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Charles John Ellicott, compiler of and contributor to this renowned Bible Commentary, was one of the most outstanding conservative scholars of the 18th century. He was born at Whitwell near Stamford, England, on April 25, 1819. He graduated from St. John's College, Cambridge, where other famous expositors like Charles Simeon and Handley Moule studied. As a Fellow of St. John's, he constantly lectured there. In 1847, Charles Ellicott was ordained a Priest in the Church of England. From 1841 to 1848, he served as Rector of Pilton, Rutlandshire. He became Hulsean Professor of Divinity, Cambridge, in 1860. The next three years, 1861 to 1863, he ministered as Dean of Exeter, and later in 1863 became the Lord Bishop of Gloucester and Bristol.

Conspicuous as a Bible Expositor, he is still well known for his Critical and Grammatical Commentaries on Galatians, Ephesians, Philippians, Colossians, Thessalonians and Philemon. Other printed works include Modern Unbelief, The Being of God, The History and Obligation of the Sabbath.

This unique Bible Commentary is to be highly recommended for its worth to Pastors and Students. Its expositions are simple and satisfying, as well as scholarly. Among its most commendable features, mention should be made of the following: It contains profitable suggestions concerning the significance of names used in Scripture.
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I. Preliminary.—The Psalms appear in the earliest classification we have of the Hebrew Scriptures, viz., that of the New Testament, as one of the three great divisions of sacred literature, side by side with the Law and the Prophets. In the more elaborate arrangement of the Talmudic Canon, they lose their distinctive title in the more general one of Hagiographa or sacred writings (in Hebrew, Kethubim),(1) at the head of which they stand, in the order adopted in the Hebrew Bibles.(2) In the Septuagint this threefold division, not having been settled at the time of that translation, does not of course appear, and the Psalms there are classed with the poetical and didactic books, as in our English Bibles. It is often assumed that the title Psalms in Luke 24:44 means the whole of the Hagiographa, the whole being named after its most important part. It is, however, more probable that the pre-eminence there given to the Psalms is due to another reason. The threefold division into Law, Prophets, and Psalms, was not a popular mode of designating the Scriptures as a whole, but an arrangement arising out of the use of the synagogue, where the Psalms supplied the lesson for the afternoon, as the Prophets did for the morning, of the Sabbath. The collection in its present form bears evidence of adaptation to the exigencies of the synagogue services.(3) It was, however, originally made for the (Second) Temple service, and for musical purposes. It was the Jewish hymnal. This appears in the names by which it was known. In Hebrew the book is that of the Tehillîm, or shortly, Tillîm,(4) that is, praises. The Greek name is in one Codex ψαλμοί, in another ψαλτήριου? (the Lyre), from which comes Psalter.(5) The Hebrew word for psalm (mizmôr), whatever be the root idea of the term, apparently denotes a composition, not merely lyric, like shir, and so capable of being sung, but one actually set to music and accompanied by music.

Another indication that the choral service of the Temple or the Synagogue was the object of the compilation of the Psalms, and indeed of the composition of many of them, is found in the titles prefixed to a great number of the hymns. The meaning of these titles, and their bearing upon the difficult questions of date and authorship, will be discussed in the individual psalms. Here it is only necessary to call the reader’s attention to the musical character of many of them. Some, for instance, convey directions to the choir or choir-master: in the Authorised Version,” To the chief musician” (Psalms 11, 13, &c.). To this is sometimes added the kind of instruments to be employed (Psalms 5, 6, 54, &c.), or the name of a musician or designation of a body of musicians (Psalms 62, 77). Others apparently indicate the tune to which the psalm is to be sung, or the compass of the voices for which it is suitable (Psalms 9, 22, 56, 6, 12). Others, again, bring the Psalter into close connection with the Levitical guilds or families, the Asaphites and the Korahites (Psalms 1, 73-83, 42-49), whose connection with the Temple worship is elaborately described in the Book of Chronicles.

Its character as the Jewish hymnal once recognised, the Psalter will be found to answer, so to speak, frankly and openly the many questions that can and must be asked of its composition, arrangement, &c., even if on all points the answer cannot be so complete as we could wish. For instance we see at once from the analogy of hymn-books of modern churches that the collection is likely to turn out to be a compilation of works of different authors and different times, composed with various purposes, and on a vast variety of subjects, and only so far connected as being capable of use in the public worship of the Church; and this the most cursory glance at the Book of Psalms is sufficient to establish.

II. Contents and formation of the Psalter.—BOOK I., Psalms 1-41, all ascribed to David, except Psalms 1, 2, 10, 33, where the omission of an inscription is easily accounted for. The name Jehovah is principally, but not exclusively, used throughout this book.

BOOK II., Psalms 42-72, comprising the following groups: Psalms 42-49, Korahite; 43, which is anonymous, is properly part of 42; Psalms 1., Asaphic; Psalms 51-65, Davidic; Psalms 66, 67, anonymous; Psalms 68-70, Davidic; Psalms 71, anonymous; Psalms 72, Solomonic. The use of the name Elohim is characteristic of this book.

BOOK III., Psalms 73-89, comprising: Psalms 73-83, Asaphic; Psalms 84, 85, Korahite; Psalms 86, Davidic; Psalms 87, 88, Korahite, the latter having a supplementary inscription “to Heman the Ezrahite,” Psalms 89 ascribed to Ethan. Though used an almost equal number of times, the name Jehovah is plainly not so congenial to this book as Elohim.

BOOK IV., Psalms 90-106, comprising: Psalms 90, ascribed to Moses; Psalms 91-100, anonymous; Psalms 101, Davidic; Psalms 102, “A prayer of the afflicted;” Psalms 103, Davidic; Psalms 104-106, anonymous. The divine names are used here and in the next book indifferently.

BOOK V., Psalms 107-150, comprising: Psalms 107, anonymous; Psalms 108-110, Davidic; Psalms 111-119, anonymous Psalms 111, 112, 113, have Hallejuhah in the place of an inscription; Psalms 120-134 “Songs of degrees” (of these Psalms 122, 124, 131, 133 are in the Hebrew Bible, but not in the LXX., ascribed to David, and Psalms 127 to Solomon); Psalms 135-137, anonymous; Psalms 135 being inscribed “Hallejuhah, a psalm of praise;” Psalms 138-145, Davidic 

Psalms 146-150, anonymous, each beginning with “Hallejuhah.”

This arrangement does not correspond with that of the LXX. and Vulg., which put together Psalms 9, 10, 114, 115, and separate Psalms 116, 147 into two. There are also considerable variations in the titles. The LXX. ascribe seventeen to David, which have no author named in the Hebrew, one to Jeremiah (Psalms 137), four to Haggai and Zechariah (Psalms 138, 146-148) making at the same time the omissions noticed above, while other less important variations show themselves. 

The complete absence of any perspicuous method in this table is the first point that strikes us. It is told that in the first century of our era an ambitious scribe wished to classify the Psalms and arrange them on some more intelligible plan, but was met by the objection that it would be impiety to meddle with what David had left in such confusion. Modern scholars have not been so scrupulous, and many attempts at classification have been made, none, perhaps, with complete success, but even the worst with this result—to show how entirely without plan the last compiler of the Psalter worked, or rather to suggest that he made no attempt at classification, but found certain collections or groups already formed, and merely attached others to them so as to serve for the purpose of public worship, without either endeavouring to improve on a previous system or invent one of his own. That such collections previously existed there can hardly be a doubt. Just so much plan appears in the arrangement of the whole as to show it, for surely no collector would have taken the trouble to bring all the Davidic psalms which occur in the first and second books together, unless he were intending to make, as far as he could, a complete collection of such psalms. Indeed, the compiler of Books I. and II. himself declares he has effected this object by the statement, “The prayers of David the son of Jesse are ended,” which can mean nothing else than that there were, in the writer’s knowledge, no more to be found. We may even perhaps assume that before the bulk of the others bearing the inscription “of David” were discovered, not only Books I. and II., but also III. and IV., had taken their present shape, or surely the last redactor would have placed those occurring in Book V. nearer the others of the same reputed authorship.

The position of groups called from their titles Asaphic and Korahite psalms in Books III. and IV., points to the same conclusion. Unless the last compiler had found them already spread over two books, he surely would have grouped them together. Another distinct group, which seems to owe its arrangement to some previous hand, appears under the title “songs of degrees.”

The groups, too, known as the Hallel psalms, were evidently formed for purposes of public singing, and not on any system affecting the whole collection of psalms.

The general conclusion is, that the Psalter owes its shape chiefly to what we may call the accidents of growth. Whenever the last redaction was made, individual psalms, nay, whole groups of psalms, may have been inserted, or added; but the addition was made without regard to any definite system, either chronological or artistic. The previous grouping may even have been interfered with, and to some extent disordered, by the latest hand that touched the Psalter.

On the other hand, so much of chronological sequence as naturally must show itself in a collection of compositions which has grown with time, may have been so far recognised and continued as that most of the very late psalms occur towards the end, while the earlier Books I. and II. were—except in one particular—but very slightly, perhaps from the same motive, interfered with.

This one particular relates to Psalms 1, 2. That these were by the Rabbis regarded as one composition, and were placed at the head of the collection with a purpose (see Introduction, Psalms 1:2) can hardly now be questioned. It is also probable that they owe their position to the latest, or, at all events, a very late hand. The collector of the Davidic psalms of Book I. would hardly have begun his collection with an orphan psalm, as the Rabbis call those wanting inscriptions; whereas a late compiler, who had already under his hand many such, would not pay any regard to a point of the kind. Wishing to strike at once the key-note of the whole collection, and to place at the opening of the Psalms a composition presenting the covenant relation in both its aspects, as affecting the individual towards ungodly individuals and the nation towards uncovenanted nations, and at the same time to bring into prominence the dignity of the written law, and the glory of the Messianic hope, he would select the two hymns most strikingly suiting his purpose, and weld them into one inaugurating psalm.

III. The titles of the Psalms.—Preliminary to any attempt at discussion of the authorship of the Psalms or the date of the composition and collection, the titles or inscriptions found at the head of so large a number of them claim notice, as being apparently the only guide followed in the arrangement of the Psalter as it has come down to us.

In the Hebrew Bible 116 psalms have inscriptions of some kind. The rest, 34 in number, are called by the Rabbis “orphan” psalms. In the Greek Bible no psalm has been left without a heading, except the first and second. An indication of the difference of opinion as to the value of these headings is supplied by the numbering of the verses. When the text of the Hebrew Bible received its present shape they were evidently regarded as an integral part of the Psalms, forming in many cases the first verse, to the great inconvenience in reference, since in all versions they have been treated as prefatory and not as part of the composition. That this opinion was not as old as the ancient versions is shown by the liberties the translators took with the inscriptions. They evidently did not, like the Fathers and later Jews, regard them as of equal importance with the text of the Psalms; and this very fact prepares the way for that criticism to which they have been in modern times subjected.

On the other hand, the fact that the LXX. found the inscriptions in their copies, proves that they were not the invention of those who incorporated them with the Psalms. Nay, it is often argued that because the translators were so perplexed by some of the musical directions as to have made hopeless nonsense of them, these at least, and by implication the titles generally, must be of an antiquity considerably greater than the version of the LXX., lapse of time having rendered these musical terms obscure. They may, however, have been obscure not from antiquity but from novelty. Newly-invented technical terms offer as much difficulty to a translator as obsolete words, and the musical system of Palestine was not improbably quite unknown at Alexandria long after it had come into use. On the other side it must be noticed that the translators allowed themselves considerable license with the titles even when they understood them, both changing and supplementing them, and generally treating them not as authoritative, but merely as convenient, finding them in many points defective, and often capable of improvement. This mode of treatment is not confined to the LXX. The Syriac allows itself the same freedom, and in one case prefixes a most interesting, but at the same time most tantalising heading, “from an ancient document.”

Since such was the point of view of the old versions, it may justly be claimed by modern scholarship, that the inscriptions are open ground, coming to us with no kind of external authority, and to be judged in each separate case on their merits. They may here embody a tradition, here merely represent a clever guess, but whether due to popular tradition or Rabbinical adventure, the value of each inscription depends on the support it receives from the contents of the Psalm to which it has been affixed, and not to any authority from its age or position.

The meaning of the many obscure and perplexing musical inscriptions will be discussed as they present themselves. But one inscription, since it designates a whole group of psalms calls for notice here. It is that prefixed to the fifteen Psalms , 120-134, “a song of degrees.” This translation comes through the Vulgate, canticum graduum; but song of steps or ascents would more nearly represent the Hebrew. The inscription was plainly intended to describe either the purpose for which the Psalms were composed, or some use to which they were adapted, for we may dismiss the theory that it describes a peculiarity of rhythm, a step-like progression, which is indeed audible in some of them, but only very faintly or not at all in most.(8)
He will not suffer thy foot to move,

Thy keeper will not slumber,

Behold slumbereth not and sleepeth not

The keeper of Israel.

This device is hardly apparent in Psalms 120, 127, 129, 131, and not at all in Psalms 128, 132.

Three accounts have been given of these psalms.

(1). They were composed to celebrate the return from the Captivity, and the title means “songs of going up.” This view, however, must be abandoned. Some of the poems may very probably have been composed in honour of this event, but others of them (Psalms 120, 122, 134) have nothing to do with the march homewards from exile. Nor does the inscription really refer to that event. It is true that the verb from which the noun is formed is the usual word for journeying from the Babylonian low country to Palestine, and in Ezra 7:9 the very noun in the singular is used of the return, but the plural cannot well refer to it.

(2). They are pilgrim songs which were chanted by the caravans as they journeyed to Jerusalem to the yearly feasts. This view is more natural, but against it is the fact that some of the hymns seem in no way suitable for such a use, and there is no historical authority (though strong probability) that any such custom prevailed. The form of the noun is also, in the opinion of many scholars, against this theory.

(3). They were psalms chanted by the Levites at the feast of Tabernacles as they stood during the water-drawing on the steps leading from the court of the men to that of the women. They are in fact literally “step songs.” In favour of this view there is the fact that the number of the steps so occupied was fifteen, corresponding with the number of the Psalms. It is gathered also from the Talmud that these very Psalms were actually sung in this position. The inscription “songs of steps” not only exactly suits this explanation, but is what we should expect a rubrical title to be. (Comp. the Graduale of the Romish Church). This is also the explanation given by the Rabbinical authorities, on which we have to rely for our knowledge of Jewish ritual.

IV. Authorship and Date of the Psalms.—The discovery that little historical value was to be attached to the titles, at once opened up the difficult question as to the authorship and date of every part of the collection, and, unfortunately, without knowing the principle on which the collectors worked in prefixing the titles, we are without the benefit of profiting by their errors. That they thought they were working on materials extending through the whole possible period of the nation’s literature, is shown by the ascription of one Psalm (90) to Moses. That, however, they did not work with the intention of making their collection representative of all the different ages of greatest literary vigour in that long period, is evident from the exclusion of the Song of Deborah, and the Psalm of Hannah, which would have served as examples of the times of the Judges. Nor are more than two Psalms allotted to the prolific age of Solomon (Psalms 32, 127), and none at all to the revivals under Hezekiah and Josiah.

The task of discovering individual authors for the Psalms must be given up; that of ascertaining the date of composition is hardly less difficult since so many have no strongly marked individuality, and greatly resemble one another. Critics have, however, placed the largest number of the Psalms in four periods of history.

(1). Before the Captivity.

(2). During the Captivity.

(3). From the Captivity to the Maccabees.

(4). In the Maccabean (or subsequent) age.

Still, within limits so large it is often next to impossible to decide on the precise date of a psalm. Certain general features, however, present themselves as tests, and these have been followed here, and will be found noticed in the particular introductions.

The most important question with regard to these periods relates to the Maccabean age. In the controversy as to the existence of psalms of this period, critics of the greatest eminence are found on each side. If (see below) it can be proved that the Canon, as far as regards the Psalter, was not closed till after the reign of the Asmonean Queen Alexandra (Salome) then there is no external argument against Maccabean Psalms, while there is in many cases strong internal evidence in their favour. Nay, there is the strongest a priori probability that times so stirring, and marked by such a striking revival of patriotic and religious sentiment, should have given birth to poetry.

The question of the close of the Psalter has received a new light from the discovery of Grätz, that, according to tradition embodied in the Talmud, the night service, alluded to in Psalms 134, did not become part of Jewish ritual before the re-inauguration of the Water Libation during the Feast of Tabernacles by Queen Alexandra. This, if certain, brings the composition of that psalm, and, by implication, others of the “songs of degrees,” down to the middle of the first century before Christ, and gives for the whole range over which the Psalter extends, counting from David, a period of eight hundred years.

V. Nature of the verse.—Of quantity and metre, in the sense a Greek would have used the words, Hebrew poetry knows nothing.

It is convenient to speak of parallelism as simple or complex according as the verse formed by it consists of two members or more than two.

The perfect form exhibits a symmetry both in form and expression; there is a balance not only in the sense, but in the order and arrangement of the words, the lines being of equal length and identical in structure, verb answering to verb, and noun to noun, as in Psalms 19:2.

“Day to day uttereth speech,

And night to night sheweth knowledge.”

This form is variously called the synonymous or cognate parallelism. The second line may be an exact echo or repetition of the first, as in Job 42:1 of the same psalm.

“The heavens declare the glory of God,

And the sky sheweth his handy-work.”

But generally it either explains and illustrates the first line, as in Psalms 18:14.

“Yea, he sent out his arrows and scattered them.

And he shot out his lightnings and discomfited them.”

Or it gives a new turn to the thought, and carries it on, as Psalms 77:1.

“My voice is unto God, and I cry aloud,

My voice is unto God, and he will hearken unto me.”

The Psalms offer endless modifications of this perfect form. Sometimes the similarity of sense is dropped, while that of form remains. Often a graceful diversity is introduced by inverting the order of the words, as in the example above given, from Psalms 119:1, where in the Hebrew the clauses run

“The heavens declare the glory of God,

And the works of his hands shews the sky.”

a figure which the Greeks called chiasmus, and which in Hebrew poetry is often called introverted parallelism. Comp. Psalms 107:9; Psalms 107:16, where the English partially repeats the figure.

Often again the principal element is not one of resemblance, but of progression, as in Psalms 129:3.

“The ploughers ploughed upon my back,

And made long furrows.”

Here the echo is not so much in the sense as in the construction of the clauses. The balance is maintained in the number and order of the words employed, though an entirely new thought is introduced. Indeed, sometimes, the rhythm almost disappears. There is still a manifest intention of parallelism, but the charm of the echo is gone. We are very near prose in such verses as Psalms 107:38, &c.

“He blesseth them so that they multiply exceedingly,

And suffereth not their cattle to decrease.”

For this kind of parallelism the name synthetic was adopted by Lowth, but epithetic has been suggested as an improvement.

The alphabetical poems, presently to be noticed, show how the Hebrew poets of the later ages tried to supply to this kind of verse something of the definiteness wanting from the lax nature of their parallelism.

If contrast between the two clauses takes the place of resemblance, we get the second of the two principal forms of parallelism, the antithetic or, as it has been called from its prevalence in the Book of Proverbs, the gnomic or sententious rhythm. Here, as in the former case, the degrees of the antithesis are various. Sometimes the opposition extends to all the terms, as

“They are bowed down and fallen,

But we are risen and stand.”—Psalms 20:8.

Sometimes it is confined to one, and sometimes it discovers itself only as a contrast of sentiment without extending to the several terms. The Psalms do not afford many examples for this kind of verse, but the following fall more or less distinctly under it, Psalms 1:6; Psalms 15:4.

The poetic mood, however, does not at all times submit to the constraint of fixed metre, and even the simple style of Hebrew has to allow of many a licence to be elastic enough for the passion of lyric song.

In the development from the simple rhythm, the complex forms of verse followed the analogy of rhymed stanzas in English and other modern poetry. Just as the original rhyming couplets have developed into verses of every possible variety, so the simple Hebrew rhythm has undergone countless variations and numerous combinations. The rhyme of thought has been treated like the rhyme of sound. In this way grew up what is generally called the strophe system of the Psalms.

That a division of Psalms into stanzas, or strophes, is not an arbitrary arrangement, is proved by the occurrence of two marked features. The first of these is the Refrain, which itself in many of the hymns serves to mark the verse structure. This feature may, perhaps, be traced to the liturgical use of the Psalms, the chorus alone being sung by the full choir, while the priest or Levite chanted the rest. The most perfect examples are offered by Psalms 42, 43, 46, 48, 57, 80.

In the Psalms 111, 112, each line has its own initial letter, and in the original each line consists generally of three words.

In Psalms 25, 34, 145, which are arranged in couplets, only the first line of the couplet shows the initial letter.

Psalms 37 is arranged in stanzas of four lines, the first line only of each having the initial letter.

The author of Psalms 9, 10, apparently intended to begin every line of his quatrains with the same letter, but abandoned it for a simpler plan after the first stanza (comp. Lamentations 3)

In the 119th. Psalm the alphabetic system has been carried out most completely and elaborately. It consists of twenty-two long stanzas, composed each of eight couplets, each of the eight beginning with the same letter. This laboured result first suggested to Bishop Lowth his examination into the principle of Hebrew poetry. It certainly furnishes a proof of the existence of a verse structure and a guide for dividing other poems into their constituent stanzas.

VI. The purpose and scope of the Psalms.—The covenant ideal in its bearing on individuals and on the nation at large in its relation to other nations (prominently put forward in the first two Psalms) may be said to furnish its purpose to the Psalter. This theocratic ideal was not born into the heart of the people at once, but was developed by a long and painful discipline after many failures and much suffering; and all this finds its reflection in the Psalms.

According to the two aspects under which it is viewed, this covenant ideal appears in the portrait of the perfectly just and upright individual, or in the picture of a prosperous and happy nation. The latter, however, is often represented in the person of its anointed king, or Messiah, to whom, even in the darkest and saddest days, the eyes of the race can hopefully turn. This identification of the ideal people with the ideal sovereign must always be borne in mind in reading the Psalms. It follows of necessity from the locus standi so commonly assumed by the writers, who, under their own personality, really present the fortunes of the community, its sufferings and trials, its hopes and fears. Thus the changeful destinies of the race are represented as involved in the fortunes of one individual, and this individual is very often the perfect King. It is in consequence of this that we can find in the Psalms, not only the Jews’ Messiah, but the Christians’ Christ, not only the victorious and triumphant monarch, but the despised and suffering Son of Man.

Another point in regard to the covenant ideal as presented in the Psalter must be noticed. The character of the upright individual is described from a religious rather than a moral point of view. The highest moral standard is touched in the Psalms, but it is, so to speak, touched from above, not from below; it is conceived of by reference to God and the requirements for one who would tread His courts, not by reference to the moral excellence of the qualities themselves that go to make up the perfect character. Hence proceeds a far stricter ethical sentiment than that which attends a merely moral code, a sentiment which regards a breach of the law not only as a lapse from the right, but as treason against God. Where, therefore, a moral standard would demand accusation and condemnation, the standard of the Psalmist cries for denunciation as of a recreant and apostate to a great cause. What are called the imprecatory psalms may possibly, sometimes, combine with their religious and patriotic vehemence some elements less pardonable. Party and even personal bitterness may sometimes lend the words a sting. They are certainly not so suited for Christian worship as the prayers and praises which form the greater part of the Psalter. But their difficulty, as component part of a Jewish book of devotion, vanishes when we reflect that the wicked, on whose head the curses fell, were at once foes to their nation and apostates from their religion, and in many cases actually represented public enemies such as churches and states even of Christian times have thought it right to denounce with anathemas.

01 Psalm 1 

Introduction
Book I.

Psalms 1 has generally been regarded as a kind of preface or introduction to the rest of the Psalter. The absence of an inscription favours this view, since this absence is rare in the first book. (See General Introduction.) It is still further favoured by the traditional arrangement which left the psalm without a number, combining it with Psalms 2—a tradition supported by the reading of some MSS. in Acts 13:33 (see New Test. Com.). There are also some slight similarities of phraseology between the first two psalms, but no resemblance of style or matter, such as would be found if they had been originally one composition. At the came time, the two psalms seem to have been placed side by side by the compilers of the collection in order to form together such a general introduction. In the one we see the blessing attending the loyal fulfilment of the covenant of Jehovah in the case of the individual; in the other in the case of the nation at large, under its ideal prince. Just as the righteous man in Psalms 1 is contrasted with the wicked individuals, so in Psalms 2 the chosen Israel is contrasted with the surrounding nations who do not submit voluntarily to Jehovah; and, combined, the two strike the key-note of the whole Psalter, the faithfulness of God’s dealings with men, whether in their individual or national relation to Him, and the indissoluble connection between righteousness and blessing. It is true that in Psalms 2 the word “wicked” in connection with the heathen does not occur, but throughout the Psalter the two ideas are inseparable, and are undoubtedly implied there. It must be noticed too that Psalms 1 presents the contrast of the just and the wicked in the I same view which meets us in almost every psalm: not so much a moral as a religious view; the covenant relation is always presupposed. The just or righteous is the Israelite faithful to Jehovah and His Law; the ungodly or wicked is the Jew who makes light of his legal duties, whether in thought, act, or talk. (See Note 1.)

For determining the date, there is not only the indication of a comparatively late composition afforded by the growing reverence for the written Law (tôrah), but also the extreme probability that Jeremiah 17:8 is founded on this psalm, which approximately fixes the furthest limit to which it may be brought down. The use of the word “scorners,” a word of frequent use in the Book of Proverbs (and actually defined in Proverbs 21:24), but not found anywhere else in the Psalter, connects this psalm with the period which produced that book. It harmonises also with the dominant feeling of the later period of the monarchy. The conjecture that Solomon wrote it is interesting, but rests on insufficient ground.

In character, the psalm is simple and didactic, with an easy flowing style, not rising to any great height of poetry, either in its thought or diction. The parallelism is regular but varied.

Verse 1
(1) Blessed.—The Hebrew word is a plural noun, from the root meaning to be “straight,” or “right.” Literally, Blessings to the man who, &c.

Walketh . . . standeth . . . sitteth.—Better, went, stood, sat. The good man is first described on the negative side. In the short summary of evil from which he has been saved, it is the custom of commentators to see an epitome of the whole history of sin. But the apparent gradation was a necessity of the rhythm. The three terms employed, however, for evil have distinctive significations. (1) The ungodly. Properly, restless, wanting in self-control, victims of ungoverned passion, as defined in Isaiah 57:20. (2) Sinners. General term for wrong-doers. (3) Scornful. A proverbial word, defined in Proverbs 21:24 : Aquila has “mockers;” Symmachus “impostors;” the LXX. “pests;” Vulgate “pest.” The words expressing the conduct and the career, “counsel,” “way,” are aptly chosen, and correspond with “went,” “stood.” Possibly “seat” should be “assembly.” (Comp. Psalms 107:32.) It has an official sound, and without unduly pressing the language, we think of the graduation in vice which sometimes ends in deliberate preference for those who despise virtue. (Comp. Psalms 26:4-5.)

Verse 2
(2) But.—The Hebrew is an elliptical expression implying a strong contrast, “nay but,” “on the contrary.”

The positive side of a good man’s character is now described according to the standard which prevailed when the written law first came truly into force.

In the law of Jehovah is his delight.—Or, to the law of Jehovah is his inclination. The Hebrew word means primarily “to bend.”

Meditate.—Literally, murmur (of a dove, Isaiah 38:14; of men lamenting, Isaiah 16:7; of a lion growling, Isaiah 31:4; of muttered charms, Isaiah 8:19). (Comp. Joshua 1:8, which might have suggested this).

Verse 3
(3) And he.—Better, So is he. For the image so forcible in an Eastern clime, where vegetation depends on proximity to a stream, comp. Psalms 52:8; Psalms 92:12; Isaiah 44:4; and its development in Jeremiah 17:7-8. The full moral bearing of the image appears in our Lord’s parabolic saying, “a good tree cannot bring forth corrupt fruit, nor an evil tree good fruit.” The physical growth of a tree has in all poetry served as a ready emblem of success, as its decay has of failure. (Recall Wolsey’s comment on his fall in Shakespeare’s Henry VIII.) Nor has the moral significance of vegetable life been ignored. “If,” says a German poet, “thou wouldest attain to thy highest, go look upon a flower, and what that does unconsciously do thou consciously.” In Hebrew poetry a moral purpose is given to the grass on the mountain side and the flower in the field, and we are taught that “there is not a virtue within the widest range of human conduct, not a grace set on high for man’s aspiration, which has not its fitting emblem in vegetable life.”—Bible Educator, ii, p. 179.

For the general comparison of a righteous man to a tree, comp. Psalms 3:8 (the olive), Psalms 128:3 (vine); Hosea 14:6 (olive and cedar). Naturally the actual kind of tree in the poet’s thought interests us. The oleander suggested by Dean Stanley (Sinai and Palestine, 146), though answering the description in many ways, fails from its want of fruit to satisfy the principal condition. For, as Bishop Hall says, “Look where you will in God’s Book, you shall never find any lively member of God’s house, any true Christian, compared to any but a fruitful tree.” Probably the palm meets all the conditions best. (Comp. Psalms 92:12.)

The last clause, “Whatsoever he doeth, it shall,” &c, is obscure in construction. The best rendering is, all that he doeth he maketh to prosper, which may mean either “the righteous man carries out to a successful end all his enterprises,” or “all that he begins he brings to a maturity.”

Verse 4
(4) The ungodly.—Better, Not so the ungodly.

But are like.—They shall be winnowed out of the society of the true Israel by the fan of God’s judgment. The image is a striking one, although so frequent as almost to have become a poetical commonplace (Habakkuk 3:12; Joel 3:14; Jeremiah 51:33; Isaiah 21:10). (See Bible Educator, iv. 4.)

Verse 5
(5) Therefore.—Notice contrast with Psalms 1:1. Those who had deliberately chosen the assembly of the scornful will have no place in that of the good.

Shall not stand.—Properly, shall not rise. Probably like our phrase, “shall not hold up his head.” Will be self-convicted, and shrink away before God’s unerring scrutiny, like the man without a wedding garment in our Lord’s parable (Matthew 22:12). The LXX. and Vulg. have “rise again,” as if with thought of an after state.

The congregation of the righteous.—A phrase repeating itself in different forms in the Psalms. It implies either Israel as opposed to the heathen, or faithful Israel as opposed to those who had proved disloyal to the covenant. In theory all the congregation was holy (Numbers 16:3), but we meet in the Psalms with the feeling expressed in the Apostle’s words, “They are not all Israel that are of Israel.”

Verse 6
(6) Knoweth—i.e., recogniseth with discriminative discernment and appreciation. (Comp. Psalms 31:7; Psalms 144:3; Exodus 2:25; also John 10:14. So Shakespeare, As You Like It: “I know you are my eldest brother, and in the gentle condition of blood you should so know me.”)

The way of the ungodly shall perish.—This is explained by Psalms 112:10, “the desire of the wicked shall perish;” all his plans and ambitions shall come to nought. The metaphor is illustrated by Job 6:18, where an unjust course is compared to a stream that suddenly dries up and disappears.
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As Psalms 1 describes the results of fulfilling the covenant for the individual by contrasting the condition of those who fail in their allegiance, so Psalms 2 shows how the covenant relation exalts Israel over the heathen; but some particular political situation seems to be indicated. Jerusalem appears to be threatened by a confederacy of hostile and rebellious powers—a confederacy that took advantage of the succession of a young and inexperienced monarch to throw off the bonds of subjection and tribute. David, Solomon, Ahaz, and Uzziah, have each of them been regarded as the hero and theme of the poem, but in each case there is some lack of correspondence between the history and the psalm. The psalm must therefore be regarded as expressing an ideal view of the future—an ideal which the poet felt, from his historic knowledge of the past, would not shape itself except under difficulties and opposition. Doubtless there were in his mind the prophetic words spoken of David’s son, “I will be his father, and he shall be my son”—words embodying the vital principle of the Hebrew monarchy, the essential idea of the Israelitish polity, that the king was only a regent in God’s name, the deputy of Jehovah, and the chosen instrument of His will. Starting from these words, the poet shapes an ideal monarchy and an ideal king—one who, though encountered by the worst forms of opposition, would prove himself a true son of David, and by his fidelity to his God and nation, a true son of God. Undismayed by the threatening aspect of things, and with prophetic words ringing in his ears, the youthful monarch aims at re-asserting God’s supremacy over the heathen, and imposing once more that restraint of His law and religion from which they longed to be free. Such a view of the psalm alone explains its want of exact historic coincidence, and vindicates the claims universally made for it of Messianic prevision; for there is but a step between the ideal king and the Messianic king—a step which, though perhaps unconsciously, the poets and prophets of Israel were for ever taking.

The psalm is lyric, with intense dramatic feeling. The poet begins and ends in his own person; but we hear the heathen muttering their threats, Jehovah answering them in thunder from heaven, and holding animated dialogue with His anointed, who, in turn, takes up the address, and declares His Divine mission and asserts His power. The strophical arrangement is fairly marked.

Verse 1
(1) Why do the heathen rage?—Better, Why did nations band together, or muster? The Hebrew occurs only here as a verb, but derivatives occur in Pss. , Psalms 64:2: in the first, of a festive crowd; in the second, of a conspiracy allied with some evil intent. This fixes the meaning here, band together, possibly as in Aquila’s translation, with added sense of tumult. The LXX. have “grown restive,” like horses; Vulg., “have raged.”

Imagine.—Better, meditate, or plan. Literally, as in Psalms 1:2, only here in bad sense, mutter, referring to the whispered treasons passing to and fro among the nations, “a maze of mutter’d threats and mysteries.” In old English “imagine” was used in a bad sense; thus Chaucer, “nothing list him to be imaginatif” i.e., suspicious. The verb in this clause, as in the next, is in the present, the change being expressive: Why did they plot? what do they hope to gain by it?

Verse 2
(2) Set themselves—i.e., with hostile intent, as in Jeremiah 46:4, where the same word is used of warriors: “Stand forth with your helmets.”

Rulers.—Properly, grave dignitaries.

Take counsel.—Better, have taken their pians, and are now mustering to carry them into effect. Notice the change of tense: in the first clause, the poet sees, as it were, the array; in the second, he goes back to its origin.

Against the Lord.—Notice the majestic simplicity of this line. The word Messiah is applicable in its first sense to any one anointed for a holy office or with holy oil (Leviticus 4:3; Leviticus 4:5; Leviticus 4:16). Its distinctive reference to an expected prince of the chosen people, who was to redeem them from their enemies, and fulfil completely all the Divine promises for them, probably dates from this psalm, or more distinctly from this psalm than from any one passage. At least, that the traditional Jewish interpretation had fastened upon it as of this importance is shown by the frequent and emphatic quotation of this psalm in the New Testament. (See New Testament use of these verses in Acts 4:25, and Note in New Testament Commentary.)

Verse 3
(3) Let us break.—The whispered purpose now breaks out into loud menace, and we hear their defiance pass along the ranks of the rebels.

Cords.—The LXX. and Vulg. have “yoke,” which is in keeping with the metaphor of a restive animal. (Comp. Isaiah 58:6; Isaiah 10:27.)

Verse 4
(4) He that sitteth.—Here the psalm, with a sublimity truly Hebrew, turns from the wild confusion on earth to the spectacle of God looking down with mingled scorn and wrath on the fruitless attempts of the heathen against His chosen people.

Laugh.—We speak of the “irony of events “; the Hebrew ascribes irony to God, who controls events.

Verse 5
(5) Then.—An emphatic particle, marking the climax; possibly equal to “Lo! behold.” The grand roll of the words in the original is like the roll of the thunder, and is rendered more effective by its contrast with the quiet manner of Psalms 2:4.

And vex them.—Literally, and greatly (the verb is in the intensive conjugation) terrify them in his nostrils and in his heat.

Verse 6
(6) Yet have I.—The pronoun is very emphatic: “You dare to revolt, it is I who have given this office to the king.”

Set.—Literally, poured out, as of melted metal; used of the Divine Spirit (Isaiah 29:10), of a libation (Exodus 30:9), and of pouring melted metal into a mould (Isaiah 40:19); from the latter use, to establish, or set up, is a natural transition. Gesenius and Ewald give a different sense to the word pour, and follow Symmachus in translating anointed, which agrees well with the mention of the Messiah (Psalms 2:4). The LXX. and Vulg. have “but I was appointed king by him,” making the Anointed begin his speech here, instead of at the next verse.

Verse 7
(7) I will declare.—The anointed king now speaks himself, recalling the covenant made with him by Jehovah at his coronation.

I will tell.—Better, Let me speak concerning the appointment. The word rendered decree in our version is derived from a root meaning to engrave, and so stands for any formal agreement, but it is usually an ordinance clearly announced by a prophet or some other commissioned interpreter of the Divine will, and consecrated and legalised by mutual adoption by king and people.

The Lord hath.—Better, Jehovah said unto me: that is, at that particular time, the day which the great event made the new birthday, as it were, of the monarch, or perhaps of the monarchy. From the particular prince, of whose career, if we could identify him with certainty, this would be the noblest historical memorial, the Psalmist—if, indeed, any one historic personage was in his thought at all—let his thoughts and hopes range, as we certainly may, on to a larger and higher fulfilment. The figure of an ideal prince who was always about to appear, but was never realised in any actual successor on the throne, may possibly, by the time of this psalm, have assumed its great place in the nation’s prophetic hopes. Certainly the whole line of tradition claims the passage in a Messianic sense. (See Note, Psalms 2:2; and in New Testament Commentary, Note to Acts 13:33; Hebrews 1:5; Hebrews 5:5. For the king, spoken of as God’s son, see Psalms 89:26-27, and comp. 2 Samuel 7:14.)

Verse 9
(9) Thou shalt break.—The LXX. translated, “thou shalt pasture them,” understanding by the rod (Heb., shevet), as in Leviticus 27:32, a shepherd’s crook. (Comp. Ezekiel 20:37; Micah 7:14.) Elsewhere the rod is a sceptre (Psalms 125:3); in Proverbs 22:15 it is a rod of correction. The use to be made of it—to dash the nations in pieces, as one breaks a potter’s vessel—points to the latter of these significations here.

“Then shalt thou bring full low

With iron sceptre bruised, and them disperse

Like to a potter’s vessel shivered so.” (Milton’s trans.)

Psalms 2:10 begins the fourth section of the poem. Subject princes are warned to be wise in time, and, as a religious duty as well as a political necessity, to submit to Jehovah.

Rejoice with trembling.—Literally, quake, referring to the motion of the body produced by strong emotion, and therefore used both of joy and terror. Our version follows the LXX.; most of the old versions paraphrase the word: Chaldean, “pray”; Syriac,” cleave to him”; Arabic, “praise him.” It is historically interesting to remember that the words of this verse—et nunc reges intelligite—formed the legend of the medal struck in England after the execution of Charles I.

Verse 12
(12) Kiss the Son.—This familiar translation must be surrendered. It has against it the weight of all the ancient versions except the Syriac. Thus the Chaldaic has, “receive instruction “; LXX., followed by Vulg., “lay hold of discipline.” Symmachus and Jerome render “pay pure adoration.”Aquila has “kiss with discernment.” Bar, in the sense of “son,” is common in Chaldee, and is familiar to us from the Aramaic patronymics of the New Testament: e.g., Bar-Jonas, Bar-nabas, &c. The only place where it occurs in Heb., is Proverbs 31:2, where it is repeated three times; but the Book of Proverbs has a great deal of Aramaic colouring. Our psalmist uses ben for “son” in Psalms 2:7, and it is unlikely that he would change to so unusual a term, unless nashshekû-bar were a proverbial saying, and of this there is no proof Surely, too, the article or a suffix would have been employed. “Kiss son” seems altogether too abrupt and bald even for Hebrew poetry. The change of subject also in the co-ordinate clause, “lest he (i.e., Jehovah, as the context shows) be angry,” is very awkward. As to the translation of the verb, the remark of Delitzsch, that it means “to kiss, and nothing else,” is wide of the mark, since it must in any case be taken figuratively, with sense of doing homage, as in Genesis 41:40 (margin), or worshipping (1 Kings 19:18; Hosea 13:2). The most consistent rendering is, therefore, proffer pure homage (to Jehovah), lest he be angry. It may be added that the current of Rabbinical authority is against our Authorised version. Thus R. Solomon: “Arm yourselves with discipline;” (so, with a slight variation, one of the latest commentators, E. Reuss: “Arm yourselves with loyalty”;) another Rabbi: “Kiss the covenant”; another, “Adore the corn.” Among the best of modern scholars, Hupfeld renders “yield sincerely”; Ewald, “receive wholesome warning”; Hitzig, “submit to duty”; Gratz (by emendation), “give good heed to the warning.”

From the way.—The LXX. and Vulg. amplify and explain “from the righteous way.” It is the way in following which, whether for individuals or nations, alone there is peace and happiness. (See Note Psalms 119:1.)

When his wrath.—Better, for his wrath is soon kindled, or easily kindled.

Put their trust.—Better, find their refuge.

Notice in the close of the psalm the settled and memorable belief that good must ultimately triumph over evil. The rebels against God’s kingdom must be conquered in the noblest way, by being drawn into it.
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With this psalm the hymn-book of Israel properly begins. The title indicates it as the first psalm of a Davidic collection formed at some time previous to the arrangement of the rest of the Psalter—a date, however, which we cannot recover. We also find ourselves on probable historical ground. The only reason to suspect the tradition embodied in the title which refers Psalms 3 to the time of the flight from Absalom, is in the mention of “the holy mountain”; and this is explained as in Note to Psalms 3:4. There is a beautiful conjecture which connects the two psalms with the actual day of the flight from Jerusalem—the day of whose events we have a more detailed account than of any other in Jewish history. The close connection of the two psalms is seen by a comparison of Psalms 4:7 with Psalms 3:3, and Psalms 3:5 with Psalms 4:8, and of both with the narrative in 2 Samuel 15, 16, 17.

The absence of any allusion to Absalom by name may be accounted for by the tender feeling of the fond father for the rebellious son. Ewald calls attention to the evidence in the tone of Psalms 3, not only of a tried religious sense, but also of the elasticity and strength supplied by a peaceful sleep. “The calmer mood of a cheerful morning” comes to crown the constancy of a faith which is not of yesterday, but has been built up by a lifetime. The same eminent critic declares that here “the elevation, the stamp, the style of David are unmistakable.” The rhythmical arrangement is so artistic that we must suppose the poem composed at leisure, after the excitement of the rout was over.

Title.—A Psalm of David. Heb., Mizmôr ledavid, the usual form of announcing authorship. Mizmôr, which occurs only in the inscriptions to psalms, must be regarded as the technical term for a particular kind of lyric composition, and possibly originated with David. It corresponds to ψαλ µ ὸς in the Greek version; and whether the root from which it is derived primarily means “to prune,” or is, as some think, a word formed to express the sound of a harp-string when struck, it means a song composed for musical accompaniment, as is shown by its being sometimes united with shir, the generic name for song. (See titles to Psalms 48, 66)

Verse 1
(1) How . . . many.—“And Absalom and all the people, the men of Israel, came to Jerusalem” (2 Samuel 16:15). Ahithophel counsels Absalom to take 12,000 men, and go in instant pursuit of the fugitive. Hushar’s advice shows, of course, the exaggeration of flattery: “Therefore I counsel that all Israel be generally gathered unto thee, from Dan even to Bcersheba, as the sand which is by the sea for multitude.”

Verse 2
(2) There is no help.—According to the current creed, misfortune implied wickedness, and the wicked were God-forsaken. David, too, had sent back Zadok with the Ark, which in the popular view meant sending away the power and the presence of God. Even Zadok seemed to share this feeling; and David’s words to him, “thou a seer” (2 Samuel 15:27), seem to contain something of a rebuke.

Selah.—This curious word must apparently remain for ever what it has been ever since the first translation of the Bible was made—the puzzle of ordinary readers, and the despair of scholars. One certain fact about it has been reached, and this the very obscurity of the term confirms. It has no ethical significance, as the Targum, followed by some other of the old versions and by St. Jerome, implies, for in that case it would long ago have yielded a satisfactory meaning. There are many obscure words in Hebrew, but their obscurity arises from the infrequency of their use; but selah occurs no less than seventy-one times in the compass of thirty-nine psalms, and three times in the ode of Habakkuk (Habakkuk 3:3; Habakkuk 3:9; Habakkuk 3:13). It is pretty certain that the sense “for ever,” which is the traditional interpretation of the Rabbinical schools, does not suit the majority of these places, and no other moral or spiritual rendering has ever been suggested; nor is it a poetical word, marking the end of a verse or the division into strophes, for it occurs sometimes in the very middle of a stanza, as in Psalms 20:3-4; Psalms 32:4-5; Psalms 52:3-4, and often at the end of a psalm (Psalms 46). There is only one conclusion, now universally admitted, that selah is a musical term, but in the hopeless perplexity and darkness that besets the whole subject of Hebrew music, its precise intention must be left unexplained. The conjecture that has the most probability on its side makes it a direction to play loud. The derivation from sâlah, “to raise,” is in favour of this view. The fact that in one place (Psalms 9:16) it is joined to higgaion, which is explained as a term having reference to the sound of stringed instruments, lends support to it, as also does the translation uniformly adopted in the Psalms by the LXX.: διάψαλμα—if, indeed, that word means interlude. It is curious that the interpretation next in favour to Ewald’s makes the meaning of selah exactly the opposite to his—piano instead of forte—deriving it from a word meaning “to be silent,” “to suspend.”

Verse 3
Verse 4
(4) With my voice.—That is, aloud. The verbs are present, expressing the habit of the royal psalmist.

Verse 6
(6) That have set themselves—i.e., have arrayed themselves as for battle. (See 1 Kings 20:12.)

Verse 7
(7) Thou hast smitten . . . broken.—Better, thou smitest . . . breakest. The enemies are conceived of as wild beasts, like the lion and bear of the adventures of David’s own youth, whom God would render harmless to him.

Verse 8
(8) Thy blessing . . .—Rather, let thy blessing be upon thy people. It is not the statement of a fact, but an intercessory prayer. The true Shepherd of His people was a noble and generous man. This close, as Ewald says, “throws a bright light on the depth of his noble soul.”
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This psalm most probably belongs to the same occasion as that which produced Psalms 3 (see Introduction to that psalm), but was sung in an hour of still greater trial. Standing by itself, indeed, it might have been written by any prophet struggling against the dislike and opposition of his fellow-citizens. The rhythm is irregular. Psalms 4 was one of those repeated by Augustine at his conversion.

Title.—To the chief musician.—(Margin, overseer.) The rendering of a word occurring fifty-five times in the inscriptions, and in Habakkuk 3:19. Whatever be the primary meaning of the root-word, whether to be bright or strong, the form here employed must imply “one who has obtained the mastery,” or “holds a superior post.” Hence “master,” “director,” or “overseer” (2 Chronicles 2:18; 2 Chronicles 34:12). But from the description in 1 Chronicles 15:16, et seq., we see that the musical directors, as they are considered to be (Asaph, Heman, and Ethan), had themselves cymbals, and took part in the performance, and hence the word would answer to a leader of the band; but as in the case of the Psalms there is vocal music as well, perhaps “precentor” is the best equivalent. The LXX., followed by the Vulg., render “to the end”—a phrase difficult to explain, but which possibly had an eschatological reference rather than a musical.

On Neginoth.—Another musical term occurring, with a slight variation in the preposition, in the titles of six psalms. Its derivation from a root, meaning “to touch the strings,” as well as the connection in which it is found, point to the explanation (almost universally given), “upon stringed instruments,” or, “with harp accompaniment.” It seems natural to join the two directions—“to the conductor of those playing on stringed instruments,” or, “to the leader of the harps.”

Verse 1
(1) Hear me.—Better, In my crying hear me, God of my righteousness.

The conception of God as supremely just, and the assertor of justice, is one of the noblest legacies from the Hebrew faith to the world. It is summed up in the question, “Shall not the judge of all the earth do right?” The strength of the innocent in the face of calumny or oppression lies in the appeal to the eternal source of righteousness.

Thou hast enlarged.—Better, in my straitness Thou (or, Thou who) hast made room for me. This is a thought very common in the Psalter, and apparently was a favourite phrase of David’s, occurring in Psalms 18:19 (comp. Psa. 4:36), and in other psalms attributed to him.

Verse 2
(2)Sons of men.—A literal rendering of a Hebrew phrase generally interpreted as “men of high degree.” Luther translates “gentlemen” (see Psalms 49:2), where it is “high,” as contrasted with “low.” (Comp. Psalms 62:9, “men of high degree.”)

How long?—Literally, how long to shame my glory? which, after the analogy of Psalms 37:26, “his seed is for a blessing,” must mean How long shall my glory be for shame (opprobrio)? The LXX. and Vulg. follow a different and probably correct reading: “How long will ye be heavy (or slow) of heart? “They also indicate that an interrogative has dropped out before the second clause, so that it is rightly supplied by the Authorised Version.

Seek after.—In Hebrew the intensive conjugation, to seek earnestly, or again and again.

Leasing—i.e., lying. (Comp. Psalms 4:6.) So in Wycliffe’s New Testament: “Whanne he speketh leesing, he speketh of his own; for he is a lere, and is fader of it” (John 8:44). “Lesyngmongers” (1 Timothy 1:10). Chaucer uses the word; and it is common in Piers Ploughman. Shakespeare also knows the word:—

“Now Mercury indue thee with leasing,

For thou speakest well of fools.”—Twelfth Night.

(See Bible Educator, iv. 3,) Milton’s translation is—

“To love, to seek, to prize

Things false and vain, and nothing else but lies.”

For “Selah,” see Note, Psalms 3:2.

From this verse we gather that the report of the calumny uttered against him in Jerusalem had reached the king’s ears.

Verse 3
(3) But know.—It is the privilege of true and heroic natures to rise to a consciousness of their strength and dignity in the hour of peril, and when the victims of unjust persecution. Besides his innate greatness, David has a grandeur and dignity, derived from his deep sense of the covenant between God and His anointed, and his own imperfect but sincere endeavour to act worthily the part of God’s vice-regent on earth. His selection by Jehovah is an unanswerable reply to his calumniators, and the surest proof of his own uprightness.

Hath set apart.—That is, has distinguished or honoured. So rightly the LXX. and Vulg. The Hebrew word occurs in Exodus 8:22; Exodus 9:4; Exodus 11:7, of severance between Israel and Egypt. (Comp. Psalms 17:7.)

Godly.—Heb. chasîd, properly, graced or gracious, according as it is used of Israel or of the God of Israel. The covenant relationship is more prominent in the word than a moral excellence, though this is presupposed. See Psalms 1:5, where the word appears to be defined. There is a difficulty in the construction: lô (to him) may go either with the verb or the object. By comparison with Psalms 17:7, we take it with the latter. LXX., “his holy one.”

Verse 4
(4) Stand in awe.—Literally, tremble, whether with fear or anger. But the rendering of the LXX., “be angry,” quoted in Ephesians 4:26, though etymologically correct, is plainly inadmissible here. “(See New Testament Commentary.)

Commune—i.e., reflect on your conduct, let the still hours of the night bring calmer and wiser thoughts with them. The LXX. and Vulg. translate “repent” instead of “be still.” This supposes the words to be addressed to the enemies. But the next verse makes this doubtful. Probably the clause is a general reflection on the proper conduct of Israelites when in trouble.

Verse 4-5
The Four Acts of Religion

Stand in awe, and sin not:

Commune with your own heart upon your bed, and be still.

Offer the sacrifices of righteousness,

And put your trust in the Lord.—Psalms 4:4-5.

1. The Fourth Psalm is an evening petition, emanating from the same period in David’s life as the morning petition which precedes it. Both may reasonably be referred to the occasion of Absalom’s rebellion. The present Psalm is slightly different from its predecessor in tone, inasmuch as it assumes in part the form of a gentle loving expostulation with the enemies, and seeks for their conversion rather than their overthrow. A quieter tone prevails. There is less of complaint, more of joyous confidence. The difference is just that between a man rising to encounter a day of trial by faith in Jehovah and a man seeking rest in the conviction that all things work together for the good of the righteous, and that even for the most hardened sinner there is hope of repentance.

This is the evening psalm of Christendom. A great body of devout and homiletic literature has gathered round this Psalm, particularly among our people, on the fourth and sixth verses. The Vulgate version of the former is, Irascimini et nolite peccare: quae dicitis in cordibus vestris, et in cubilibus vestris compungimini. This was explained commonly as, “Be wroth (with yourselves) and sin not (further); say in your hearts whatever you say; repent in your beds.” The seventh verse is, Signatum est super nos lumen vultus tui Domine—“There is stamped on us the light of Thy countenance, O Lord.” This verse was a text for Charlemagne in his struggle against images in churches. His Capitulare on the subject is almost a series of sermons, pleading against things which “dim instead of reveal the light of God’s countenance.”1 [Note: C. L. Marson, The Psalms at Work, 9.] 

2. The fourth and fifth verses contain four acts, those four acts which belong to the birth of the religious life—self-awakening, self-communion, self-confession, and self-abandonment. There is, first, the awakening of self-life to the presence of another law, a moral law which says, “Stand in awe, and sin not.” There is, secondly, the communing of the soul with itself, the asking of that momentous question, “Am I in harmony with this moral law?” There is, thirdly, the recognition of righteousness and the unreserved confession of sin and weakness. Lastly, there is the perception that the consciousness of merit is itself a want of harmony with law, and the soul by an act of self-forgetfulness loses its sense alike of merit and of demerit in the trust of the living God.

My soul, wouldst thou reach this blessed conclusion? Wouldst thou arrive at this final haven of moral peace where thy weakness shall itself become thy strength? Thou mayest arrive at it, but it must be after a storm—a storm whose peculiarity shall be its inaudibleness to any ear but thine. Ere thou canst reach the final rest thou must enter into communion with thyself, must examine thine old nature in the stillness of solitude. Thine must be a struggle with thine own thoughts—a struggle where there is no clang of arms, but whose soreness lies in its very silence. How still is that communion which thy God requires of thee! “Commune with thine own heart”; what converse so silent as that? “Thine own heart”; not the heart of another. The heart of another would give more companionship, but it would give less test of truth. Thou mightest compare thy righteousness with the righteousness of thy brother, and go down to thy house rejoicing, and yet all the time thou mightest be in discord with the moral law of God. Only in thine own heart canst thou see thyself truly reflected, therefore it is with thyself that thy Father bids thee commune. “Commune upon thy bed”; not alone with thine own heart, but with thine own heart in the stillest locality—in the silence of the midnight hour, where there is no distraction, and where there is no deception. There thou shalt learn what it is to be an individual soul. In the world thou art taught to forget this; thy little life is swallowed up in the crowd, and thy moral good or ill seems an indifferent thing. But here the world’s judgment is reversed. When thou art alone with God the crowd melts away, and thou art to thyself an universe. Thy very sense of sin reveals to thee the infinitude of thy being. Thy very moral struggle tells thee that in spite of thyself thou art an immortal. Commune with thine own heart, O my soul.1 [Note: G. Matheson, Moments on the Mount, 214.] 

In Angelica, you have the entirely spiritual mind, wholly versed in the heavenly world, and incapable of conceiving any wickedness or vileness whatsoever.

In Salvator, you have an awakened conscience, and some spiritual power, contending with evil, but conquered by it, and brought into captivity to it.

In Dürer, you have a far purer conscience and higher spiritual power, yet, with some defect still in intellect, contending with evil, and nobly prevailing over it; yet retaining the marks of the contest, and never so entirely victorious as to conquer sadness.

In Giorgione, you have the same high spiritual power and practical sense; but now, with entirely perfect intellect, contending with evil; conquering it utterly, casting it away for ever, and rising beyond it into magnificence of rest.2 [Note: Ruskin, Modern Painters (Works, vii. 373).] 

I.

Self-Awakening

“Stand in awe, and sin not.”

1. “Stand in awe, and sin not.” This seems to be a little remote from the phraseology of modern religious life. Our vocabulary is of a different type and order. Words like awe, fear, trembling, appear to be almost obsolete. Our speech finds its emphasis in such words as happiness, joy, peace, comfort. The Psalmist throws us back to quite a different plane. “Stand in awe, and sin not!” This man has had a vision of the great white Throne. He has been contemplating the terrors of the Lord. He has listened to the awful imperatives. He has had a glimpse of the midnight of alienation. He spent his days in levity, as though God and duty were distant and irrelevant trifles. But now his eyes have come upon the whiteness of the Eternal, the unsullied sovereignty, the holiness that would not be trifled with, and his careless walk is sharply arrested. His levity is changed into trembling. His indifference is broken up in awe.

We have seen the experience in miniature, even in the fellowship of man with man. One man has introduced a piece of indecent or questionable foolery in the presence of another man, and he has been immediately confronted with a face which chilled his blood and froze his levity into a stilled and wondering silence. No man’s life will ever be deepened into fruitful awe if he has not seen similar features confronting him in the countenance of God. “The face of the Lord is against them that do evil.” “Woe is me, for mine eyes have seen the King.” We have to see the Face if we are to be checked in our frivolity, and if we are to feel our indecencies blazing within us like a destructive fire.

We do not like the hymns in which the whirlwind sweeps and drives. We prefer the hymns that are just filled with honey. And so the “sweet” hymns are the favourites, and the sweeter they are the more welcome they are to our palates. We have partially dropped the hymns which harrow and alarm, and which minister to our fear. Some of us have what we sometimes call a “sweet Jesus.” We know Him only as the Speaker of gentle and condescending speech, and of tender, winsome invitation. We have not a Jesus before whom we frequently “stand in awe.” We glide on in the religious life heedlessly, and at no moment do we stand appalled.1 [Note: J. H. Jowett, Thirsting for the Springs, 131.] 

Men do not feel the power of the Gospel when in Christ they discern nothing to fear. Many men are lost because they do not see the great white Throne. Thomas Boston said that the net of the Gospel needed to be weighted with the leads of the terrors of the law, or it would lightly float on the surface and no fish be caught. We must steadily keep in view the sterner patches of the New Testament teaching. We must contemplate the whiteness of the Eternal, and stand in awe.2 [Note: Ibid., 133.] 

2. “Stand in awe, and sin not.” If we do not stand in awe, we are likely to sin, and to think lightly of it. There are various interpretations that we can put upon sin. We can treat a sin as being merely a moral mistake. We can regard it as being only an irresponsible legacy from a sinful parentage. We can think of it as being nothing more than the legitimate outcropping from our animal nature, the warranted self-assertion of the material side of our complex being and therefore not exactly sinful, but rather the natural tone sounded by one of the lower vibrating strings of our humanity. Or we can, without committing ourselves to any doctrine bearing upon us with uncomfortable pressure, contemplate our sin as being a violation of the conventional ideas of the more respectable element of society; or go so far even as to think of it as being a transgression of the moral law—attaching to the phrase “moral law,” however, no signification over-earnest in its exactions; for a mere “law,” if carelessly thought of, becomes that impersonal and visionary thing that touches no sensitive spot in our deeper nature.

Christ’s teaching concerning sin has been before the Church and the world for many centuries, but neither the world nor the Church has fully accepted it. The old practice of straining out gnats and swallowing camels still prevails; and, if the sins which the Jews considered great have been recognized in their extreme littleness, still, those which they regarded as too small to deserve notice are looked upon very much as the Jews looked upon them in our Saviour’s day; and, on the whole, sin, according to the world and according to the Church too, is more what the Scribes and Pharisees pronounced it to be than what Jesus Christ said it was.1 [Note: Life of Hugh Stowell Brown, 390.] 

There is a pathetical story of Origen,—that when he had fallen into a foul apostasy, and, after some recovery from it, came into a congregation, and was desired to preach; he took the Bible, and opened it accidentally at the Fiftieth Psalm, and his eye fell first to read these words in the sixteenth and seventeenth verses of it:—“But unto the wicked God saith, What hast thou to do to declare my statutes, or that thou shouldest take my covenant in thy mouth? Seeing thou hatest instruction, and castest my words behind thee.” Upon reading the words, he remembered his own fall; and, instead of preaching, he fell a weeping, and wept so bitterly, that he caused all the congregation to weep with him.2 [Note: J. Lightfoot, Works, vi. 111.] 

II.

Self-Communion

“Commune with your own heart upon your bed, and be still.”

When we have gazed upon the undefiled heights, upon the holiness of God, we are then to hold a soliloquy with ourselves. In his Saints’ Everlasting Rest, Richard Baxter says that every good Christian is a good preacher in his own soul. The very same methods that a minister uses in his preaching to others every Christian should endeavour after in speaking to himself. Having seen the Throne, let us hold converse with our own hearts.

Central Africa was to Stewart what Arabia was to Paul—a retreat in which he examined his own heart, revised his life, developed the self-reliance which is based upon the reliance of faith, and sought complete consecration to Christ and His service. In these great solitudes he had his musing times and sessions of sweet thought, and heard the voice of God more distinctly than elsewhere. “His faith in God, always strong,” Dr. Wallace writes, “though not effusive, was strengthened by his experiences of the solitary life in the heart of Africa, entirely cut off from Christian fellowship. In a letter written to me, when his only companion was a native boy, he said that he had never felt so near heaven, and added that now to him, ‘God, holiness and heaven are the only things worth living for.’”1 [Note: J. Wells, The Life of James Stewart of Lovedale, 93.] 

1. The “heart” is the seat, not only of the desires and emotions, but also of the conscience and the intellect. The Psalmist appeals, in these words, to the conscience and reason of his hearers. He would have them collect their thoughts, and “say in their heart” something like those words of Isaiah, “Come ye, and let us walk in the light of Jehovah.”

There is the belief of the head and the belief of the heart. And these two blend together in one. As the heart believes, the objects of belief gradually clear and become definite to us. We no longer use words merely: we feel within us that they have a meaning; but our inward experience becomes the rock on which we stand: it is like the consciousness of our own existence. Can I doubt that He who has taught me to serve Him from my youth upward—He who supported me in that illness, who brought me near to the gates of death and left me not alone, is none other than God Himself? Can I doubt that He who gave me the impulse to devote myself to His work and to the good of mankind, who in some way inexplicable to me enables me to calm the violence of passion, the thought of envy, malice, impurity, to whom I go to lay open my breast and cleanse the thoughts of my heart, can be none other than the true God? Can it be that that example which He has given me in the life of His Son is other than the truth for me and for all mankind? Here we seem to have found the right starting-point. “Lord, I believe; help thou mine unbelief.”1 [Note: Benjamin Jowett, College Sermons, 21.] 

In Psalms 77:6 we read: “I commune with mine own heart; and my spirit maketh diligent search.” Here David and his heart are talking together; and see what his heart saith unto him in Psalms 16:7 : “My reins instruct me in the night seasons.” For that the heart and reins do signify the same thing, when they are taken in a spiritual sense, and that they, so taken, do signify the conscience,—is a matter so copiously evident in Scripture that I need not to use any instances to prove it. And so in John 8:9, when our Saviour bids, “Whosoever is without sin, cast the first stone” at the woman taken in adultery, it is said of the company present, that they were “convicted of their own conscience.” The word in the Greek doth properly signify “a conviction by argument”: there was something within them that over-argued them, and talked and disputed them clean away. And so in Romans 2:15 : “The consciences of the very heathen spake, as it were, within them,” and gave in evidence either for them or against them, their thoughts either accusing or excusing, “inter se invicem,” as the Vulgar Latin,—as in a discourse among themselves.2 [Note: J. Lightfoot, Works, vi. 101.] 

Commune with thine own heart!—no need

To wander the wide earth around;

If but in thine own breast thou read

Aright—thy God thou wilt have found;

Who habiteth Eternity

There condescends to dwell with thee.


Commune with thine own heart! for there

The Heaven-ascending ladder lies,

A pathway into purer air,

A window giving on the skies;

Through which thou mayest wing thy flight,

And mingle with the Infinite.…


Commune with thine own heart!—for there

The better, nobler self resides,

That in the life Divine doth share,

And ever in the Presence bides;

The self with Deity at one,

As with its beam the central sun.


There—from the world of sense aloof—

Such insight shall be granted thee

As shall afford thee ample proof

Of thine august paternity;

The Spirit witnessing with thine

That thou art sprung from seed Divine.1 [Note: William Hall, “Via Cruris.”] 

2. “Upon your bed.”—“To commune upon one’s bed” is a form of expression taken from the common practice and experience of men. We know that, during our intercourse with men in the daytime, our thoughts are distracted, and we often judge rashly, being deceived by the external appearance; whereas in solitude, we can give to any subject a closer attention; and, further, the sense of shame does not then hinder a man from thinking without disguise of his own faults. David, therefore, exhorts his enemies to withdraw from those who witnessed and judged of their actions on the public stage of life, and to be alone, that they may examine themselves more truthfully and honestly. And this exhortation has respect to us all; for there is nothing to which men are more prone than to deceive one another with empty applause, until each man enters into himself, and communes alone with his own heart. Paul, when quoting this passage in Ephesians 4:26, or, at least, when alluding to the sentiment of David, follows the Septuagint, “Be ye angry, and sin not.” And yet he has skilfully and beautifully applied it to his purpose. He there teaches us that men, instead of wickedly pouring forth their anger against their neighbours, have rather just cause to be angry with themselves, in order that, by this means, they may abstain from sin. And, therefore, he commands them rather to fret inwardly, and be angry with themselves; and then to be angry not so much at the persons, as at the vices of others.2 [Note: Calvin, Psalms, i. 44.] 

Whoso goeth to his bed as to his grave, may go to his grave as to his bed.3 [Note: Bishop Horne.] 

3. The familiar maxim, “Know thyself,” shows that self-knowledge has for ages been considered desirable. In the ethical codes of the wiser moralists of the ancient world, the duty of self-analysis was prominent. As it was recommended and practised by them, however, it was quite different from the duty which is enforced here. Goethe, again, was an eager student of his own nature, and he was incessant and triumphant in his devotion to that study; but his one aim was to know his art, by knowing that on which it was to tell; and, to reach it, he was ready to sacrifice himself. Or, a man may seek acquaintance with his own nature for the worst as well as for the best of purposes. With a view to ends altogether unworthy of him, he may study the habits of his soul with the utmost care.

It is with the heart in its relation to things unseen and eternal that we are to commune. This is a duty which is strictly specific in its relation to certain objects. These are the habits of a man’s nature in reference to God’s truth, and immortality, and to whatever else constitutes us moral and responsible beings. What are our relations to God? What are our feelings towards Him? In what spirit and manner do we fulfil the obligations which He has laid on us? These are the questions which it is our highest interest to ask, and which we can answer only when we know our hearts and know them well. While this is our object, it often happens that by observing our dispositions towards what is external we are able to see most clearly into the inner man. We cannot take a purely abstract view of our own character. We must test ourselves by what tests us. We have to look out at times that we may look in. When we comprehend the influence which business and pleasure, our companions and our pursuits, exert on our moral nature, we see also how it stands affected towards what is higher and better. Our purpose, however, in all this must be to judge ourselves spiritually. Our aim is not simply to become masters of our own thoughts and feelings. Neither is it a desire to control the minds of others. We commune with our hearts that we may know what we are morally, and how we stand related to things that are unseen and eternal.

I had a treasure in my house,

And woke one day to find it gone;

I mourned for it from dawn till night,

From night till dawn.


I said, “Behold, I will arise

And sweep my house,” and so I found

What I had lost, and told my joy

To all around.


I had a treasure in my heart,

And scarcely knew that it had fled,

Until communion with my Lord

Grew cold and dead.


“Behold,” I said, “I will arise

And sweep my heart of self and sin;

And so the peace that I have lost

May enter in.”


O friends, rejoice with me! Each day

Helps my lost treasure to restore;

And sweet communion with my Lord

Is mine once more.1 [Note: Caroline A. Mason.] 

(1) This communing must be marked by uncompromising fidelity. It were better not to take this trust in hand than to be faithless to it. Honesty and impartiality should characterize our inquiries. We must not desist from them when they become painful, because they awaken a slumbering conscience, or are at war with some dearly loved indulgence.

(2) In our self-communings Scripture should be our guide. Its aim is to lead the man who communes with himself to seek communion with Him by whom he can be transformed into the image of God. The Spirit of holiness, which alone can purify man’s nature, is made known in the Word of truth. As a mere duty, the habit to which the text exhorts us would fail to do us good; but when we engage in it aright, it gives us trust and desire, bringing us into the presence of our best Friend. It first casts us down, and then raises us up. It declares to us the plague of our own hearts, that we may repair to Him who is the great and good Physician of souls.

Never yet did there exist a full faith in the Divine Word which did not expand the intellect, while it purified the heart; which did not multiply and exalt the aims and objects of the understanding, while it fixed and simplified those of the desires and feelings.2 [Note: S. T. Coleridge.] 

4. We should distinguish heart-communion from some things from which it differs. Thus we are not to identify the exercise with religious contemplation, that higher form of intellectual homage which the mind, when elevated above the level of earthly things, pays to the wisdom of God. Neither is meditation to be confounded with the exercise of reading, even though it be thoughtful, prayerful, scriptural reading. This may be helpful to heart-communion, but it is not the same, and is not a substitute for it. In all reading we have a view to the acquirement of some new truth, or at all events, to more deepened impressions of truths already known, in the hope that these truths, apprehended by the understanding more perfectly, may appeal with more power to the conscience and the heart. But in meditation we are not learning truths, but applying them. We are reducing what we have acquired to practice; our business lies directly with the affections and the will, which on the admitted sufficiency of present light, and under the felt force of present convictions are urged forward to greater attainments in practical holiness, to resolutions of higher aim, and victories more prominent, sanctified, and complete over all the desires of the flesh and of the mind.

It is not every “speaking in the heart” [the literal translation of the words] that the Psalmist here engageth to; for the fool speaks in heart, and saith in his heart, “There is no God”: the epicure speaks in his heart, and saith, “I shall never be moved”: the atheist speaks in his heart, and saith, “Tush, God hath forgotten, he will never see it.” And these persons to whom David speaketh, if we hit the occasion of the Psalm aright, were ready enough to say in their heart, “We will none of David, and nothing to do with the son of Jesse”: but the text enjoineth such a conference in the heart, as that the matters betwixt a man and his own heart may be debated to the very utmost,—that the heart may be so put to it in communing with it, as that it might speak its very bottom.1 [Note: J. Lightfoot, Works, vi. 99.] 

Behold, beloved, among yourselves, and regard and wonder marvellously; for I can tell you a sad story in your ears, which ye will not believe, though it be told you. I have lived these forty years, and somewhat more, and carried my heart in my bosom all this while, and yet my heart and I are as great strangers, and as utterly unacquainted, as if we had never come near one another. And is there none, in this congregation, that can say the like? He spake very good sense, and much piety in it, that complained that he had lived so many years above threescore, and had been a student in the Scripture all his time, and yet could never attain to take out that lesson in the first verse of the nine-and-thirtieth Psalm,—“That he should not offend with his tongue.” But it is to speak a thing of monstrousness and amazement, to say that a man should live so long a time as I have done,—nay, as some do, to threescore, to fourscore years,—and yet never to get into acquaintance and to communication with their own hearts! who could believe such a report? and yet, how common is this amongst men!1 [Note: J. Lightfoot, Works, vi. 111.] 

5. It is not mere worldly self-communion that the Psalmist recommends. It is not the far-seeing prudence of the man of the world, meditating upon his pleasures and his gains. It is not the self-complacency of the self-righteous, seeking out grounds for trusting in himself that he is righteous, and despising others. It is not the morbid self-contemplation of one merely gazing upon the workings of his own mind as he would watch some delicate machinery, without earnest resolves of self-amendment.

“Self-anatomy” may surely be either good or evil; to be free from it altogether, as is the case with many of the noblest women, is no doubt a blessing, and suited to their nature. I much doubt whether it be the same with men; a more distinct introspection of our own motives and feelings seems natural to us, and we are likely to go wrong without it. On the other hand, it is apt to become a dangerous and “morbid trick,” when its predominance makes the judgment chiefly analytical; then we come practically to look upon ourselves as a collection of wheels and springs, moved mechanically by “motives,” and we are suspicious and jealous of ourselves in a way the reverse of true Christian humility and watchfulness, misinterpreting our best and noblest impulses, either by persuading ourselves that they are merely imaginary or by resolving them into corrupt wishes. We then act in the same way towards others, especially those who may be in, or may be brought into, any near relation to ourselves, mistrusting in them all that is not comprehensible. Yet I doubt not that self-anatomy is in some form needful to deliver us from carnal delusions; and wisely-tempered self-consciousness, if it has its miseries, may also bring blessings unspeakable both on ourselves and on those who have it not.2 [Note: Life of F. J. A. Hort, i. 166.] 

(1) It is, first, the effort of the mind by grace to draw away its thoughts and its affections from earth to heaven; from the things which are seen to realities unseen except by faith. It is surely not by mere accident that the sin which ruins souls is so often described in Scripture as the “forgetfulneas of God.” “The wicked shall be turned into hell, and all the nations that forget God.” They cannot indeed finally and for ever banish the remembrance of God completely from their minds. They only wish they could. But they do their best. And so they set their affections on things below. They drown the remembrance of heaven and hell and death and judgment by the never-ceasing clamour of earthly cares and carnal lusts, in which they plunge themselves day by day, and all day long. He, then, that would avoid their sin and danger must have his seasons of stated religious self-communion; when he may close his eyes upon the things of time and sense, and suffer the Spirit of God to draw up his mind to thoughts of the things eternal: when he may renew his strength to “use this world, as not abusing it” by secret acts of communion with that God who “is a Spirit.”

(2) Secondly, the Psalmist’s self-communion is for the trial of a man’s spiritual condition. “Examine yourselves whether ye be in the faith; prove your own selves.” And the questions to be asked by one who sets about it are not merely concerning what he does, or what he feels, or what he fancies. The inquiry is not what he once was, or what he hopes to be, but what he is. What is the prevailing tone and bias of his mind? What does he take most pleasure in? From what motive does he act? What are his friendships, and his favourite haunts? What is he in the unrestrained intercourse of private life? For many are the self-deceits that men put upon themselves. Scarcely any danger indeed is more earnestly exposed in Scripture than the danger of thinking we are safe when we are not: the danger of fancying ourselves accepted sons of God whilst unmortified passions proclaim us children of the wicked one: the danger of speaking and thinking confidently of our religious hopes, whilst the entire or partial absence of the Spirit’s fruits declares our hopes a lie. And when the Psalmist calls us to self-communion, he would have us use it to test ourselves, by sound Scripture rules, whether the Spirit of Christ have real possession of us or not.

If thou canst not continually recollect thyself, yet do it sometimes, at the least once a day, namely, in the morning or at night. In the morning fix thy good purpose, and at night examine thyself what thou hast done, how thou hast behaved thyself in word, deed, and thought; for in these, perhaps, thou hast oftentimes offended against God and thy neighbour. “Examine me, O Lord, and prove me; try my reins and my heart.”1 [Note: Thomas à Kempis.] 

If, after a serious retrospect of your past lives, of the objects you have pursued, and the principles which have determined your conduct, they appear to be such as will ill sustain the scrutiny of a dying hour, dare to be faithful to yourselves, and shun with horror that cruel treachery to your best interests which would impel you to sacrifice the happiness of eternity to the quiet of a moment.2 [Note: Robert Hall, Funeral Sermon for the Princess Charlotte.] 

(3) And thus, thirdly, its proper office is to convince us of sin, and to humble us in remorse and shame for it. Humility, says one—genuine humility—is almost the last virtue man learns upon earth. All that lies around us is framed as if to teach us pride. And the only remedy is the consciousness of sin. To produce in us through grace this consciousness of sin, we are exhorted to self-communion. For genuine humility, observe, is not the mere vague self-condemnatory tone of a man merely lamenting his fallen nature. Many will confess their sinfulness who give no heed to their daily sins. Many will be heard to speak in the most exaggerated language of the depravity of their human nature who have no idea whatever of their own specific faults. They call themselves the worst of sinners, but they do not search out and confess their sins. And hence it often happens that no men slight the Church’s calls to self-discipline so contemptuously as those who need them most.

Although I had long known and admired Dr. McLaren in his preaching and his writings, it was only during the later years of his life that I became personally acquainted with him. My first introduction to him took place in Aberdeen in the house of my friend Sir George Reid, to whom he was sitting for his portrait. After this he was frequently under my medical care on his visits to Edinburgh, and especially during the year preceding his death. From the first of this acquaintance I was deeply impressed with his remarkable personality. While my interviews with him mainly bore reference to matters concerning his health, there soon began to grow up a feeling of something more than professional relationship, namely, a true and firm friendship.

Of Dr. McLaren it might truly be said he was clothed with humility. Who could have known from anything he said of himself that this man was one of the foremost preachers and expositors of the age, whose name was a household word throughout Christendom? Yet who could be for any time in his company without feeling that his presence and his words were at once an inspiration and a benediction?1 [Note: Sir James Affleck, in Dr. M Laren of Manchester, 263.] 

(4) But, fourthly, the believer’s self-communion is no mere idle and fruitless habit of morbid self-contemplation. Its use is, that it is the handmaid of real repentance. It is the healthy self-scrutiny of one earnestly desirous of amendment: whose remorse and shame are not the mere sorrow of the world, but the natural outpouring of a heart that God has touched, and awakened to a real longing to be wholly His. He communes with his own heart to see his dangers and through grace to avoid them. He marks how the infinite variety of his passions, feelings, and ideas ripened into words and actions. He breaks up the ground of his heart, to find the seeds of those habits which are ready to spring up and give the colour to his life. He watches how some trivial indulgence strengthens into a criminal necessity; how a momentary thought returns, and becomes rooted in one’s bosom, and springs up a plant of iniquity; how an action, which startled him at first, steals silently and rapidly into the train of things committed without hesitation.

The great work is done by men who have in them a Divine dissatisfaction; who are ever striving for something higher, who have not attained, but who press on toward the mark. The decline of this spirit is the beginning of the end. It is told of Thorwaldsen, the great Danish sculptor, that, feeling his freshness of conception decaying, he said to a friend, “My power is on the decline.” Asked what he meant, he pointed to a statue of Christ. “That,” said he, “is the first piece of work I have ever been satisfied with. Till now my idea has always been far beyond my power to reach it. But it is no longer so. I shall never have a great idea again.” In the spiritual life there can be no self-satisfaction. “Be ye therefore perfect, even as your Father which is in heaven is perfect.”

“An ingenious artist of our time,” says Hazlitt, in his Table-talk, “has been heard to declare, that if ever the Devil got him into his clutches he would set him to copy his own pictures.” By doing this, he would encourage a self-complacency and satisfaction with what had already been attained, which would render all further advance impossible. “Thus,” says Hazlitt, “the secure, self-complacent retrospect to what is done is nothing; while the anxious, uneasy looking forward to what is to come is everything. We are afraid to dwell upon the past, lest it should retard our future progress; the indulgence of ease is fatal to excellence.”1 [Note: J. Burns, Illustrations from Art (1912), 88.] 

(5) Once more, our self-communings should lead us up to Christ; to Him who never bends over us with such deep compassion as when we are humbled with the sense and consciousness of sin. For the duty enjoined on us in the text is not an end, but a means. It is the instrument of godliness, not godliness itself—one of the workman’s tools and implements with which the goodly fabric is built up. The end of it is Christ: Christ in whom alone “the sacrifice of righteousness,” which the next verse tells of, is offered up, and through whom alone the believer builds up his trust in God. The whole purpose and object of self-communion is to take away our trust in self, and place it unreservedly on Him; to make us feel our need of pardon, and to tell us where and for what we need it; to impress on us the sense of our own hearts’ weakness and deceitfulness, that we may go to Him for light and strength. It is to make us, in short, better Christians, and more self-denying and self-watchful men.

To be with God, there is no need to be continually in church. Of our heart we may make an Oratory, wherein to retire from time to time, and with Him hold meek, humble, loving converse. Every one can converse closely with God, some more, others less: He knows what we can do. Let us begin then; perhaps He is just waiting for one generous resolution on our part; let us be brave. So little time remains for us to live. Let us live and die with God: sufferings will be ever sweet and pleasant to us, while we abide with Him; and without Him, the greatest pleasures will be but cruel anguish. May He be blessed for all! Amen.2 [Note: Brother Lawrence, The Practice of the Presence of God, 41.] 

6. “Commune with thine own heart upon thy bed, and be still.” This brings us to the centre of our subject. We need quiet hours. We are too much in society—much more, from the necessities of our age partly, than our fathers were. We are too gregarious. We do not listen enough for the quiet tones of truth, as it speaks directly to the soul; but we look for the responsive verdict and the answering nod of our fellow-men. In all right growth there is quietness. The flowers unobserved expand their buds, and with a like noiseless progress the cornfields whiten with the grain of autumn. It is even so in the spiritual world. The heart that communes with itself and with its God makes no display, but steadily and surely the blessed results appear, in ite growing resemblance to the Man Christ Jesus.

Be able to be alone. Lose not the advantage of Solitude, and the Society of thyself, nor be only content, but delight to be alone and single with Omnipresency. He who is thus prepared, the Day is not uneasy nor the Night black unto him. Darkness may bound his Eyes, not his Imagination. In his Bed he may lie, like Pompey and his Sons, in all quarters of the Earth, may speculate the Universe, and enjoy the whole World in the Hermitage of himself. Thus the old ascetick Christians found a paradise in a Desert, and with little converse on Earth held a conversation in Heaven; thus they astronomized in Caves, and, though they beheld not the Stars, had the Glory of Heaven before them.1 [Note: Sir Thomas Browne.] 

III.

Self-Confession

“Offer the sacrifices of righteousness.”

1. What are “sacrifices of righteousness”? It is probable that in this Psalm they are not sacrifices which, instead of consisting in slaughtered animals, consist in actions which are in accordance with God’s will; they are sacrifices that are offered in the right disposition, in the disposition that is in conformity with the mind of God, and not in a hypocritical spirit.

2. But whatever these words may have meant to the Psalmist, they can mean only one thing for us who live in the light of the Gospel day. When a man has contemplated the dazzling holiness of God, and in self-communion has discovered his own dark appalling need, and, full of trembling, turns again to the Father, he has only one resource. He must “offer the sacrifice of righteousness.” Christ Jesus is our “Righteousness.” “Christ our Passover is sacrificed for us.”

(1) When the Israelites brought their sacrifices, the first thing they did was to lay their hand on the victim, and make a confession of sin. “The sacrifices of God are a broken spirit.” Let us own our shortcomings and transgressions. Let us not cloak or excuse our sins. Let us go to our chamber, and tell the Lord what we have done, pouring out our hearts before Him. Let us confess our pride and unbelief, our dishonesty, our falsehood, our disobedience to parents, our every breach of the Divine law; whatsoever we have done amiss; let us confess it before Him, and thus go to Him in the only way in which He can receive us, even as sinners owning our guilt.

Out of the gulf into the glory,

Father, my soul cries out to be lifted.

Dark is the woof of my dismal story,

Thorough thy sun-warp stormily drifted!—

Out of the gulf into the glory,

Lift me, and save my story.


I have done many things merely shameful;

I am a man ashamed, my Father!

My life is ashamed and broken and blameful—

The broken and blameful, oh, cleanse and gather!

Heartily shame me, Lord, of the shameful!

To my judge I flee with my blameful.


Saviour, at peace in Thy perfect purity,

Think what it is, not to be pure!

Strong in Thy love’s essential security,

Think upon those who are never secure.

Full fill my soul with the light of Thy purity;

Fold me in love’s security.


O Father, O Brother, my heart is sore aching!

Help it to ache as much as is needful;

Is it you cleansing me, mending, remaking,

Dear potter-hands, so tender and heedful?

Sick of my past, of my own self-aching—

Hurt on, dear hands, with your making.


Proud of the form Thou hadst given Thy vessel,

Proud of myself, I forget my donor;

Down in the dust I began to nestle,

Poured Thee no wine, and drank deep of dishonour!

Lord, Thou hast broken, Thou mendest Thy vessel!

In the dust of Thy glory I nestle.1 [Note: George MacDonald, Poetical Works, ii. 358.] 

Give me leave to relate unto you a story out of the Turkish history, and to apply it:—

Uladislaus, the king of Hungary, having made a league with Amurath, the great Turk, and solemnly covenanted and sealed to articles thereof in the name of Christ, was afterwards persuaded to break it, and to go to war against Amurath. Being in the heat of the fatal battle at Varna, the Turk draws the articles of the league out of his bosom, and spreads them towards the crucifix which he saw in the Christian’s banner, with these words: “Now, Christ, if thou be a God, as they say thou art, revenge the wrong done unto thy name by these thy Christians, who made this league in thy name, and now have thus broken it.” And, accordingly, was this wretched covenant-breach avenged with the death of Uladislaus, and almost all his army.

Should Christ spread our covenant before us, upon the same accusing terms as he spread his before Christ, what could we answer? Or, if Satan should spread our covenant before God against us, as Hezekiah did the Assyrian’s letter, what could we say for ourselves in so horrid and so plain a case? If the Lord should implead us, and speak such bitter things as these against us, “You have suffered the solemnest covenant to be thus broken, that ever was sworn unto by men: the horridest heresies and errors have grown amongst you that ever did among a nation: as glorious a church as was under heaven is thus near ruined before your eyes: and the glorious gospel that shone upon earth is almost destroyed,—and you look on!” How could we answer, or hold up our faces before the Lord? but how must iniquity lay her hand upon her mouth, and not be able to speak a word!2 [Note: J. Lightfoot, Works, vi. 123.] 

(2) The main thing, however, is to bring to the Lord the offering which He has divinely appointed and provided. There is one sacrifice of righteousness without which we cannot be accepted. We come to God by faith in Jesus Christ, we plead the precious blood of atonement, and say, “My Lord, for His dear sake who died upon the tree, receive Thy wanderer, and now be pleased to grant me that repentance and remission of sins which He is exalted to give.”

How monstrous and shameful the nature of sin is, is sufficiently apparent from that great atonement which is necessary to cleanse us from the guilt of it. Nothing less has been required to take away the guilt of our sins than the sufferings and death of the Son of God. Had He not taken our nature upon Him, our nature had been for ever separated from God, and incapable of ever appearing before Him. And is there any room for pride, or self-glory, whilst we are partakers of such a nature as this? Have our sins rendered us so abominable and odious to Him that made us, that He could not so much as receive our prayers, or admit our repentance, till the Son of God made Himself Man, and became a Suffering Advocate for our whole race; and can we in this state pretend to high thoughts of ourselves? Shall we presume to take delight in our own worth, who are not worthy so much as to ask pardon for our sins without the mediation and intercession of the Son of God?1 [Note: William Law, Serious Call to a Devout and Holy Life, 299.] 

There is one only Way

From death to life for me:

It is by Thee, O Crucified!

I, also, in Thy death have died,

And, since Thou livest, live in Thee,

Who art the living Way.


There is one only Way

Of righteousness for me:

O Jesus, risen—living now—

My only righteousness art Thou!

I draw my life and strength from Thee,

Who art the living Way.2 [Note: E. H. Divall, A Believer’s Rest, 154.] 

IV.

Self-Abandonment

“Put your trust in the Lord.”

1. How graciously the passage closes! The awe and the trembling converge in fruitful trust! The discovery of the holy Sovereignty, the discovery of personal defilement, the discovery of a Redeemer, are consummated in the discovery of rest. When I have found my “Righteousness” my part is now to trust. The awe, the purity of the holy Sovereignty will become mine. Trust keeps open the line of communication between the soul and God. Along that line convoys of blessedness are brought into the heart; manifold gifts of grace for the weak and defenceless spirit. When I trust I keep open the “highway of the Lord,” and along that road there come to me from the Eternal my bread, my water, my instructions, my powers of defence. “I can do all things through Christ which strengtheneth me.” I can “work out my own salvation with fear and trembling.”

It seems to me that the great difference between the Christian and the unbeliever is this: the unbeliever says that he cannot lay hold of God, and so believes in himself only. The Christian in proportion as he lays hold of God cannot believe in himself. Now the highest point of the Christian character is that in which we attain forgetfulness of self and act simply as God’s creatures. Such is the temper seen in St. Paul and St. John very clearly. But this self-forgetfulness is the fruit of a long process of training in trust in God. To you and me the pain of life lies in the perpetual contrast between the aspiration of our spirit and the poor realization of our actual life. It is no wonder that people have tried at many times to simplify the problem—that they have sought a special form of life in which they might be free from ordinary temptations—the monastery, the brotherhood, the ascetic practice; but all in vain, for the difficulty lay not without, but within—not in the world, but in their own heart.1 [Note: Life and Letters of Mandell Creighton, i. 327.] 

Looking back, I can say that the hardest battles of life are those fought with self; this is the one ever-present foe; the great crisis-fights are those which are fought within. Interpret life as we may, there are moments in which we cannot do without God; we must invoke His aid against the foe within. The victory lies in the gift of being ready to meet life’s vicissitudes with calmness. Such a victory is won with the conviction of the presence and providence of the living God, in whom worldly anxieties and ambitions may be vanquished.2 [Note: Bishop Boyd Carpenter, Some Pages of My Life, 173.] 

2. How are we to put our trust in the Lord?

(1) First, we are to trust Him as willing to receive us, to forgive us, to accept us, and to bless us. Are we despairing? Do we say, “There is no hope”? “Put your trust in the Lord.” Are we saying, “I am without strength, and, therefore, cannot be saved”? Why not? “Put your trust in the Lord.” Does the evil one say that God will not receive us? “Put your trust in the Lord,” who is infinitely gracious, and full of compassion. “As I live, saith the Lord God, I have no pleasure in the death of the wicked; but that the wicked turn from his way and live.” Surely we may trust in Him whose mercy endureth for ever.

For a long time no equivalent could be found in the language of Aniwa for “faith,” and my work of Bible translation was paralysed for the want of so fundamental and oft-recurring a term. The natives apparently regarded the verb “to hear” as equivalent to “to believe.” I would ask a native whether he believed a certain statement, and his reply would be, should he credit the statement, “Yes, I heard it”; but, should he disbelieve it, he would answer, “No, I did not hear it,” meaning, not that his ears had failed to catch the words, but that he did not regard them as true. This definition of faith was obviously insufficient. Many passages, such as “Faith cometh by hearing,” would be impossible of translation through so meagre a channel; and we prayed continually that God would supply the missing link. I spared no effort in interrogating the most intelligent native pundits, but all in vain, none caught the hidden meaning of the word.

One day I was in my room anxiously pondering. I sat on an ordinary kitchen chair, my feet resting on the floor. Just then an intelligent native woman entered the room, and the thought flashed through my mind to ask the all-absorbing question yet once again, if possible in a new light.

Was I not resting on the chair? Would that attitude lend itself to the discovery?

I said, “What am I doing now?”

“Koikae ana,” “You’re sitting down,” the native replied.

Then I drew up my feet and placed them upon the bar of the chair just above the floor, and leaning back in an attitude of repose, asked: “What am I doing now?”

“Fakarongrongo,” “You are leaning wholly,” or, “You have lifted yourself from every other support.”

“That’s it!” I shouted, with an exultant cry; and a sense of holy joy awed me, as I realized that my prayer had been so fully answered.

To “lean on” Jesus wholly and only is surely the true meaning of appropriating or saving faith. And now “Fakarongrongo lesu ea anea mouri” (“Leaning on Jesus unto eternal life,” or “for all the things of eternal life”) is the happy experience of those Christian islanders, as it is of all who cast themselves unreservedly on the Saviour of the world for salvation.1 [Note: John G. Paton, iii. 55.] 

(2) Especially are we to trust in the Lord as He reveals Himself in the person of His Son Jesus Christ. In Him we see love written out in capital letters. “Put your trust in the Lord” as having provided the one sacrifice for sin, whereby He has put away for ever all the sins of those who believe in Him. God is just, and the justifier of him that believeth. We are to believe that the precious blood can make us whiter than snow, scarlet sinners as we are. Let us come with that daring trust which ventures all upon the bare promise of a faithful God. Let us say, “I will go in unto the King, and if I perish I perish.”

(3) We are to trust in the Lord, next, that by the work of His Holy Spirit He can renew us. The glorious Lord, who made the world out of nothing, can make something out of us yet. If we are given to anger, the Holy Spirit can make us calm and loving. If we have been defiled with impurity, He can make us pure in heart. If we have been grovelling, He can elevate us. He can put heavenly treasure in earthen vessels. He can set us at last among the heavenly choristers, that our voice, sweeter than that of angels, may be heard amongst their everlasting symphonies. He will even here put us among the children, and set us with the princes of His people. Let us believe that the Holy Ghost can create us anew, can raise us from our dead condition, and can make us perfect in every good work to do His will.

A pleasing memory of early church going at Perth was that of the solemn administration of the Lord’s Supper. In the procession of the elders, the child (as John Watson was then) was specially interested in an old man with very white hair and a meek, reverent face. Some time after he was walking on the road and passed a man breaking stones. The white hair caught his attention, and he looked back and recognized the elder who had carried the cup. Full of curiosity and wonder, he told his father the strange tale. His father explained to him that the reason why the old man held so high a place in the Church was that, although he was one of the poorest men in all the town, he was one of the holiest. “Remember,” said his father, “the best man that ever lived upon this earth was the poorest, for our Lord had not where to lay His head”; and he added, “James breaks stones for his living, but he knows more about God than any person I have ever met.” So he learned that evening, and never departed from the faith, that the greatest thing in all the world is character, and the crown of character is holiness.1 [Note: W. Robertson Nicoll, Ian Maclaren, 21.] 
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Verse 5
(5) Sacrifices of righteousness.—Comp. Psalms 51:18-19; Deuteronomy 33:19. The context in both places directs to the translation “right” or “due” sacrifices, i.e., sacrifices duly and religiously performed.

Verse 6
(6) There be many.—Around the fugitive king were many whose courage was not so high, nor their faith so firm, as his. He hears their expressions of despair—

“Talking like this world’s brood.”—MILTON.

It is better to translate the words of these faint-hearted ones by the future, as in Authorised Version; not by the optative, as Ewald and others.

Lift thou up . . .—This is an echo of the priestly benediction (Numbers 6:24, et seq.), which must so often have inspired the children of Israel with hope and cheerfulness during their desert wanderings—which has breathed peace over so many death-beds in Christian times.

The Hebrew for “lift” is doubly anomalous, and is apparently formed from the usual word “to lift,” with a play upon another word meaning “a banner,” suggesting to the fearful followers of the king that Jehovah’s power was ready to protect him. The Vulg. follows the LXX. in rendering, “The light of thy countenance was made known by a sign over us:” i.e., shone so that we recognised it.

Verse 7
(7) Thou hast.—Either “Thou hast put a gladness in my heart more than when their corn and new wine are much,” or, “More than when one has much corn,” &c. The expression is one of pregnant brevity for, “A gladness greater than that when corn and wine are plentiful.”

Verse 8
(8) Both.—Better, and at once. So the LXX. and Vulg.: “At the very moment.” (Comp. Isaiah 42:14.) This, too, is the meaning of “withal,” used to render the same Hebrew word in Psalms 141:10.

Thou, Lord, only.—The authority of all the ancient Versions, including the LXX. and Vulg., is for taking the adverb with the predicate, not with the subject as in the Authorised Version: “Thou, Jehovah, makest me to dwell alone in safety.” We see from Jeremiah 49:31, Micah 7:14, that isolation from other nations was, in the Hebrew view, a guarantee against danger. This certainly favours the view that the poem is national rather than individual.

For the concluding verses of the psalm Luther had a great affection, and desired Ludvig Teuffel to set them as the words of a requiem for him.
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V.

Psalms 5:7 makes the inscription to this psalm suspicious. (See Note.) The address, “my king,” also denoting the theocratic relation of Jehovah to His people, seems more natural in. an invocation supposed to come from the entire faithful Israel—an invocation for help against the idolatrous part of the nation now in power, and preparing, if not actually beginning, persecution. The psalm is therefore rightly assigned to the troublous times of the later monarchy, possibly the reign of Manasseh. The bitterness of possible estrangement from the Temple and its services makes itself visible enough here, in feelings natural to this period. It is plain that when Psalms 5 was composed the adherents of Jehovah’s religion were the objects of dislike and calumny.

The parallelism is marked and well sustained.

Title.—Properly, to the leader on the flutes or to the precentor, with flute accompaniments. (See Note to inscription, Psalms 4)

Nehiloth.—Properly, nechîlôth: that is, bored instruments. The LXX., followed by the Vulg., translate, “on behalf of the heiress,” i.e., according to Augustine, “the Church;” but this is founded on a wrong etymology. Some Rabbins, deriving from a Chaldee word meaning “a swarm of bees,” make it refer to the multitudes reciting the psalm; others to the humming or hoarse sound of the musical accompaniment; others to a particular tune, “the drones.” Of the use of flutes in the religious services of the Hebrews we have proof in 1 Samuel 10:5, 1 Kings 1:40, Isaiah 30:29. Possibly the plural form may indicate the double flute. (See Bible Educator, ii. 89.)

Verse 1
(1) Meditation.—From a root cognate with the word translated meditate in Psalms 1:2, with primary sense of mutter or murmur. Here “whispered prayer,” in contrast to “words” in first clause, and to “voice of my cry” in the next. It echoes clause 1: “while unto thee will I pray” corresponds to “meditation.”

Verse 3
(3) The daily morning sacrifice sees the Psalmist in the Temple. The word “direct,” or, better, prepare, is the same employed in Leviticus 1:8; Leviticus 1:12; Leviticus 6:12, of the priest laying out the wood for the sacrifice, or the parts of the offering itself, and suggest that the author may himself have been a priest. The word “offering” should be supplied, instead of “prayer.” Henry Vaughan’s fine hymn—

“When first thine eyes unveil, give thy soul leave

To do the like”—

was probably suggested by this verse.

Look up.—The Hebrew is from the root which forms “Mizpeh,” or “watch-tower.” The psalmist looks up for the answer to his prayer as the seer on his tower (Habakkuk 2:1) looked up for his inspiration. The usual attitude of prayer in the East was then, as now, either standing or prostrate, the hands lifted up or spread out (Exodus 9:33; Psalms 28:2; Psalms 134:2; Psalms 141:2). To raise the eyes was not so usual. Virgil, describing the capture of Cassandra by the Greeks, makes her look up, but only because her hands were bound.

“Ad coelum tendens ardentia lumina frustra,

Lumina—nam teneras arcebant vincula palmas.”

Verse 4
(4) Neither shall evil.—Better, the wicked man is not thy guest. For the same thought, see Psalms 15; and for the opposite, of God coming to dwell with the godly, Isaiah 57:15.

Verse 5
(5) Foolish.—Literally, shiners—i.e., displayers of self; or, perhaps, self-praisers, boasters.

Shall not stand.—As distinguished men before kings (Proverbs 22:29); as angels in the court of the heavenly King (Job 1:6).

Verse 6
(6) Leasing.—See Psalms 4:2.

Bloody.—Margin, literally, of bloods and deceit. So LXX. and Vulg.

Verse 7
(7) House . . . temple.—These words must certainly be taken literally, and not, as Hupfeld suggests, metaphorically, or in a spiritual sense with reference to Psalms 5:4. The reference to worship hardly allows the rendering palace, though the derivation of the Hebrew word permits it. No doubt either explanation is possible; but neither would have been suggested but for the title to the psalm; and it is clear (see General Introduction) that historical exactness was not regarded in affixing the psalm-titles.

Worship.—Literally, prostrate myself towards, as in 1 Kings 8:29; Psalms 28:2. (Comp. Daniel’s attitude of prayer towards Jerusalem, and that of the Moslems now towards Mecca.)

Verse 8
(8) Enemies.—Literally, those watching for, or lying in wait. Aquila and Jerome both give “those lying in ambush.” God’s guidance and protection would enable the good man to avoid their snares, and to walk straight in the way of righteousness. To walk in God’s way is to walk in safety.

Verse 9
Verse 10
(10) Destroy.—Literally, make or count guilty.

Transgressions.—Literally, revolts, thus being in close synonymous parallelism with the next clause. Or else, as in margin and in ancient versions, LXX., Vulg., and Syriac, “Let them fall from their counsels:” i.e., “let their plots fail.”

On the imprecations in the Psalms see General Introduction, 6.

Verse 11
(11) Rejoice.—From root meaning primarily bright. Proverbs 13:9 : “The light of the righteous rejoiceth.”

Shield.—Heb., tsinnah. The long large shield fit for a giant (1 Samuel 17:7; 1 Samuel 17:41), which could protect the whole body.

Luther, when asked at Augsburg where he should find shelter if his patron, the Elector of Saxony, should desert him, replied, “under the shield of heaven.” The image is finely elaborated in Browning’s Instans Tyrannus:—

“When sudden—How think ye the end?

Did I say without friend?

Say, rather, from marge to blue marge,

The whole sky grew his targe

With the sun’s self for visible boss;

While an arm ran across

Which the earth heaved beneath like a breast

Where the wretch was safe pressed.

Do you see? Just my vengeance complete.

The man sprang to his feet.

Stood erect, caught at God’s skirts, and prayed—

So I was afraid.”
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VI.

The end of this plaintive poem seems to belong to a different situation from the beginning. At first it sounds like a voice from a bed of sickness, of sickness likely to terminate fatally. But at Psalms 6:8 the tone changes. We hear no longer of sickness; but of enemies and wicked men, and prayer gives place to deflance and triumph. Can then the sufferings described in the former part be of the soul instead of the body? In any other than Hebrew literature we should answer in the negative. But with such passages as Isaiah 1:5-6 before us we feel that no picture of physical pain and disease is too vivid or too personal to express moral evil. Rightly, therefore, has the Church made this the first of the penitential psalms. As the personality of the writer is thus merged we need not attempt to recover it. Perhaps he intended it not only to be merged, but lost in the collective application to the suffering faithful in Israel. The Exile period best suits this confession of national sin. The rhythm is fine and well sustained.

Title. For chief musician and Neginoth, see introduction to Psalms 4 “Upon Sheminith,” Heb., upon the Shemînîth, comp. title to Psalms 12 Margin, on the eighth, which has been very variously understood, and still waits for a satisfactory explanation.

Verse 1
Verse 2
(2) I am weak.—Properly, wither, or waste with disease, or languish, as in Hosea 4:3; Isaiah 16:8.

Vexed.—So LXX. and Vulg. Literally, affrighted. (Comp. Virgil’s gelidusque per ima cucurrit Ossa tremor.)

Verse 3
(3) But thou, O Lord, how long?—Comp. Psalms 90:13. This is “belief in unbelief.” Domine quousque was Calvin’s motto. The most intense grief, it was said, could never extract from him another word. In its national form this faith amid despair is shown in Zechariah 1:12. (Comp Revelation 6:10.)

Verse 5
(5) For in death.—As in Psalms 30:9, the sufferer urges as a further reason for Divine aid the loss Jehovah would suffer by the cessation of his praise. The Israelite’s natural dread of death was intensified by the thought that the grave separated him from all the privileges of the covenant with God. (Comp. Isaiah 38:18.) There can be neither remembrance of His past mercies there, nor confession of His greatness. The word translated grave, in exact parallelism with death, is sheôl, or underworld, in the early conception merely a vast sepulchral cave, closed as rock-tombs usually were by gates of stone or iron (Isaiah 38:10; Job 17:16). The derivation of the word is disputed, but the primary meaning appears to have been hollowness. It occurs sixty-five times in the Bible, and is rendered in the Authorised version three times “pit,” and then with curious impartiality thirty-one times “grave,” and as many “hell.” When it ceased to be merely a synonym for “grave,” and began to gather a new set of ideas we cannot ascertain. It was before the time of which we have any contemporary records. But it acquired these new ideas very slowly. Sheol was for a very long time only a magnified grave, into which all the dead, bad and good alike, prince and peasant, went; where they lay side by side in their niches, as the dead do in the loculi of eastern tombs now, without sense of light or sound, or any influence from the upper world (1 Kings 2:2; Job 30:23; Psalms 89:48). It is something more than death, put it is not life. The “sleep of death” expresses it. As in Homer’s Hades, the dead are men without the minds or energies of men—“soulless men; so the dead in the Hebrew conception are rephaim, that is, weak, shadowy existences. Indeed, the Biblical representation is even less tolerable than the Greek. Homer’s heroes retain many of their interests in the living world; they rejoice in the prosperity of their friends—their own approval or disapproval makes a difference to those still on earth—and, apart from this continued connection with the upper air, they had gone to a realm of their own, with its sovereign lord, its laws and customs, its sanctions, and penalties. Not so in the Jewish belief—“the dead know not anything”; “there is no wisdom in sheol.” It would be of no use for God to show any wonders among those incapable of perceiving them (Ecclesiastes 9:5-10; Psalms 88:10). They have passed altogether from all the interests and relations of life, even from the covenant relation with Jehovah. (Comp. Isaiah 38:18; Psalms 115:17.) How the Hebrew conscience, helped, possibly, by the influence of foreign ideas, gradually struggled into a higher light on these subjects, belongs to the history of eschatology. The fact that Psalms 6 reflects the earlier undeveloped doctrine, is an argument against any very late date for it.

Verse 6
(6) I water my couch with tears.—Comp. Odyssey, xvii. 102:

“Say, to my mournful couch shall I ascend?

The couch deserted now a length of years,

The couch for ever watered with my tears.”—

Pope’s trans.

Orientals indulge in weeping and other outward signs of emotion, which Western nations, or, at all events, the Teutonic races, try to suppress or hide.

Verse 7
Verse 8
(8) Depart from me.—After the night of sorrow comes the morning of revived faith and confidence, if not of joy. The poet can turn to address his maligners with the assurance that God has heard his prayer, which in his agony he poured out, as he feared at the time, into deaf and unsympathising ears.

Verse 10
(10) Let all mine enemies.—Better rendered either by the present or future. The Psalmist with the eye of faith sees the answer to his prayer.

Return—i.e., retire discomfited and in failure.

“My enemies shall all be blank, and dasht

With much confusion: then grow red with shame;

They shall return in haste the way they came,

And in a moment shall be quite abashed.”—

Milton’s trans.
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VII.

In this psalm we seem to be once more on sure historical ground. It not only breathes the feeling when David and his outlawed band were daily evading the snares laid for them by the emissaries of Saul, but seems to refer pointedly to the two most romantic incidents in all that romantic period—the chance encounter of pursuer and pursued—(1) In the cave of En-gedi, and (2) (if the two are not the same under different versions) in the wilderness of Ziph (1 Samuel 24, 26); at least, no other recorded incidents in the Bible fall in so well, either as occasions for its composition or as illustrations of its spirit. We can readily imagine that there would be men (for Cush, see Note to Title) who would turn even these instances of David’s generosity into occasions of slander against him, and that he would pour out his feelings under such unjust provocation in song.

Against this must be noticed the occurrence of an Aramaic word in Psalms 7:9, which suggests a late date for the poem.

The poetical form is uncertain.

Title.—Shiggaion is either a variation of Higgaion (Psalms 9:16), and means generally, as the LXX. render it, “poem or psalm;” or it is derived from shâgah, to wander, and denotes a wild passionate ode—cantio erratica, as some of the old expositors describe it. The Greeks called such a composition Dithyrambic. Gesenius makes it simply “a song of praise.” “Cush,” or Kush, cannot be identified. The mistake of the LXX. in writing it Chus has led some to connect it with the Hebrew name for an Ethiopian, and to regard it as a nickname, “the blackamoor.” The fact of the tribal relation with Saul is quite enough to allow us to conjecture that Cush was some person high in favour with that monarch, servilely eager to injure David.

Concerning the words.—This is better than the margin, “business,” since Psalms 7:4 shows that the author’s indignation arose from some calumny of him.

Verse 1
(1) In thee do I put my trust.—Or, in thee have I taken refuge.

Verse 2
(2) Lest he tear.—The poet turns from the thought of his enemies generally to the one who has just made himself conspicuous. Such a change from plural to singular often occurs in the Psalms. (Comp. Psalms 41:5-6.)

Rending it in pieces.—The LXX., followed by the Vulg. (so too the Syriac), take the verb in its primitive sense of “snatch away,” and translate, “there being none to redeem or deliver.” So Milton: “Tearing, and no rescue nigh.” Notice the comparison of human enemies to beasts of prey—a reminiscence of the lion and the bear of his youth, so constantly present to David. (Comp. Psalms 3:7; 1 Samuel 17:37.)

Verse 3
(3) This—i.e., this with which I am charged—the Benjamite’s slander.

If there be iniquity.—A comparison with 1 Samuel 24:12-13, and still more 1 Samuel 26:18, shows how closely this psalm is connected with the two notorious instances of David’s magnanimous and generous conduct towards Saul.

Verse 4
(4) Yea, I have—i.e., on the contrary, so far from returning evil for good, I have returned good for evil. With allusion, there can be little doubt, to the incidents referred to in the last Note. From metrical reasons, and also to avoid the abruptness of the change of construction, Ewald conjectures that two clauses have dropped out of the text, and restores as follows—

“If I have rewarded evil unto him that dealt friendly with me

(And cunning unto him that was at peace with me,

Yea, if I have not rewarded his soul with good).

And delivered him that without cause is my enemy.”

Milton’s translation gives yet another colour to the passage—

“If I have wrought

Ill to him that meant me peace,

Or to him have rendered less,

And not freed my foe for nought.”

The conjecture of a corruption of the text is supported by the rendering of the LXX. and Vulg., and a very slight change gives the probable rendering: “If I have returned evil to him that dealt friendly with me, and injured my enemy without cause.”

Verse 5
(5) Let the enemy.—Better, let an enemy.

Persecute.—Literally, burn. (See Note on Psalms 10:2.)

Tread.—Used of a potter treading the clay (Isaiah 41:25); of the trampling of horses (Ezekiel 26:11); of a herd trampling down their pasture (Ezekiel 34:28).

Dust.—Either as Psalms 22:15, “the dust of death,” and if so, then khabôd’.

Honour must be the soul or life, as plainly in Psalms 16:9; Psalms 57:8, where the Authorised Version has “glory.” The parallelism is in favour of this. On the other hand, to lay one’s honour in the dust is a common figurative phrase. Shakespeare, K. Hen. VI., i. 5, “Now, France, thy glory droopeth to the dust”; and Coriol. iii. 1, “And throw their power in the dust.”

Selah.—See Note on Psalms 3:2. This is one of the places which suggest its interpretation as a direction to the music, to strike up with passion and force.

Verse 6
(6) In the rapid succession of abrupt utterance of feeling in ejaculations, we see the excitement of the poet’s mind.

Of the rage.—Better, against the rage, unless we may correct to “in thy rage.” The LXX. and Vulg. read, “in the ends of,” which Jerome explains as meaning, “exalt thyself by making an end of my enemies.” Syriac, “Be thou lifted up upon the necks of my enemies.”

And awake for me.—Better, arranged in two petitions: yea, awake for me; prepare the judgment. There is some difficulty about the syntax of the last clause, but the imperatives suit the parallelism of the context better than the past tenses.

Verse 7
(7) So shall.—This clause is also in the optative: “let the communities of peoples be gathered round thee.”

For their sakes.—Rather, over or above it, as in LXX. The poet has a vision of judgment. Jehovah summons the nations, arranges them at His tribunal, and then returns to His high throne to preside. This explanation is more consonant with the context (see next verse) than to suppose the judgment to have taken place between the two causes of the verse, and the departure of God into the height “as a victor after battle” (Delitzsch), or “in proof of His supremacy as judge” (Ewald). This picture of arraigned nations is certainly in favour of the view which makes the psalm the expression of the feelings of the community rather than of an individual.

Verse 8
(8) The Lord shall.—Better, Jehovah judgeth the nations. Everything is complete, and the work of judgment begins. The poet prays that his sentence may be according to his own consciousness of righteousness and integrity. Of this plea of innocence Jerome says, “David could not say this; this properly belongs to the Saviour, who was sinless.” Others think it is the ideal Israel, which stands before Jehovah’s tribunal. But we may compare Job’s protestations of innocence, and his persistent demand for a trial. David (if he is the author) refers naturally to his innocence of the charge calumniously brought against him. As between Saul and himself, his conduct had been blameless.

Verse 9
(9) Establish.—Literally, let him stand erect.

For the righteous God trieth.—Better, thou trier of hearts and reins, thou just God. The Hebrew word translated try is used, like it, for testing metals (Psalms 12:6; Proverbs 17:3).

Verse 10
(10) My defence.—Literally, as in margin, my shield is upon God. (Comp. Psalms 62:7, “In God is my salvation,” where the Hebrew is as here, “God is my shield-bearer.”) Another explanation appears in Milton’s translation—

“On God is cast

My defence, and in Him lies,

In Him who both just and wise,

Saves the upright at heart at last.”

Verse 11
(11) God judgeth.—The two clauses answer to each other; so the margin, “God is a righteous judge, and God avengeth every day.” LXX., “God is a just judge, and strong and longsuffering, not letting loose his anger every day.” Vulg., “Still is he not angry with the wicked?” Syriac, “God is the judge of righteousness. He is not angry every day.” It has been proposed to read véal—“and not”—instead of veél—“and God”—conformably to these versions, but unnecessarily.

Verse 12
(12) If he turn not.—The Hebrew is doubly idiomatic. Translate surely (see Hebrews 3:11, with Note in New Testament Commentary), He will again whet His sword. It is true that the verb to turn in the sense of repetition usually precedes the other verb immediately, without, as here, any other words intervening.

Bent.—Literally, trodden, showing that the foot was used by the Israelites to bend the bow, as by archers now. (Smith’s Bible Dictionary, “Arms.”)

Verse 13
(13) Instruments of death.—That is, deadly weapons.

Against the persecutors.—Literally, for those burning; so LXX. and Vulg. The meaning appears to be, “His arrows he makes into fiery arrows”—i.e., tips them with fire, by wrapping them in burning tow. Latin, malleoli. (Comp. Ephesians 6:16, with Note, in New Testament Commentary.) Milton’s “rattling storm of arrows barb’d with fire,” refers to the same custom.

Verse 14
(14) Behold, he travaileth.—The poet’s thought recurs to the calumniator, whose sin has deserved all this Divine wrath, and he sees the truth that God’s judgments are not arbitrary, but follow naturally on sin as its consequence. The verb “travaileth” gives the general figure, which is elaborated in the two clauses which describe the stages of conception and pregnancy. (For the image, comp. Job 15:35.)

Verse 15
(15) Pate.—A word retained from Coverdale’s translation, and common in the Elizabethan age. In Shakespeare it is frequent—

“My invention

Comes from my pate,

As bird-lime does from frieze.”

For the moral, comp. 1 Samuel 25:29.

Psalms 7:15-16 are quoted by Eusebius of the overthrow of Maxentius by Constantine, with special reference to the fact that in preparing a bridge of boats he had prepared the means for his own destruction.
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This psalm has been aptly called a lyric echo of the first chapter of Genesis. There is no reason to doubt the traditional ascription to David. This exquisite little poem is a record of his shepherd’s days, when, under the midnight sky of Palestine, brilliant with stars, he mused on things deep and high, on the mystery of the universe and man’s place in it, his relation to the Creator on the one hand, to the rest of creation on the other.

The form of the poem is perfect and yet simple. A spontaneous burst of praise to the Creator of the glorious world is followed by the inevitable feeling of the insignificance and weakness of man, compared with the majestic march of the shining worlds above him. But like a flash of light comes the claim of kinship with the Author of them all, and a twofold proof of this heavenly origin: the lisping tongues of infants, which can impose silence on those who impiously question it; and the sovereignty man asserts by his superior endowments over the rest of living creation.

Title.—Upon Gittith. (Comp. Psalms 81, 84) The LXX. and Vulg. render, “for the wine-presses,” as if the word were gittôth; and this has been explained to refer either to the festivities of the vintage time, or to the prophecies which describe how the nations would be trodden down as in a wine-press. Another derivation makes it a kind of flute, from a word meaning “to hollow out.” But the most probable and now generally accepted explanation connects it with Gath, the Philistine town. A Talmudic paraphrase for “upon Gittith” is “on the kinnor which was brought from Gath.” According to this, it was a Philistine lute, just as there was an Egyptian flute and a Doric lyre. Others think it refers to a particular tune, perhaps the march of the Gittite guard (2 Samuel 15:18).

From a comparison of the three psalms so inscribed, it cannot be a title having any reference to the subject.

Verse 1
(1) O Lord our Lord.—Jehovah our Lord. For the first time in the Book of Psalms the personal feeling is consciously lost sight of in a larger, a national, or possibly human feeling. The poet recognises God’s relation to the whole of mankind as to the whole material creation. Thus the hymn appropriately lent itself to the use of the congregation in public worship, though it does not follow that this was the object of its composition.

Excellent.—The LXX. and Vulg., “wonderful.” Better, great or exalted.

Who hast set . . .—The. translation of this clause is uncertain. It must be determined by the parallelism, and by the fact that the poet, in Psalms 8:4, merely expands the thought he had before expressed. There is plainly some error in the text since it is ungrammatical. The proposed emendations vary considerably. The ancient versions also disagree. The Authorised Version may be retained, since it meets all the requirements of the context, and is etymologically correct; though, grammatically, Ewald’s correction, which also agrees with the Vulg., is preferable, “Thou whose splendour is raised above the heavens.” The precise thought in the poet’s mind has also been the subject of contention. Some take the clause to refer to the praises raised in Jehovah’s honour higher than the heavens, a thought parallel to the preceding clause; others, to the visible glory spread over the sky. Others see an antithesis. God’s glory is displayed on earth in His name, His real glory is above the heavens. Probably only a general sense of the majesty of Him “that is higher than the highest” (Ecclesiastes 5:8), and “whom the heaven of heavens cannot contain” (1 Kings 8:27), occupied the poet’s mind.

Verse 2
(2) Babes and sucklings.—Better, young children and sucklings. A regular phrase to describe children from one to three years old (1 Samuel 15:3; 1 Samuel 22:19). The yonek, or suckling, denotes an earlier stage of the nursing period (which, with Hebrew mothers, sometimes extended over three years, 2 Maccabees 7:27, and on Talmudic authority could not be less than two years) than the ôlel, which is applied to children able to play about on the streets (Jeremiah 9:21; Lamentations 4:4). (See Dr. Ginsburg on Eastern Manners and Customs: Bible Educator, i. 29.)

Ordained strength . . .—At the first glance, the LXX. translation, as quoted in Matthew 21:16 (see Note, New Testament Commentary), “Thou hast perfected praise,” seems to be correct, from a comparison with Psalms 29:1, where strength translates the same Hebrew word, and plainly means homage. This expresses, doubtless, part of the thought of the poet, that in a child’s simple and innocent wonder lies the truest worship; that God accomplishes the greatest things and reveals His glory by means of the weakest instruments—a thought which was seized upon by our Lord to condemn the want of spirituality in the scribes and Pharisees. But the context, speaking the language of war, seems to demand the primitive meaning, stronghold or defence. The truth which the Bible proclaims of the innate divinity of man, his essential likeness to God, is the principal subject of the poet; and in the princely heart of innocence of an unspoilt child he sees, as Wordsworth saw, its confirmation. “Trailing clouds of glory do we come, From God who is our home.” Such a proof is strong even against the noisy clamour of apostate men, who rebel against the Divine government, and lay upon God the blame of their aberration from His order. “His merry babbling mouth provides a defence of the Creator against all the calumnies of the foe” (Ewald). Others think rather of the faculty of speech, and the wonder and glory of it.

The avenger.—Properly, him who avenges himself.

Verse 3
(3) When I consider.—Literally, see, scan.

Ordained.—Or, as in margin, founded—i.e., created, formed; but the English word aptly introduces the idea of order in the kosmos. Comp.:—

“Know the cause why music was ordained?

—SHAKESPEARE.

In our humid climate we can hardly imagine the brilliance of an Eastern night. “There,” writes one of a night in Palestine, “it seems so, bearing down upon our heads with power are the steadfast splendours of that midnight sky;” but, on the other hand, the fuller revelations of astronomy do more than supply the place of this splendour, in filling us with amazement and admiration at the vast spaces the stars fill, and their mighty movements in their measured orbits.

Verse 4
(4) Man . . . son of man . . .—The first, possibly, with suggestion of frailty; the second to his life derived from human ancestry. The answer to this question must always touch the two poles, of human frailty on the one hand, and the glory of human destiny on the other. “O the grandeur and the littleness, the excellence and the corruption, the majesty and the meanness, of man.”—Pascal.

The insignificance of man compared to the stars is a common theme of poetry; but how different the feeling of the Hebrew from that of the modern poet, who regrets the culture by which he had been

“Brought to understand

A sad astrology, the boundless plan

That makes you tyrants in your iron skies,

Innumerable, pitiless, passionless eyes,

Cold fires, yet with power to burn and brand

His nothingness into man.”—TENNYSON: Maud.

And yet, again, how far removed from the other pole of modern feeling, which draws inanimate nature into close sympathy with human joy or sorrow, expressed in the following words:—“When I have gazed into these stars, have they not looked down upon me as if with pity from their serene spaces, like eyes glistening with heavenly tears over the little lot of man?”—Carlyle.

Verse 5
(5) The Hebrew poet dwells on neither of these aspects, but at once passes on to the essential greatness of man and his superiority in creation, by reason of his moral sense and his spiritual likeness to God. Another English poet sings to the stars:—

“’Tis to be forgiven

That, in our aspirations to be great,

Our destinies o’erleap their mortal state,

And claim a kindred with you.”

—BYRON: Childe Harold.

But the psalmist looks beyond the bright worlds to a higher kinship with God Himself.

For thou hast made him a little lower than the angels.—Literally, thou makest him want but a little from God: i.e., hast made him little less than Divine. We should read, however, instead of “for thou,” “and thou hast made,” &c. The Authorised Version follows the LXX. in a translation suggested doubtlessly by the desire to tone down an expression about the Deity that seemed too bold. That version was adopted in his quotation by the author of the Epistle to the Hebrews (Hebrews 2:6-7). (See Note in New Testament Commentary.) Undoubtedly the word Elohim, being used to express a class of supernatural beings, includes angels as well as the Divine being (1 Samuel 28:13; Zechariah 12:8). But here there is nothing in the context to suggest limitation to one part of that class.

Crowned.—Or, compassed.

Verse 6
(6) The poet continues, in a rapturous strain, to complete the cycle of animated nature, and to describe man’s kingship over all other created beings. For St. Paul’s expansion of the thought, and elevation of it into yet a higher sphere, see 1 Corinthians 15:27.

Verse 8
(8) And whatsoever passeth.—This is more poetical than to render “the fish of the sea who pass,” &c.

Paths of the seas.—Comp. Homer’s ὑγρὰ κέλευθα. The repetition of the first thought of the poem, binding’ the contents together as in a wreath, is the one touch of art it displays.
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In the LXX. and Vulg., Psalms 9, 10 are combined into one. This arrangement appears the more ancient of the two, and possibly is original; for (1) Psalms 10, 33 are the only compositions of the original Davidic collection (Psalms 3-41) without a title. The absence in each case is accounted for in the same way—Psalms 33 had apparently, by a mistake, been joined to Psalms 32 before the ‘collection was made; Psalms 9, 10 had not been then separated. (2) The whole piece was originally alphabetical. This acrostic arrangement was either in the beginning very imperfect, or has been deranged by some later hand. The latter is most probable, as it is not by any means likely that two pieces, each with an imperfect attempt at a structure as easy in accomplishment as fanciful in design, should have been first composed, then brought side by side in a collection, and finally combined; whereas a later writer, anxious to adopt to his purpose some earlier work, might either have disregarded the alphabetical arrangement, or possibly have overlooked it. For the details of the arrangement, see below; and for the alphabetical psalms generally, see General Introduction. (3) These two psalms have in common certain characteristic turns of expression, which occur rarely elsewhere.

The Hebrew division, no doubt, is based on the fact, that while at first sight Psalms 9 seems to be a thanksgiving for victory, breathing only triumph and hope, Psalms 10 is a prayer against violence and blood. But Psalms 9:13 is quite in the tone of Psalms 10 And again, Psalms 10:12-13 gives an exact echo of Psalms 9:19-20. From Psalms 9:12, indeed, Psalms 10 is as triumphant and hopeful in its tone as Psalms 9. Probably, when used by the later writer, the clouds had darkened round Israel, or round himself personally; for it is difficult to decide whether the psalms are expressions of individual or national feeling. But he still found that he could adopt the victorious ending as well as the confident beginning. The acrostic proceeds regularly from aleph to gimmel (Psalms 9:1-6); daleth is wanting. Four verses (8-11) begin with vaw, and the arrangement proceeds regularly to yod (Psalms 9:18). For caph, which should succeed, koph is substituted (Psalms 9:20); and the arrangement is taken up correctly with lamed, in Psalms 10:1. Here it suddenly ceases. Mem, nun, samech, ayin, pe, and tsaddi are wanting; but koph appears again in Psalms 9:12, and the other letters duly succeed to the end of the psalm. The authorship and date of the combined psalms cannot be ascertained. Their redaction for congregational use must be referred to post-exile times.

Title.—For the “chief musician,” see Introduction to Psalms 4.

Upon Muth-labben.—Al muth-labben. Of the perplexing titles, this is one of the most perplexing. No conjecture of the meaning of the Hebrew as it stands is satisfactory. The text must be emended.

It is evident from the LXX. rendering, “on account of the mysteries of the son,” that they had before them a different text from ours. Our text has, therefore, probably become corrupted. Now Psalms 46 has as part of its title libeney Kôrah al-alamôth; and if these words were to be transposed, and al omitted from the beginning, and y from the end, we should have the same Hebrew letters as in Almuth-labben. Neither assumption ‘is difficult to suppose; and though the emendation does not remove us from the region of conjecture, it narrows it. For the meaning of al-alamôth, see Introduction to Psalms 46

Verse 1
(1) The alphabetic arrangement is begun in its completest form. Every clause of the first stanza begins with Aleph.

Verse 3
(3) When.—Literally, in the turning of mine enemies back, which may be either when they turned, or because they turned, or possibly with both ideas combined. The older versions have when. Psalms 9:2-3 form one sentence, “I will be glad and rejoice in thee . . . when mine enemies are turned back, (when) they fall and perish at thy presence.”

Fall.—Better, stumble through weakness. So the LXX., “are weak.”

Verse 4
(4) Thou hast maintained my right.—Literally, thou hast made my judgment, as the LXX. and Vulg. For this confidence in the supreme arbiter of events compare Shakespeare:—

“Is this your Christian counsel? Out upon you!

Heaven is above all yet. There sits a Judge

That no king can corrupt.”—Henry VIII.

Verse 5
Verse 6
(6) O thou enemy . . .—This vocative gives no intelligible meaning. Translate, As for the enemy, they are made an utter wreck and perpetual ruin.

Destructions.—Properly, desolations, ruins, from a word meaning “to be dried up.”

Come to a perpetual end.—Properly, are completed for ever.

Thou hast destroyed.—Some understand the relative: “the cities which thou hast destroyed.”

Their memorial.—Better, their very memory is perished; literally, their memory, theirs. (Comp. “He cannot flatter, he”—Shakespeare, King Lear). The LXX. and Vulg. read, “with a sound,” referring to the crash of falling cities. Some would substitute enemies for cities, but they lose the emphasis of the passage, which points to the utter evanishment from history of great cities as a consequence and sign of Divine judgment. Probably the poet thinks of Sodom and Gomorrha, whose overthrow left such a signal mark on the thought of Israel. We think of the mounds of earth which alone represent Nineveh and Babylon.

“’Mid far sands,

The palm-tree cinctured city stands,

Bright white beneath, as heaven, bright blue,

Leans over it, while the years pursue

Their course, unable to abate

Its paradisal laugh at fate.

One morn the Arab staggers blind

O’er a new tract of earth calcined

To ashes, silence, nothingness,

And strives, with dizzy wits, to guess

Whence fell the blow.”—R. BROWNING: Easter Day.

Verse 7
(7) But the Lord shall endure.—Better, but Jehovah sits enthroned for ever, being in close parallelism with the next clause, “For judgment has erected his throne.”

Verse 8
(8) And he . . . .—Better, and he it is who. The pronoun is emphatic.

Verse 9
(9) The Lord also.—Better, but let Jehovah.

Refuge.—Properly, a stronghold: a citadel into which the persecuted would retreat.

Oppressed.—Properly, crushed.

Trouble.—From root meaning “to cut off from.” Sc., “provisions,” “water,” and the like. Its cognate in Jeremiah 14:1; Jeremiah 17:8, means “drought.” The phrase “in times of trouble” recurs in Psalms 10:1.

Verse 10
(10) They that know.—They who know the name of Jehovah will trust Him, because they know it to be a watchword of strength and protection.

Seek.—From root meaning “to tread” or “frequent a place,” possibly with allusion to frequenting the courts of the Temple.

Verse 12
(12) When.—Better, for he maketh inquisition; literally, the seeker of bloods: i.e., “the avenger of blood.” The allusion is to the goel, the nearest relative of the murdered man, who must, according to Oriental custom, avenge him. The verbs are better in the past, “remembered,” “forgot not.”

Them—i.e., the sufferers to be mentioned now.

Humble.—This follows the Hebrew margin. Better here, the afflicted. In the Hebrew the two readings give two forms from the same root, generally taken to have, one of them, an ethical, the other, a physical sense; but the distinction is not borne out by Biblical use.

Verse 13-14
(13, 14) It is natural to take these verses as the cry for help just mentioned.

Consider.—Literally, see my suffering from my haters.

My lifter up from the gates of death.—For the gates of sheol, see Note to Psalms 6:5. (Comp. Psalms 107:18, and the Homeric phrase “the gates of Hades.”) We might perhaps paraphrase “from the verge of the grave,” if it were not for the evident antithesis to “gates of the daughter of Zion” in the next verse. We understand, therefore, “gates” in sense of “power,” “rule,” the gate being the seat of the judge or king, and so, like our “court,” synonymous for his power. (Comp. Sublime Porte.)

Daughter of Zion—i.e., Zion itself (see Isaiah 37:22): a common personification of cities and their inhabitants. So of Edom (Lamentations 4:21); of Babylon (Psalms 137:8, &c).

Verse 15
(15) Comp. Psalms 7:16.

Verse 16
(16) The Lord.—Better, Jehovah hath made himself known. He hath executed judgment, snaring the wicked in the work of his own hands.

Higgaion. Selah.—Higgaion occurs three times in the Psalms—here. Psalms 19:14, and Psalms 92:4 (Heb.). In the two latter places it is translated; in Psalms 19:14, “meditation;” in Psalms 92:4, “solemn sound.” Both meanings are etymologically possible, but the word apparently, indicates some change in the music, or possibly, as joined with selah, a direction to some particular part of the orchestra.

Verse 17
(17) The wicked.—This is a most unfortunate rendering. The true translation is, the wicked shall return, as in LXX. and Vulg. (not “be turned”) to the grave, i.e., to dust, according to the doom in Genesis 3:19, or to the unseen world, as in Job 30:23; Psalms 90:1-3; or the verbs may be imperative, as in LXX. and Vulg., let them return. The verse is closely connected with the previous one. The wicked are bringing about their own destruction, and so witnessing to the righteous judgment of Jehovah. There is an intensity about the original word, lisheôlah, with its double sign of direction, “right down to the world of death.” And all.—Better, the heathen all, forgetters of God.

Verse 18
(18) Not alway.—In the original the negative comes emphatically at the commencement, ruling both clauses, as in Psalms 35:19.

The expectation of the poor.—The sufferer’s hope will at some time be realised: the hope of being righted. In this confidence the psalmist goes on to call on Jehovah to appear as judge.

Verse 19
(19) Let not man prevail.—Better, let not mere man be defiant.

Verse 20
(20) Put them in fear.—There is a difficulty about the reading. The LXX., Vulg., and Syriac read “place a lawgiver or master over them.” So Syriac, “law.” Hitzig conjectures, “set a guard upon them.” With the present reading apparently the rendering should be, put a terror upon them: i.e., “give such a proof of power as to trouble and subdue them.”
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See Introduction to Psalms 9.

Verse 2
(2) The wicked.—Better, in the pride of the wicked, the sufferer burns. (So LXX., Aquila, Symmachus, and Vulg.) Not to be taken of indignation felt by the sufferers, but literally of the afflictions they endure. The Authorised Version rendering of the next clause takes the wicked as the subject of the verb; but it preserves the parallelism better, and is more in accordance with the rest of the psalm (Psalms 10:8-10), to understand it of the “humble,” the singular changing to the plural in the subject when supplied: “they (the sufferers) are taken (the verb is in the present) in the plot which they (the wicked) have devised.”

Verse 3
(3) For the wicked boasteth.—Literally, for the wicked speaketh praise to the lust of his soul, which has been understood either as in the Authorised Version, “prides himself upon his evil desires;” or “prides himself in or according to his sinful wish,” as LXX., Vulg., Syriac, and Chaldee. The former of these follows most naturally on Psalms 10:2. His wiles, so successful in snaring his victim, are a cause of self-gratulation. The representation of the villain addressing his own evil passions in laudatory terms is highly poetic. So the rich fool in the parable congratulates his soul on his greed.

And blesseth.—Rather, curseth by a common euphemism. (Comp. 1 Kings 21:23; Job 1:5.)

The covetous—properly, robber—may either be subject or object, as also may “Jehovah;” or being a participle, may be adverbial (as Ewald). Hence we get, besides the Authorised Version and the margin, either, “the robber curses (and) despises Jehovah,” or, “he greedily (literally, robbing) curses, despises Jehovah;” the last makes a better echo to the first clause. The LXX. and Vulg. read, “The wicked is praised; the sinner has irritated the Lord,” getting the second subject from the next verse.

Verse 4
(4) The wicked.—The Authorised Version has quite missed the meaning of this verse. Translate, the wicked in his haughtiness (literally, height of his nostril. Comp. the common expression, ‘to turn up one’s nose at a person’) saith He will not requite it (i.e., punish; comp. Psalms 10:13). There is no God in all his thought. (Comp. Psalms 14:1; Psalms 53:1.)

Verse 5
(5) His ways are always grievous.—Better, his enterprises always succeed. This meaning is obtained from Job 20:21, “nothing escaped his covetousness, therefore his prospering shall not last,” and from the cognate of the verb “strength.” Perhaps, however, “his ways are always strong” implies only the bold and reckless course with which a tyrant pursues his end. (Comp. Psalms 73:12.)

Thy judgments . . . .—Literally, a height thy judgments far above him. (Comp. Psalms 36:6.)

Puffeth—i.e., in scorn. (Comp. Psalms 12:5.) South uses the word in this sense, “It is really to defy heaven to puff at damnation, and bid omnipotence do its work.” It is especially forcible after the description of the haughty attitude of the wicked, with his nose high in the air, snorting out contempt against his foes, disdaining God and man alike.

Verse 6
(6) I shall not.—The meaning of the verse is clear, but the construction is involved. Literally, I shall not be moved to generation and generation, which not in evil. The LXX. and Vulg. omit the relative altogether. The best rendering is, “I shall never be moved at any time: I who am without ill.”

Verse 7
(7) Cursing and deceit.—From the connection of cursing with deceit (comp. Hosea 4:2, “swearing and lying “), we must understand perjury.

Verse 8
(8) In lurking places . . .—i.e., in ambush.

Villages.—Properly, enclosed spaces, but then, like our “town” (ton, an enclosure), for any collection of dwellings; and in Leviticus 25:31, “an unwalled place”; applied also to a nomadic encampment (Genesis 25:16).

Privily set.—Literally, hid: i.e., watched secretly.

The poor.—The Hebrew word, occurring three times in this psalm (Psalms 10:10; Psalms 10:14), is peculiar to it. The root idea is darkness; hence here, by an easy transition, obscure, humble. Symmachus has “feeble.” But Mr. Burgess suggests that we may in all three places keep the root idea, darkness. Translate, his eyes hide (i.e., wait) for the darkness; and comp. Job 24:15. “The eye of the adulterer waiteth for the twilight.”

“The Arab robber lurks like a wolf among these sand-heaps, and often springs out suddenly upon the solitary traveller, robs him in a trice, and then plunges again into the wilderness of sandhills and reedy downs, where pursuit is fruitless. Our friends are careful not to allow us to straggle about or linger behind, and yet it seems absurd to fear a surprise here—Khaifa before our eyes, Acre in our rear, and travellers in sight on both sides. Robberies, however, do often occur just where we now are. Strange country; and it has always been so.”—Thomson, The Land and Book.

Verse 9
(9) Lieth in wait.—A confusion of metaphor. The wicked is first, the lion watching for his prey, and then the hunter snaring animals. “Poor,” here—better, afflicted (see Psalms 9:12). Translate, in his hiding-place he lurks, as a lion in his lair, lurks to seize a sufferer, seizes a sufferer, drawing him into his net.

Verse 10
(10) By his strong ones.—Possibly, by his strong claws, recurring to the metaphor of the lion. Some (Jerome, Perowne, and apparently Syriac), instead of “croucheth,” render “is crushed,” making the sufferer its subject. There is a various reading to the text, but in either case the image of the beast gathering himself together for a spring is admissible. Or, keeping the primary sense of darkness, render, he crouches and skulks, and lies darkly down in his strong places. This avoids the anomaly of taking the plural noun with a singular verb. For the adverbial use of the plural noun, see Isaiah 1:10; Psalms 139:14.

Verse 11
(11) Hideth.—Better, hath hidden.

Verse 12
(12) Here the acrostic arrangement is resumed with koph.

Verse 14
(14) The poor committeth himself.—Better, the helpless leaveth it to Thee. By a slight alteration in the division of the Hebrew letters, and of the pointing, we should get, It is against thee that he is strong in darkness. (See Notes above, Psalms 10:8; Psalms 10:10.)

Verse 15
(15) Seek out.—The meaning of the verse is clear, from Psalms 37:36, and Isaiah 41:12, where we see that to seek and not find was a proverb expressing “riddance of evil;” but the construction is difficult. The first clause should end at “wicked,” the words “and the evil” being absolute; and the verbs, which are in form either second or third person, should be taken in the second. Translate, and as for the evil man, thou shalt look for his wickedness, and not find it (thou=anybody, which preserves the proverbial tone. So the LXX., “his sin shall be sought, and not be found “).

Verse 16
(16) The Lord is King.—If the psalm has hitherto been personal, it here swells out into a larger strain of national hope and faith.

Verse 18
(18) Oppressed.—See Psalms 9:9. “God’s choice acquaintances are humble men.”—Leighton.

That the man.—Literally, that may not continue to terrify (or defy) mere man from the earth, which may mean that mere mortals may have to confess their weakness in comparison with God. But Psalms 9:20, where the same word is used, indicates that it is here used in a contemptuous sense of the “heathen.” “That the nations from the earth (i.e., spread over the earth) may know themselves to be but men, and no longer defy Israel and Israel’s God.”
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The tradition assigning this psalm to David is accepted by some of the greatest of modern scholars, but it is difficult to assign it to any known period of his history. Both in his troubles under Saul and in the rebellion of Absalom, he adopted the flight which this poet scorns as unworthy of one whose conscience is clear, and whose faith in Jehovah is sure; and yet the tone of the psalm is too personal to allow it to be taken as merely representative of a type of character, though it certainly stands as a rebuke for ever to those pusillanimous friends who are always ready to counsel flight or compromise, even when the very principles of right and wrong are at stake.

The poetical form is irregular.

Verse 1
(1) Put I my trust.—Better, as in Psalms 7:1, I find my refuge.

Flee as a bird.—Literally, flee ye a bird. The plural verb, with the singular noun, offers a difficulty which is not obviated by the reading which changes the verb to the singular, since your mountain has the plural suffix. We may supply the sign of comparison, as elsewhere sometimes omitted (Psalms 22:14); “flee ye like a bird;” or we may, with Ewald, take the noun as collective—a flock of birds. The idea of trepidation is conveyed in the original by the verb, which suggests the hurried flap of wings. Dr. Thomson, in The Land and the Book, finds in the habits of the dove an illustration of the passage; and compares Psalms 55:6, “Oh that I had wings as a dove!”

Verse 2
(2) Privily.—See margin, which preserves the image of the archer lurking in a dark corner.

Verse 3
(3) The foundations.—By this word must be understood the principles of morality, which are the foundation of society. Symmachus and Jerome render “laws.” But the rendering “What could the righteous do?” is doubtful. The image is of a house shattered by an earthquake (comp. Psalms 82:5); in such a case how find safety? The LXX. and Vulg. have “Since they have destroyed what thou hast established, what has the righteous done?” The order of the Hebrew words seems to support this rendering, “While morality has been overthrown, the righteous what has he done?” A suggested emendation, involving but a slight change in the Hebrew letters, would produce, however, a far better sense: “If the foundations be destroyed, what will become of the tower, or superstructure?”

Verse 4
(4) Temple.—Here, plainly from the parallelism, not any earthly building, but the heavenly palace of the Divine King. One thought of God’s supreme righteousness, high above earth’s anarchy and sin, is enough to reassure the psalmist and make him strong. “God’s in His heaven; all’s right with the world.”—Browning, Pippa Passes.

Verse 6
(6) Rain snares.—Or nooses. (Comp. 1 Corinthians 7:35.) This is certainly an extraordinary figure, and various emendations have been suggested. Ewald’s “coals of fire” (pecham for pachîm) is the best (comp. Psalms 18:13, where the Hebrew word, however, is gechalîm, “live, or red coals”; while pecham is used in Proverbs 26:21 as fuel for fire, in contrast with live coals: but in Isaiah 44:12; Isaiah 54:16 it is itself plainly burning coal.) He arranges the clauses thus: “Causeth to rain upon wicked men coals of fire with brimstone; a glowing blast is the portion of their cup.”

“Put we our quarrel to the will of Heaven,

Who, when he sees the hours ripe on earth,

Will rain hot vengeance on offenders’ heads.”

—SHAKESPEARE: Rich. II., i. 2.

Horrible tempest.—Literally, wind of heats; “Vulg., spiritus procellarum; Targum, storm and whirlwind; as in Latin, aestus combines the ideas of heat and violent motion; so the Hebrew word here. Probably, therefore, we must think of a hot, poisonous wind—the simoom.

Or may we see one more reminiscence of the fate of Sodom and Gomorrha stamped indelibly on the Hebrew mind?

Verse 7
(7) His countenance.—Better, the upright shall behold His countenance. This beautiful religious hope finds its highest expression in the beatitude on the pure in heart. The beatific vision in Dante is its most glorious poetical development. By the vision of God the Hebrew poet means triumph of right and the acknowledgment of his innocence—light and peace after darkness and trouble, as in Job 33:26. (Comp. Psalms 17:15; Psalms 41:12.)

12 Psalm 12 

Introduction
XII.

The tradition of the Davidic authorship must be discarded here. The psalm is an elegy, but not for personal suffering. It is a lament over the demoralisation of men and the corruption of social life. Neither faith nor law are left; falsehood, duplicity, and hypocrisy succeed everywhere, and the honest men are so lost in the mass of wickedness that they seem to have disappeared altogether. We find similar complaints in Micah 7:2, Isaiah 57:1, and Jeremiah 5:1. But God has not left Himself without a witness. Prophetic voices have been raised—perhaps Isaiah’s—in noble assertion of truth and justice, and the poet recalls one such voice, proclaiming the coming and the establishment of a righteous kingdom upon earth, the hope of which had already become the consolation and stay of the faithful.

The insertion of this oracle in Psalms 12:5 interferes with the rhythm, which else is even and regular.

For Title, see Introduction to Psalms 6.

Verse 1
(1) Ceaseth.—Intransitive, as in Psalms 7:9.

The faithful.—The Vulg. and Syriac treat this word as abstract: “truth,” “faithfulness.” So Ewald; but the parallelism here, as in Psalms 31:23, requires it in the concrete. (Comp. 2 Samuel 20:19.) The Hebrew is cognate with “amen,” and Luther has “amen’s leute,” people as good as their word.

Verse 2
(2) Vanity.—So in Psalms 41:6 and Job 35:13. Literally, evil. “Falsehood” would be better. This verse may have been in St Paul’s mind (Ephesians 4:25).

Flattering lips.—Literally, lips of smoothness, (Comp. Note, Psalms 5:9.)

With a double heart.—Literally, with a heart and a heart. (Comp. 1 Chronicles 12:33.) “One for the Church, another for the Change; one for Sundays, another for working-days; one for the king, another for the Pope. A man without a heart is a wonder, but a man with two hearts is a monster.”—Thos. Adams, A.D. 1614.

Verse 3
(3) The Lord shall.—Translate, May Jehovah cut off.

Proud things.—Literally, great things. Vulg., linguam magniloquam.

Verse 4
(4) With our tongue.—This is the proud saying just mentioned, and is plainly a boast of the power possessed by those who have the ear of persons in authority, and can adroitly “make the worse appear the better cause”; or being themselves in high places, can, like Angelo in Measure for Measure, defy the accusations of their victims:—

“Who will believe thee, Isabel?

My place in the State

Will so your accusation overweigh

That you shall stifle in your own report,

And smell of calumny.”

But there is great difference of opinion as to the proper rendering, “with our tongues will we prevail.” Some render, “we are masters of our tongues”; others, “with our tongues we confederate”: i.e., “our tongues are our allies.” The last rendering agrees best with the next clause.

Our lips are our own.—Literally, are with us: i.e., on our side. (Comp. 2 Kings 9:32.)

Verse 5
(5) For the oppression—i.e., on account of the oppression. Here, as in so many psalms and prophecies, we have an ancient oracle of God introduced. The poet first quotes it, and then in Psalms 12:6 contrasts its truth and genuineness with the false speeches of hypocrites.

I will set.—Literally, I will set in safety; he blows at it: which may mean either, “I will ensure him of the safety for which he panteth,” or “I will set him in safety who panteth for it.” This sense is fixed by Habakkuk 2:3 : “it panteth to its end,” i.e., for its accomplishment.

Verse 6
(6) As silver.—This solemn promise of Jehovah may be relied on, for His words are not like those of deceitful men—alloyed with self and falsehood—but are pure as silver seven times smelted.

In a furnace.—Either a “workshop” or a “crucible,” according as derived.

Of earth.—These words are difficult; they must mean either in earth, referring to the ashes in which the smelted silver falls, or as to earth, i.e., as to the alloy, or as we say, purified of the alloy.

But erets is never else used for the material, earth, and Hitzig’s emendation, rats = bar, or piece (Psalms 68:30), “melted into a bar from the crucible,” is almost convincing in its simplicity and aptness.

Verse 8
(8) The wicked.—Gesenius translates this verse, “The wicked walk on every side like the rising of a tempest upon the sons of men.” There seems no reason to question his rendering of the word zullûth (Authorised Version, “vilest”), which is peculiar to this passage; but by comparison with Psalms 39:6; Psalms 58:7, we may render the first clause, the wicked vanish on every side; and a slight change gives for the second clause, at the rising of a tempest on the sons of men.
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In this short poem we see the power of lyric expression for rapid changes of emotion. In the compass of three short stanzas, decreasing in length as they proceed, we have an alternation from the deepest despair to the profoundest peace. Perhaps here is the record of an eventful period of David’s life, when he had to make a hundred shifts to escape from Saul, and feared often to close his eyes, lest he should never awake alive. But Psalms 13:3 sounds rather like the cry of one suffering from sickness. All we can be certain about is that the psalm is intense in its record of personal feeling.

Verse 1
Verse 2
(2) Take counsel.—Literally, put plans unto my soul. The plans (LXX., βουλὰς) formed in the mind turn to sorrows as they are frustrated. It is, however, so doubtful whether nephesh can stand for the mind, that it is better to render, how long shall I form plans against my soul (having) sorrow in my heart all the day? The next verse confirms the suspicion that suicide had been in the psalmist’s mind.

Daily.—There is a doubt about this rendering; but so Symmachus, and many moderns, relying on Ezekiel 30:16, “distresses daily.”

Verse 3
(3) Lighten.—Literally, give light to my eyes that I may not go to sleep in death, i.e., go to sleep and never wake; “sleep unto death,” as the LXX. (Comp. for the nature of the fear, Psalms 6:5; and for the form of expression, 1 Samuel 14:27; 1 Samuel 14:29.)

Verse 5
(5) But I.—Emphatic, but as for me. The most complete peace has taken the place of the despair with which the psalm opens. The rhythm of the Hebrew seems to express the restfulness of the thought. “It hath a dying fall.” The LXX. and Vulg. (comp. the Prayer Book version) have an additional clause not found in any MS., “Yea, I will praise the name of the Lord most high.”
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With some variations (for which see Notes), this psalm appears again as Psalms 53. The most striking variation consists in the change of Jehovah into Elohim. For this change, see General Introduction.

In this poem the dramatic element blends with the lyric. In the great drama of the world, as unfolding before the psalmist’s eyes, God is seen to look from the windows of His heaven down on the races of men, as He did before the flood, and He finds no vestige of good left, except in the oppressed nation of Israel; all the rest are hopelessly corrupt. Then (Psalms 14:4) comes His voice in some ancient oracular saying, proverbial in its form, and so associated with the visible tokens of Divine vengeance, that the foes of the chosen people are instantly cowed and thrown into panic. Possibly Babylon, the great representative of the giant powers of the heathen world, and the devourer of other nations, now itself already on the verge of ruin, was in the poet’s thought. There is nothing to indicate a date anterior to the fall of Jerusalem, even if the last verse be treated as a liturgical addition.

The rhythm is uneven, but fine in the opening verses.

Verse 1
(1) Fool.—Heb., nabal, from a root meaning “to wither;” hence flat, insipid (insipiens). But this is not therefore speculative atheism, but practical—a denial of the moral government of God—so that fool and wicked become almost synonymous.

They have done abominable works.—Literally, they have made to be abhorred their works. The LXX. and Vulg. have caught the sense, “They have become abominable in their practices.” Instead of works, Psalms 53 has “iniquity.”

Verse 2
(2) Looked down.—Literally, bent forward to look as from a window. (Comp. Song of Solomon 6:10.)

Did understand.—Better, any man of understanding, in contrast with “fool,” in Psalms 14:1, and certainly meaning one who regulates his conduct on the conviction of the existence of a holy and just God.

Verse 3
Verse 4
(4) Have all the workers of iniquity no knowledge?—i.e., are they so senseless as not to perceive the consequences of their wrong-doing? or if we point the verb as the LXX. and Vulg., “shall they not know?” i.e., they are sure to find out to what their wickedness is leading them.

Who eat up.—Literally, eating my people, they have eaten bread; on Jehovah they have not called, which is usually explained, as in Authorised Version, “to devour God’s people has been as usual and as regular as the daily meal.” Another rendering is “whilst eating my people they have eaten bread, regardless of Jehovah,” i.e., they have gone on in their security eating and drinking, with no thought of the vengeance preparing for them by the God of the oppressed race. Some, however, prefer to divide the two clauses, “Ah, they shall see—all the workers of iniquity who eat my people—they eat bread (i.e., live) regardless of Jehovah.” This makes a better parallelism. A comparison with Micah 3:3-4, suggests that this verse of the psalm was a proverbial saying. (For the image, comp. Jeremiah 10:25; and Homer’s “people-devouring kings.”)

Verse 5
(5) There were they.—Literally, there they feared a fear, i.e., terror overtook them. Psalms 53 adds, “which was no fear.” The local “there” brings the scene before us as in a picture. We see them there before us, these wicked men; there in the midst of their intrigues, or their exactions, or their pleasures, the hand of God seizes them, and lo! they are struck with fear. We evidently have not here any indication by which to fasten on a particular event. Whether the addition in Psalms 53 gives any is discussed there.

For God is.—For the singular variation in Psalms 53 consult Note on Psalms 14:5 of that psalm. The uneasy sense that, after all, the good have God on their side—this general truth is implied in the phrase “generations of the righteous,” even if first employed of faithful Israel—is always a cause of fear to the wicked.

Verse 6
(6) Counsel.—This confidence, this piety, this appeal addressed to the supreme Protector, is in this verse called the “counsel,” the “plan” of the sufferer, and the poet asks, “Would ye then make the sufferer blush for such a thought?” “No, for Jehovah is his refuge.” The Authorised Version has here missed the sense by rendering in the past tense.

Verse 7
(7) Oh that.—The thoughts of the exiles turn to the Holy City as the one source of deliverance, as if Jehovah’s power would only manifest itself from His hallowed abode. So Daniel looked towards Jerusalem in his prayer. (Comp. the same feeling in Isaiah 40:9-10.) For the expression “turn the captivity,” or, to keep the Heb. idiom, “turn the turning,” comp. Psalms 85:1; Psalms 126:1; Hosea 6:2; Joel 3:1. It appears, however, besides its literal reference to the exile, to have been applied proverbially to the removal of any misfortune (Job 42:10).
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This is the portrait of a perfect character after the ideal of Israel. We naturally compare with it, on the one hand, the heathen types of perfection as we see them in the ethical philosophy of Greece and Rome, and, on the other, the Christian standard as we see it in the New Testament and in modern literature, and the result is to leave us in wonder and admiration before this figure of stainless honour drawn by an ancient Jewish poet. “Christian chivalry,” it has been said. “has not drawn a brighter.” In heart and tongue, in deed and word, as a member of society and as an individual, the character of Psalms 15 is without reproach.

The psalm makes no pretence to art either in form or style.

Verse 1
(1) Abide . . . dwell.—Properly, as in margin, sojourn like a passing guest, and dwell like a resident. But here the two terms are apparently used as synonyms. It was the natural form in which to put the question at Jerusalem, where God had His abode in the Temple, and we may paraphrase it thus: “What constitutes a true and genuine citizen of the kingdom of God?” The form of Wordsworth’s poem, “Who is the happy warrior? who is he,” &c, was possibly suggested by the Psalm, and it may be read with advantage by the side of it.

Verse 2
(2) Uprightly.—Literally, he whose walking is perfect rectitude. In Proverbs 28:18 the same phrase occurs. Comp. Isaiah 33:15.

Speaketh the truth in his heart—i.e., both thinks and speaks the truth.

“This above all: to thine own self be true,

And it must follow as the night the day,

Thou canst not then be false to any man.”

SHAKSPEARE: Hamlet.

Verse 3
(3) He that backbiteth not.—Literally, he has not footed it on his tongue. Very expressive of those who go about from house to house carrying tittle- tattle. (Comp. 1 Timothy 5:13.)

Reproach.—The Hebrew word has a striking derivation. Properly, the stripping of the trees of autumn fruit; so, stripping honour and reputation from a person. Two different words are in the Hebrew for “neighbour.” Translate, “Who does no ill to his friend, nor carries a reproach against his neighbour.” The marginal receiveth, or endureth, is quite against the context.

Verse 4
(4) In whose eyes.—The first clause is obscure. The subject and predicate are not clearly marked; but the Authorised Version gives the right sense. It is quite out of keeping with the context to make both verbs predicates, and to translate, “He is despised and rejected in his own eyes,” i.e., thinks humbly of himself. The meaning is, “Those deserving contempt are contemned; but the good who fear Jehovah are honoured.”

To his own hurt.—Literally, to do evil, i.e., to him-self (see Leviticus 5:4). The LXX., by transposing the letters, read, “to his neighbour;” and the English Prayer Book version has apparently combined the two thoughts: “Who sweareth to his neighbour, and dis-appointeth him not, even though it were to his own hindrance.”

“His words are bonds, his oaths are oracles,

His love sincere, his thoughts immaculate;

His tears pure messengers sent from his heart,

His heart is far from fraud as heaven from earth.”

SHAKSPEARE: Two Gentlemen of Verona.

Verse 5
(5) Usury was not forbidden in the legitimate commercial dealings with foreigners (Deuteronomy 23:20); and the laws against it seem to have had exclusive reference to dealings among Israelites themselves, and were evidently enacted more with a view to the protection of the poor than because the idea of usury in itself was considered wrong (Exodus 22:25; Lew 25:36). So here the context plainly seems to limit the sin of usury to unjust application of the principle, being connected with bribery. Against “biting” usury (the Hebrew word primarily means “bite”) all governments find it necessary to legislate, as we see in the case of the money-lenders of our own time; but with the employment of capital put out on interest for legitimate purposes of trade, neither Hebrew feeling generally, as the whole career of the race shows, nor the higher minds among them, as we see by our Lord’s parable of the talents, were averse. The best illustrations of invectives of prophets and psalmists against extortionate usurers are supplied by Shakespeare’s play, The Merchant of Venice.
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Verse 1
(1) For in thee.—Better, for I have found refuge in thee (as in Psalms 7:1; Psalms 11:1). The verb is in the preterite.

Verse 2
Verse 4
(4) Their sorrows.—This verse offers also great variation in the ancient versions. The literal text runs Their sorrows [or, idols] (fem.) are multiplied (masc); another they hasten [or, change]. I will not pour out their libations from blood, and will not take their names upon my lips, which, with one or two slight changes in the punctuation, becomes—

“They shall multiply their sorrows

Who change to another god:

I will not pour out their bloody libations,

Nor take their names on my lips.”

At the same time, from the evident allusion to the curse on Eve in Genesis 3:16, and the fact that the verb rendered “hasten” (comp. margin) means to buy a wife, it seems that the psalmist had the common prophetical figure for idolatry, viz., adultery, in his mind; but as he is not speaking of the Church as a whole, he does not work it out as the prophets do, by representing the idolaters as adulteresses.

The “libations of blood” seem to refer to the ghastly rites of Moloch and Chemosh. For the last clause comp. Exodus 23:13. To the Hebrews the very name of a god included a predication of his power. Hence the avoidance of even mentioning baal, but substituting bosheth, i.e., shameful thing, for it, even in proper names.

Verse 5
(5) The portion.—There is allusion here to the Levitical portion (Numbers 18:20): “I am thy portion and thine inheritance.” The poet, whom we must imagine exiled from his actual inheritance in Canaan, consoles, and more than consoles himself, with the sublime thought that this “better part” could not be taken away from him. Perowne quotes Savonarola’s fine saying, “What must not he possess who possesses the possessor of all!” and St. Paul’s, “All things are yours; for ye are Christ’s, and Christ is God’s;” which rather recalls Deuteronomy 32:9, where the correlative truth to Numbers 18:20 occurs.

For the figure of the cup, see Psalms 11:6. It had already become a synonym for “condition in life.”

Thou maintainest.—The Hebrew word is peculiar, and causes grammatical difficulties; but the sense is clear. God does not only dispose (cast) the lot of the man in covenant relation to Him—He does that even for unbelievers—but holds it fast in His hand. (See this use of the verb, Amos 1:5; Amos 1:8; Proverbs 5:5.) At the same time Hitzig’s conjecture (tômîd for tômîkh), is very plausible, “Thou art ever my lot.”

Verse 5-6
A Goodly Heritage

The Lord is the portion of mine inheritance and of my cup:

Thou maintainest my lot.

The lines are fallen to me in pleasant places;

Yea, I have a goodly heritage.—Psalms 16:5-6.

Written in time of urgent need, this Psalm opens in the form of a prayer, which is, however, shortly changed into a pious meditation. The Psalmist declares that he has vowed allegiance to God, fellowship with the holy, self-severance from idolaters (Psalms 16:2-4). Jehovah is his possession, and with such an inheritance he is all contentment (Psalms 16:5-6). Jehovah inspires him with wisdom, more especially with moral discrimination; and Jehovah is before him and about him, so that he may confidently expect to show an unswerving front to fortune (Psalms 16:7-8). And therefore his heart and soul rejoice; and therefore, too, in spite of present dangers, his whole man has confidence that he shall not be numbered with the inhabitants of Sheol, but shall experience life and happiness, the happiness which God continually showers with liberal hand on those He loves (Psalms 16:9-11).

Here is a Psalm well worthy to be called, as the margin of King James’s Bible translates the Jewish heading, a “golden” Psalm. Golden indeed it is; it belongs to that Bible within the Bible which the Christian instinct teaches all of us to rediscover for ourselves, and in which the New Testament writers took such keen delight. In childlike faith these holy men of old found their Saviour in the 16th Psalm; and so may we, on the single condition that we do not disregard those laws of the human mind which God Himself made. Childlike faith must in us be coupled with manly reasonableness. The first believers practically rewrote the Psalter for edification, without thinking of its original meaning; they took every one of the 150 Psalms into the shrine of Gospel utterances. We who come after them cannot give this particular proof of our belief in the divinity of the Old Testament revelation. In adapting the Psalms to the needs of edification, we who desire to consecrate our intellect to Christ must seek counsel of a criticism and an exegesis which are nothing if they are not psychological; that is, if they are not in full accordance with the laws of the human mind.1 [Note: T. K. Cheyne, in The Expositor, 3rd Ser., x. 210.] 

This Psalm was the last Scripture read by Hugh M‘Kail the evening before his execution in the Grassmarket of Edinburgh. After reading it, he said to his father, and those about him, “If there were anything in this world sadly and unwillingly to be left, it were the reading of the Scriptures. I said, ‘I shall not see the Lord, even the Lord, in the land of the living.’ But this need not make us sad, for where we go, the Lamb is the Book of Scripture, and the light of that city; and where He is, there is life, even the river of the water of life, and living springs.”

I.

A Wealthy Estate

“The Lord is the portion of mine inheritance and of my cup”

1. The two words which are translated in our version “portion” and “inheritance” are substantially synonymous. The latter of them is used continually in reference to the share of each individual, or family, or tribe in the partition of the land of Canaan. There is a distinct allusion, therefore, to that partition in the language of our text; and the two expressions, part or “portion,” and “inheritance,” are substantially identical, and really mean just the same as if the single expression had stood: “The Lord is my portion.”

The “portion of my cup” is a somewhat strange expression. It is found in one of the other Psalms, with the meaning “fortune,” or “destiny,” or “sum of circumstances which make up a man’s life.” There may be, of course, an allusion to the metaphor of a feast here, and God may be set forth as “the portion of my cup,” in the sense of being the refreshment and sustenance of a man’s soul. But more probably there is merely a prolongation of the earlier metaphor, and the same thought as is contained in the figure of the “inheritance” is expressed here (as in common conversation it is often expressed) by the word “cup”—namely, that which makes up a man’s portion in this life. It is used with such a meaning in the well-known words: “My cup runneth over,” and in another shape in, “The cup which my Father hath given me, shall I not drink it?” It is the sum of circumstances which make up a man’s “fortune.” So the double metaphor presents the one thought of God as the true possession of the devout soul.1 [Note: A. Maclaren, A Year’s Ministry, 1st Ser., 207.] 

2. Each family in Israel by the command of God received its portion by the casting of the lot. The result was not regarded as fortuitous, but as disposed and determined by God Himself. In each case the portion was accepted as a direct Divine gift. It was to be held in inalienable possession through all time. A creditor might establish a claim to temporary possession, but in the fiftieth year it must go back to the original owner. No title, therefore, could be stronger, no claim more sure and permanent, than that which was thus acquired. In the case of the Psalmist the property acquired and possessed as an inalienable gift was not a fair estate on the productive Israelitish territory, but the great God Himself, to be his own God for ever.

Palestine is the England of the East. I think that it is Miss Martineau who says that nothing which she had seen about the world so reminded her of the rolling Yorkshire and Northumberland moors, as the approach to Palestine by Hebron. Certainly it was a remarkable dispensation of the hand of Providence that planted the people whom God meant to be His psalmists for all time, who were to touch that true keynote of the relation of man to man, to nature, and to God, which was to ring through history, in a country singularly fair, glad, fertile, and homelike; where men could pass from under the shadow of the terror of nature, could lie in her lap, and bask in her smile. Consider for a moment the physical condition of the home where God established His sons. “For the Lord thy God bringeth thee into a good land, a land of brooks of water, of fountains and depths that spring out of valleys and hills; a land of wheat, and barley, and vines, and fig trees, and pomegranates; a land of oil olive, and honey; a land wherein thou shalt eat bread without scarceness, thou shalt not lack any thing in it; a land whose stones are iron, and out of whose hills thou mayest dig brass.” “For the land, whither thou goest in to possess it, is not as the land of Egypt, from whence ye came out, where thou sowedest thy seed, and wateredest it with thy foot, as a garden of herbs: but the land, whither ye go to possess it, is a land of hills and valleys, and drinketh water of the rain of heaven: a land which the Lord thy God careth for; the eyes of the Lord thy God are always upon it, from the beginning of the year even unto the end of the year.”

The country was small, compact, infinitely broken and varied in outline, full of features, crowded with nooks of beauty, where a man might easily learn to nestle as in a home, and which he might come to love with a passion which would make him a patriot of the Greek, Roman, or German type; in striking contrast to the prevalent tone of Asiatic political life. His home by the spring with the terebinth grown to shadow it, the rich grass in the hollow where the brook was purling by, and gleaned through the verdure; the hills sweeping up behind in a wide amphitheatre of beauty, terraced with vineyards, whose grapes glowed ruddy in the westering sun; broad belts of yellow corn-land on the slopes, and the barns bursting with the garnered spoils of the year; such a home, I say—and there were myriads of such in Palestine in its palmy days—would make the land seem fair and lovely as it seemed to Moses when he surveyed it from the borders of the waste; a land to love, to fight for, to die for, before it should be pressed by the footsteps of the insolent foe.

It was a land, too, of noble agriculture, tasking men’s loftier faculties and powers. Moses speaks with a kind of contempt of the agriculture of Egypt, where the land was watered with the foot, “as the garden of herbs.” The thing to be chiefly desired in Egypt was that the land should become one vast plain of fertile mud. The country, as it were, tilled itself. The Nile manured it; the husbandman had but to drop his seed into the ooze and was sure of his fruit. But Palestine demanded strenuous labour, test of brain as well as hand, patience, courage, faith. Like the Rhineland or Switzerland, it was matter of constant care and toil to till it; it strained all the faculties, but it repaid the culture with glorious fruit. But the chief point, after all, was the fulness of feature, of points of beauty and interest to which the heart could turn and the memory could cling. It was a land of rich, prodigal variety, of forms around which imagination could play. To live in it, as compared with Egypt or Babylonia, was an education; of all the lands of the East incomparably the fittest to be the home and the training school of a race of hardy, brave, free, and cultivated men. “Out of Egypt have I called my son.” Palestine, not Egypt, was their goodly home.1 [Note: J. Baldwin Brown.] 

3. In the division of the Land of Canaan among the tribes, no part was assigned to the tribe of Levi, because, as was expressly declared, Jehovah would be their portion or share (Numbers 18:20, the same word which occurs here), and the gifts consecrated to Jehovah the provision for their support (Deuteronomy 10:9; Deuteronomy 18:1, etc.). That which was true nationally of Levi, was true in its deepest spiritual import of every believing Israelite. “What must not he possess,” says Savonarola, “who possesses the possessor of all?” In the words of St. Paul, “All things are yours, for ye are Christ’s, and Christ is God’s.”

To have a portion in God is to possess that which includes in itself all created good. The man who is in possession of some great masterpiece in painting or sculpture need not envy others who have only casts or copies of it. The original plate or stereotype is more valuable than any impressions or engravings thrown off from it; and he who owns the former owns that which includes, is capable of producing, all the latter. So, if it be given to any human spirit to know and enjoy God, to be admitted to the fellowship, and have a portion in the very being of the Infinite, then is that spirit possessor of that whereof “Paul, Apollos, Cephas, or ‘the World’”—all material and all mental excellence—is but the faint copy, the weak and blurred transcript. Surveying the wonders of creation, or even with the Word of inspiration in his hand, the Christian can say, “Glorious though these things be, to me belongs that which is more glorious far. The streams are precious, but I have the Fountain; the vesture is beautiful, but the Wearer is mine; the portrait in its every lineament is lovely, but that Great Original whose beauty it but feebly depicts is my own. ‘God is my portion, the Lord is mine inheritance.’ To me belongs all actual and all possible good, all created and uncreated beauty, all that eye hath seen or imagination conceived; and more than that, for ‘eye hath not seen, nor ear heard, nor hath it entered into the heart of man to conceive what God hath prepared for them that love him’—all things and beings, all that life reveals or death conceals, everything within the boundless possibilities of creating wisdom and power, is mine; for God, the Creator and Fountain of all, is mine.”1 [Note: John Caird, Aspects of Truth, 211.] 

When I lived in the woods of Indiana, I used to hear a great deal of talk about the inflorescence of the prairies in spring. I tried to imagine what it was. I had never seen a prairie, and I was filled with curiosity to see one, especially at that season of the year when the flowers were in bloom, of which I had heard such glowing descriptions. I had to make up some sort of notion respecting them, and I did the best I could. I put my garden alongside of another, and I added several others to these; and then I thought of all the flowers they would contain; but it was a comparatively limited idea that I had in my mind. And I remember very well the morning when I first rode out upon a real rolling prairie. After passing through a piece of woods I struck it. The sun was shining aslant—for it was about nine o’clock; the dew was on the grass and on the flowers; and very soon I was out at sea—or the effect was the same as if I had been. I could see no timber in any direction. It looked as though the prairie went to a point where the sky touched it, in front, on the right, and on the left. The flowers covered every little swell and hillside. It seemed as if all the flowers in creation had been collected there.

Instead of little bits of flower-beds here and there, there were vast stretches of flowers. Here was a patch of pansies a mile long; there was a patch of tulips two or three miles long; and here was a patch of phlox five or six miles long. Hera were great quantities of one sort of flowers, and there were great quantities of another sort. Further than the eye could reach the ground was covered with flowers. It looked as though the sun had dropped down upon the earth and stained everything with its colours. And it was easy to conceive that if I should go on, and on, and on, if I should travel all day, and to-morrow, and the next day, and next week, I should still find flowers. And oh, what was my garden-conception of a prairie compared with what I took in when I saw one?

You build up your idea of God from the household, from the best persons you know, and from the highest experiences that you have had. You gather together on earth all those conceptions which to you make a heroic, noble, resplendent being, and the sum of these you call God. But how different is the idea which you have of Him now from that which you will have of Him when you see Him as He is!1 [Note: H. W. Beecher.] 

Lord, what remains?

When I would count my gains,

I find that Thou hast torn them all away;

And under summer suns I shrink with cold,

Shiver, and faint with hunger, yet behold

My brethren strong and satisfied and gay.


I had a friend

Whose love no time could end:

That friend didst Thou to Thine own bosom take;

For this my loss I see no reparation:

The earth was once my home: a habitation

Of sorrow hast Thou made it for his sake.


I had a dream

Bright as a noontide beam:

I sought for wisdom. Thou didst make its taste

(Which was as spice and honey from the south)

Ashes and gall and wormwood in my mouth.

Was this the fruit I sought with so much haste?


I had a love

(This bitterest did prove);

A mystic light of joy on earth and sky;

Strange fears and hopes; a rainbow tear and smile,

A transient splendour for a little while,

Then—sudden darkness: Lord, Thou knowest why.


What have I left?

Of friend, aim, love, bereft;

Stripped bare of everything I counted dear.

What friend have I like that I lost! what call

To action? nay, what love?

Lord, I have all

And more beside, if only Thou art near.1 [Note: Adeline Sergeant.] 

4. How can we possess God? We possess things in one fashion and persons in another. The lowest and most imperfect form of possession is that by which a man simply keeps other people off material good, and asserts the right of disposal of it as he thinks proper. A blind man may have the finest picture that ever was painted; he may call it his, that is to say, nobody else can sell it, but what good is it to him? Does the man who draws the rents of a mountain-side, or the poet or painter, to whom its cliffs and heather speak far-reaching thoughts, most truly possess it? The highest form of possession, even of things, is when they minister to our thought, to our emotion, to our moral and intellectual growth. Even them we possess really, only according as we know them and hold communion with them.

But when we get up into the region of persons, we possess them in the measure in which we understand them, and sympathize with them, and love them. Knowledge, intercourse, sympathy, affection—these are the ways by which men can possess men, and spirits, spirits. A man who gets the thoughts of a great teacher into his mind, and has his whole being saturated by them, may be said to have made the teacher his own. A friend or a lover owns the heart that he or she loves, and which loves back again; and not otherwise do we possess God. “We have God for ours first in the measure in which our minds are actively occupied with thoughts of Him. We have no merely mystical or emotional possession of God to preach. There is a real, adequate knowledge of Him in Jesus Christ. We know God, His character, His heart, His relations to us, His thoughts of good concerning us, sufficiently for all intellectual and for all practical purposes.

There is no other way by which a spirit can possess a spirit, that is not cognizable by sense, except only by the way of thinking about Him, to begin with. All else follows that. That is how you hold your dear ones when they go to the other side of the world. When your husband, or your wife, or your child goes away from home for a week, you do not forget them. Do you have them in any sense if they never dwell in the “study of your imagination,” and never fill your thoughts with sweetness and with light?1 [Note: A. Maclaren, A Year’s Ministry, 1st Ser., 209.] 

The love of Christ which burns in one Christian’s breast does not become enfeebled if other hearts catch the flame from his, but rather, by contact of congenial elements, glows in each separate heart with a fervour all the more intense. The peace of God may be diffused through the spirits of a multitude which no man can number, and yet each redeemed soul may say of it, “It is all my own”—nay, better than if all or exclusively his own; for it is a peace, a joy, a happiness, which, by the electric flash of sympathy passing from heart to heart, becomes, by reason of the multitudes who share it, redoubled, multiplied, boundlessly increased to each. Let no man, therefore, in spiritual things, glory in his own or envy another’s good; for to every individual member of Christ’s Church it may be said, “Whatever others have obtained, still the whole, the illimitable all of Truth and Love and Joy is left for you.”2 [Note: John Caird, Aspects of Truth, 207.] 

God places Himself at the disposal of every one, and it is for us to appropriate Him. The reason why the sun produces in one place geraniums, camellias, azaleas, all forms of exquisite flowers, and does not produce them in another place, is not in the sun. The cause of the difference is in the use to which you put the sun. It shines on the south side of my barn; and what does it produce there? A warm spot, where chickens and cows gather. It shines on the south side of my neighbour’s barn; and what does it produce there? Flowers and grapes. What is the reason of the difference? Does the sun change? No; but it is put to different uses. It is just the same sun, with just the same vivifie power to all; but its effects are different when it is differently employed.1 [Note: H. W. Beecher.] 

5. God can become our portion only when we seek Him as the highest good. Like the Levites we must make Him our all, and renounce all that would compete with Him. There cannot be two supreme, any more than there can be two pole-stars, one in the north, and the other in the south to both of which a man can be steering. You cannot stand with

One foot on land, and one on sea,

To one thing constant never.

If you are going to have God as your supreme good, you must empty your heart of earth and worldly things, or your possession of Him will be all words, and imagination, and hypocrisy. There must be a fixed, deliberate, intelligent conviction lying at the foundation of my life that God is best, and that He and He only is my true delight and desire. Then there must be built upon that intelligent conviction that God is best the deliberate turning away of the heart from these material treasures. And then there must be the willingness to abandon the outward possession of them if they come in between us and Him.

Just as when a chemist collects oxygen in a vessel filled with water, as it passes into the jar it drives out the water before it; so the love of God, if it come into a man’s heart in any real sense, in the measure in which it comes, will deliver him from the love of the world.2 [Note: A. Maclaren, A Year’s Ministry, 1st Ser., 210.] 

O love that casts out fear,

O love that casts out sin,

Tarry no more without,

But come and dwell within.


True sunlight of the soul,

Surround me as I go;

So shall my way be safe,

My feet no straying know.


Great love of God, come in,

Well-spring of heavenly peace,

Thou Living Water, come,

Spring up, and never cease.


Love of the living God,

Of Father and of Son,

Love of the Holy Ghost,

Fill Thou each needy one.1 [Note: Horatius Bonar.] 

II.

A Secure Tenure

“Thou maintainest my lot.”

God Himself is the guardian of the estate. The land, the partition of which amongst the tribes lies at the bottom of the allusive metaphor of the text, was given to them under the sanction of a supernatural defence; and the law of their continuance in it was that they should trust and serve the unseen King. It was He, according to the theocratic theory of the Old Testament, and not chariots and horses, their own arm and their own sword, that kept them safe, though the enemies on the north and the enemies on the south were big enough to swallow up the little kingdom at a mouthful. And so, says the Psalmist allusively, in a similar manner, the Divine Power surrounds the man who chooses God for his heritage, and nothing shall take that heritage from him.

1. Our possession is secure, because it enters into the fibre of our being, and becomes part of ourselves. The lower forms of possession, by which men are called the owners of material goods are imperfect, because they are all precarious and temporary. Nothing really belongs to a man if it can be taken from him. What we may lose we can scarcely be said to have. They are mine, they were yours, they will be some other person’s to-morrow. Whilst we have them we do not have them in any deep sense; we cannot retain them, they are not really ours at all. The only thing that is worth calling ours is something that so passes into and saturates the very substance of our soul that, like a piece of cloth dyed in the grain, as long as two threads hold together the tint will be there. That is how God gives us Himself, and nothing can take Him out of a man’s soul. He, in the sweetness of His grace, bestows Himself upon man, and guards His own gift, in the heart, which is Himself. He who dwells in God and God in him lives as in the inmost keep and citadel. The noise of battle may roar around the walls, but deep silence and peace are within. The storm may rage upon the coasts, but he who has God for his portion dwells in a quiet inland valley where the tempests never come. No outer changes can touch our possession of God. They belong to another region altogether. Other goods may go, but this is held by a different tenure. The life of a Christian is lived in two regions; in the one his life has its roots, and its branches extend to the other. In the one there may be whirling storms and branches may toss and snap, whilst in the other, to which the roots go down, may be peace.

Often we do not learn the depth and riches of God’s love and the sweetness of His presence till other joys vanish out of our hands and other loved presences fade away out of sight. The loss of temporal things seems ofttimes to be necessary to empty our hearts, that they may receive the things that are unseen and eternal. The door is never opened to Him until the soul’s dead joys are borne out; then, while it stands open, He enters bearing into it joys immortal. How often is it true that the sweeping away of our earthly hopes reveals the glory of our heart’s refuge in God! Some one has beautifully said, “Our refuges are like the nests of birds: in summer they are hidden among the green leaves, but in winter they are seen among the naked branches.” Worldly losses but strip off the foliage and disclose to us our heart’s warm nest in the bosom of God.1 [Note: J. E. Miller, The Shining Life.] 

2. God will fortify our hearts, so that we may not weakly barter away our possession. None can dispossess us against our wills, but the offers of the world are persistent and alluring, and we need a special defence. This God provides for all who trust Him. He sets up within us an impregnable defence, even His own presence. He is near unto all them that put their trust in Him; no harm shall come to them. We have at once the joy of possession and in the possession safety.

Transfiguration is wrought in human life by the indwelling of Christ. In what measure Christ enters into us, and fills us, and abides in us, depends upon the measure of our surrender to Him. He is ready to fill us and live in us. A perfumer bought an earthenware vase and filled it with attar of roses. The rich perfume entered into the material of the vase, and completely permeated it. Long after it ceased to be used, it still carried the fragrance. Even when it was old and broken, its shattered and worthless fragments retained the sweetness. So it is when the love of God has been shed abroad in a human heart by the Divine Spirit, and the earthly life has been struck through with the life of Christ. It is all Christ; self dies. Christ lives in the soul, and His beauty shines out in the life.1 [Note: J. R. Miller, The Shining Life.] 

3. The life which the Psalmist knows to be undying is the continual energy of loving fellowship with God. The death to which this life can never yield is the silence of the land of forgetfulness, where there is no revelation and no praise of God. These two ideas are embodied for the Psalmist under the form of life in this world on the one hand and death and Sheol on the other. Now the religious consciousness can never be satisfied by asserting a noumenal transcendental truth without applying it to actual phenomenal experience. The indissolubleness of the life in God is to the Psalmist a present reality. As such it must approve itself true under the present forms and conditions of his existence, that is, in physical life as contrasted with physical death. In no other way can he conceive the great truth as present and practical. It would be ridiculous for the inspired singer, who possesses an ideal truth in ideal certainty, to pause in the fulness of his faith, and reflect on the empirical fact that, after all, no man escapes death. He knows that he cannot yield to death in the only form in which he fears it, namely, as separation from God; and he conceives this immunity in the only form in which he has any means of conceiving it, namely, as continued physical life. It is true that this persuasion is a paradox. It is true that so high a confidence, so unconditionally expressed, can reign to the exclusion of all doubt and fear only in a moment of highest elevation, and that the same singer, under a sense of sin and weakness, of failing strength and of God’s displeasure, must soon have passed through bitter experiences such as we read of in other Psalms—experiences far removed from the joyful confidence and energy of the words before us. But so long as the strong sense of full loving communion with God which our Psalm expresses remains undimmed, no doubt can receive entrance. What we call physical impossibilities never had any existence for the faith of the Old Testament, which viewed every physical condition as implicitly obedient to Jehovah’s law of righteousness. So long, then, as the Psalmist stands in unfailing fellowship with God he must live, and cannot cease to live. It is only when the sense of sin arises as the consciousness of impeded fellowship with God that there can arise at the same time a sense of uncertainty and limitation in the hope of life.1 [Note: W. Robertson Smith.] 

When a river is dry and shallow in the summer-time, you see the rocks that rise within its bed. And they obstruct the stream, and make it chafe, and fret it as it journeys to the ocean. But when the rains have come, and the river is in flood, it covers up the rocks in its great volume, and in the silence of a mighty tide, flows to its last home within the sea. It is not longer than it was before. It is only deeper than it was before. Measure it by miles, it is unchanged. Measure it by volume and how different! So with the life that is the gift of Jesus. It is not longer than God’s immortality. It is only that same river deepened gloriously, till death itself is hidden in the deeps. Knowledge is perfected in open vision; love is crowned in an unbroken fellowship; service at least shall be a thing of beauty, fired by the vision of the God we serve. That is eternal life, and that alone. That is its difference from immortality. That is the gift of the Lord Jesus Christ to the immortal spirit of mankind.2 [Note: G. H. Morrison, The Afterglow of God, 219.] 

One lovely summer evening some years ago I received a message that an elder in the church I used to serve was taken suddenly ill. He was a man looked up to and loved by the whole community, but modest and retiring, making no parade of the religion that in reality coloured all his life. When I arrived at his home I found that the hand of death was upon him, and he knew it. Falteringly, and in broken words, for I loved him, I tried to talk to him, and to speak some comforting word. “I am glad to see you,” he said, “and it was good of you to come”; and then looking at me with a look of calm resignation on his face, he said, “I am not going to live, but I am not afraid to die. No one can do anything for me now. This is a matter between my own soul and God, and I settled it long ago.” Then briefly he gave me an outline of his religious life. Every day he contrived, no matter how busy, to spend, in addition to the usual family devotions, a portion of time alone with God. Sometimes this was done in the fields of his farm, at other times in the loft of one of the outhouses, just wherever he happened to be employed, and his own family or servants never knew it. As I said, he made no parade of his religion, and never, as far as I knew, prayed in public; but he lived his religion. He was a hard-working, industrious man all his life, and had not the opportunity of getting much education in his youth. One thing, however, he knew; he knew Christ and lived in daily communion with Him. I left him that night promising to see him again in the morning, but before the morning came he had gone to be with Christ whom he loved and served.1 [Note: H. W. Morrow, Questions Asked and Answered by our Lord, 129.] 

“Open the door and let in more of that music,” the dying man said to his weeping son. Behmen was already hearing the harpers harping with their harps. He was already taking his part in the song they sing in Heaven to Him who loved them and washed them from their sins in His own blood. And now said the blessed Behmen, “I go to-day to be with my Redeemer and my King in Paradise,” and so died.2 [Note: Alexander Whyte, Jacob Behmen: an Appreciation.] 

When He appoints to meet thee, go thou forth;

It matters not

If south or north,

Bleak waste or sunny plot.

Nor think, if haply He thou seek’st be late,

He does thee wrong;

To stile or gate

Lean thou thy head, and long!

It may be that to spy thee He is mounting

Upon a tower,

Or in thy counting

Thou hast mista’en the hour.

But, if He come not, neither do thou go

Till Vesper chime;

Belike thou then shalt know

He hath been with thee all the time.1 [Note: T. E. Brown, Old John and other Poems, 244.] 

III.

A Satisfied Ambition

“The lines are fallen in pleasant places; yea, I have a goodly heritage.”

The man who finds his treasure in God, declares that he is satisfied. The happiness of this mysterious nature of ours is never to be found merely in the possession of God’s gifts, the works of His hand, or the bounties of His providence. The soul can find its true satisfaction only in rising beyond the gifts, and claiming the Giver as its own. When you covet the friendship or love of a fellowman, it does not satisfy you that he bestows upon you only outward gifts—his money, his property, his books—what cares a loving, longing heart for these? Unless the man gives you something more than these, gives you himself, and becomes yours by the bond of deepest sympathy and affection, the rest are but worthless boons. So is it in the soul’s relations with God. That after which, as by a mysterious and inborn affinity, every devout spirit yearns, is not God’s gifts and bounties, but Himself. The wealth of worlds would be, to the heart longing after Deity, a miserable substitute for one look of love from the Great Father’s eye. “My soul thirsteth for God” is the language in which Scripture gives expression to this deep want of our nature, and points to the ineffable satisfaction provided for it,—“My soul thirsteth for God, for the living God.”—“As the hart panteth after the water-brooks, so panteth my soul after thee, O God!”—“If a man love me, my Father will love him, and we will come unto him, and make our abode with him.”—“I in them, and thou in me, that they may be made perfect in one.”

1. Animal enjoyment may be pure of its kind, may be part of the constitution of things, but it is brief, exhaustive! But those pleasures which are filled with the spirit, the mind, the heart, are fresh. And what is true of the mind is truer still of the soul. We have a tripartite nature—Body, Soul, and Spirit. We may not be able to break it up, and divide it by exact analysis, but there is that which answers to Paul’s definition; there is body, soul, and spirit. We feel it. And in the soul there is a region infinite—it can have the very pleasures of God Himself. It can share His nature; it can share His thoughts; it can share His purposes; it can share Plis purity. It can come away from that which is bounded, intellectually, by earth’s horizon, and it can enter into the region where, in fellowship with God, it shall realize the infinite vision and true rapture of the soul. And this is inexhaustible, because the soul is immortal. The love of Christ is an ever-progressive thing—“to know the love of Christ which passeth knowledge.” “That we may be filled with all the fulness of God.”

All the happiness of this life is but trying to quench thirst out of golden empty cups.1 [Note: William Law.] 

Filled with a grateful, calm content,

My soul sits happy, and she sings;

While all the many, many things

That men call good, and think them so,

That are not mine, and may not be,—

My Father doth not give them me—

I am content to let them go.


Pass by, gay world, yes, pass thee by,

Nor too much vex me with thy care;

O, restless world, thou art so fair!

See, I have learned this thing of thee;

Thou look’st so little in the light

Which pours upon my inner sight,

And shines from great eternity!

2. In harmony with the great Centre, we will be in harmony with all things in His universe. Nature will serve him who serves her God; and all her varied powers and agencies will rejoice to obey the behests and minister to the welfare of one who is the loved and loving child of their great Master and Lord. The earth will be fulfilling its proper function in yielding us bread, and the heavens in shedding their sweet influences on our path. For us the morning will dawn and the evening descend. For us “the winds will blow, earth rest, heavens move, and fountains flow.” We shall be able to claim a peculiar property in the works of our Father’s hand, and the bounties of our Father’s providence.

The love of nature, wherever it has existed, has been a faithful and sacred element of human feeling; that is to say, supposing all circumstances otherwise the same with respect to two individuals, the one who loves nature most will be always found to have more faith in God than the other. It is intensely difficult, owing to the confusion and counter influences which always mingle in the data of the problem, to make this abstraction fairly; but so far as we can do it, so far, I boldly assert, the result is constantly the same: the nature-worship will be found to bring with it such a sense of the presence and power of a Great Spirit as no mere reasoning can either induce or controvert; and where that nature-worship is innocently pursued,—i.e., with due respect to other claims on time, feeling, and exertion, and associated with the higher principles of religion,—it becomes the channel of certain sacred truths, which by no other means can be conveyed.1 [Note: Ruskin, Modem Painters (Works, v. 378).] 

3. We enter into fellowship with God through Jesus Christ. He is the true Joshua, who puts us in possession of the inheritance. He brings God to us—to our knowledge, to our love, to our will. He brings us to God, making it possible for our poor sinful souls to enter His presence by His blood; and for our spirits to possess that Divine Guest. “He that hath the Son, hath the Father;” and if we trust our souls to Him that died for us, and cling to Him as our delight and our joy, we will find that both the Father and the Son come to us and make Their home in us. Through Christ the Son, we will receive power to become sons of God, and if children, then heirs, heirs of God, because joint-heirs with Christ.

During the great Durbar at the time of the late King’s coronation, the Maharajah of Nabha did a beautiful action, which illustrates this truth. As he went away after the celebration he paid a great sum into the Treasury, in order that the land on which his encampment had been spread might be free of taxation for ever, for he said: “I, the king, have rested here, therefore the land shall be free from burdens for ever.” And so to-day the King unfolds before us a wondrous inheritance, a priceless possession, the power that gives us new hope, and sets before us possibilities where we have hitherto found closed doors; and as He offers gifts, for the price paid was beyond man’s calculation, He says: “The King has lived down here on earth, knowing our temptations, weaknesses, and sorrows; therefore, man’s daily, earthly life shall be free from the oppression of the burden for evermore if he will have it.”1 [Note: Harrington C. Lees.] 

O Christ our All in each, our All in all!

Others have this or that, a love, a friend,

A trusted teacher, a long worked for end:

But what to me were Peter or were Paul

Without Thee? fame or friend if such might be?

Thee wholly will I love, Thee wholly seek,

Follow Thy foot-track, hearken for Thy call.

O Christ mine All in all, my flesh is weak,

A trembling fawning tyrant unto me:

Turn, look upon me, let me hear Thee speak:

Tho’ bitter billows of Thine utmost sea

Swathe me, and darkness build around its wall,

Yet will I rise, Thou lifting when I fall,

And if Thou hold me fast, yet cleave to Thee.2 [Note: Christina G. Rossetti.] 
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Verse 6
(6) The lines are fallen unto me.—The allusion is to the “measuring cords” by which allotments of land were measured, and they are said to “fall” possibly because after the measurement the portions were distributed by “lot” (Joshua 17:5; Micah 2:5).

Verse 7
(7) Given me counsel . . .—i.e., led me to a right and happy choice of the way of life.

My reins—i.e., my heart.

Instruct me.—Better, warn me. Conscience echoes the voice of God. The Hebrew word, from a root meaning bind, includes the sense of obligation. Once heard, the Divine monition becomes a law to the good man, and his own heart warns him of the slightest danger of deviation from it.

Verse 8
(8) At my right hand.—Comp. Psalms 109:31; Psalms 110:5; Psalms 121:5. The image seems to be a military one: the shield of the right-hand comrade is a protection to the man beside him.

Verse 9
(9) Glory.—Heb., khabôd; but probably the poet wrote khabed, i.e., liver, or (comp. “reins” above, and the common use of the word “bowels”) heart. The LXX. paraphrase tongue. The passage was so quoted in Acts 2:25. (Comp. Psalms 57:8; Psalms 108:1.) “With the best member that I have” (Prayer Book).

Shall rest in hope.—This follows the Vulg. The LXX. also have “shall tabernacle in hope.” The true rendering, however, is shall rest in security. In “heart, soul, flesh,” the poet comprises the whole living man. (Comp. 1 Thessalonians 5:23.) The psalmist feels that the body must share with the soul the immunity from evil which is insured by fellowship with God. Carried out to its full issue, the logical conclusion of this is the doctrine of immortality; but we must not see a conscious reference to it here.

Verse 10
(10) Leave.—Rather, commit, or give up.

In hell.—Better, to the unseen world (Sheôl), as in Psalms 6:5, where see Note.

Holy One.—Better, thy chosen, or favoured, or beloved One. Heb., chasîd, which, starting from the idea of one standing in a state of covenant favour with Jehovah, gathers naturally, to this passive sense, an active one of living conformably to such a state; “gracious” as well as “graced,” “blessing” as well as “blessed;” and so generally as in Authorised Version, “saint,” “holy” (see Psalms 4:3; Psalms 145:17, and especially Psalms 1:5, “My saints, those who have made a covenant with me by sacrifice.”) The received Heb. text has the word in the plural, but with the marginal note that the sign of the plural is superfluous. The weight of MS. authority of all the ancient versions, and of the quotations Acts 2:27; Acts 13:35, is for the singular.

Corruption.—Heb., shachath, a pit (from root, meaning to sink in), as in Psalms 7:15, where LXX. rightly “abyss,” though here and generally “destruction (not “corruption”), as if from shakhath, “to destroy.” Even in Job 17:14 “the pit” would give as good a parallelism to “worm” as “corruption.” The meaning of the passage is clearly that Jehovah will not abandon His beloved to death. “To be left to Sheôl” and “to see the pit” are synonyms for “to die,” just as “to see life” (Ecclesiastes 9:9, Authorised Version, “live joyfully”) is “to be alive;” or, as in next clause, “to make to see the path of life.” At the same time we discern here the first faint scintillation of that light of immortality which we see struggling to break through the darkness in all the later literature of Israel; the veil over the future of the individual, if not lifted, is stirred by the morning breath of a larger faith, and so the use is justified which is made of this passage in the New Testament (Acts 2:25). (See New Testament Commentary.)

Verse 11
(11) There are.—The italics in the Authorised Version spoil the triplet:—

“Thou wilt show me the path of life,

In thy presence fulness and joy,

At thy right hand pleasures for evermore.”

It is another image for the same thought which dominates the psalm—the thought of the happiness of being with God. The fair heritage, the serene happiness, the enduring pleasure always to be found at God’s right hand, are all different modes of expressing the same sense of complete satisfaction and peace given by a deep religious trust touched, ever so faintly, by a ray of a larger hope beginning to triumph over death itself.
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Introduction
Verse 1
(1) Hear the right.—Or (see margin), justice. Some ancient versions read, “Hear, Lord of righteousness.” Others make it concrete: “Hear me, the righteous; “but the Authorised Version has the true sense.

Verse 2
(2) Let my sentence—i.e., let my cause be tried before Thy tribunal, where it is sure of success, since I am innocent and Thou art just. The second clause is better in the present, “Thine eyes behold,” &c.

The things that are equal.—Heb., meysharîm, which may be either abstract, rectitude, or concrete, the just (Song of Solomon 1:4, Note), or adverbial, justly.

Verse 3
(3) In the night (as Psalms 16:7).—The time of calm reflection and self-examination. Some, however, taking this verse in connection with Psalms 17:15, think the poem was composed at night.

I am purposed.—The Hebrew word presents a difficulty. It is better to take it as a noun—counsels, and here, as generally, evil counsels—and join it to the preceding, not (as in the Authorised Version) the following words.

“Thou hast proved my heart,

Thou hast visited me in the night,

Thou hast found no malice in me,

My mouth doth not transgress, or

It (malice) doth not pass my mouth.”

“I offend”—that is, “neither in thought nor word.” The LXX., Vulg., Syr., Chald., and Arab. versions support this arrangement.

Verse 4
(4) Concerning the works of men—i.e., as regards the actions of men, or in ordinary human actions; for the expression comp. Job 31:33; and Hosea 6:7, where the margin has Adam.

By the word of thy lips.—Some take this clause closely with the foregoing, and render, “against the word,” &c; but the Authorised Version is better. The Divine standard for action, not the human or worldly, influences the writer.

I have kept me.—Literally, I for my part have observed ways of violence. But usage (Proverbs 2:20) almost compels us to understand by this, “I have kept ways of violence,” which is impossible here. Hence we have either to give the verb the unusual sense “guard against,” or suppose an error in the text.

Verse 5
(5) Hold up.—Not, as in the Authorised Version, imperative, which is directly opposed to the context. The psalmist still asserts his innocence. Render:—

My course kept close in thy tracks,

My footsteps have not wavered.

(Comp. Job 23:11; Psalms 41:12.)

Paths.—Literally, wheel-tracks.

Verse 6
(6) I—is emphatic, “As for me, I,” &c.

Verse 7
(7) Shew.—Literally, Separate; but (comp. Psalms 4:3), from its use to express God’s providential care of Israel in distinction to other nations, acquires in addition the idea of wonder and miracle (Exodus 8:22; Exodus 9:4; Exodus 11:7, &c). The LXX. and Vulgate, “make thy mercies appear wonderful.”

Verse 8
(8) Apple of the eye.—Literally, little man, daughter of the eye. The mannikin is, of course, the reflection seen in the pupil. Daughter is either a contraction of a word meaning cavity, or is the common Hebrew idiom which by son or daughter of expresses relation, as sons of the bow = arrows. In fact, the curious Hebrew phrase is substantially like the Greek κόρη and Latin pupa, or pupilla, even to the gender.

Hide me under the shadow of thy wings.—The figure of the sheltering wings of the parent bird, so common in Hebrew literature, generally refers to the eagle or vulture, as in Deuteronomy 32:10-11, the source of both the beautiful images of the text. Our Lord’s use of the figure is made more tender by the English rendering, “hen” (Matthew 23:37). (See Note New Testament Commentary.)

Verse 9
(9) Deadly.—Literally, with the soul, or life, or better, as in the Syriac, “against the life,” and so deadly. Others take it adverbially with the verb, “eagerly compass.”

Verse 10
(10) They are inclosed . . .—Literally, Their fat have they shut up. So LXX. and Vulgate, without indicating the meaning. But the “proudly” of the next clause suggests that “fat” is only a figure for the conceit of prosperity, and as that verb is active, the word mouth should be joined with it as object from the next clause, “In their conceit they shut their mouth; (when they do speak) they speak proudly.

Verse 11
(11) They have now . . .—Evidently the meaning is, Wherever we go they surround us like curs, i.e., they dog our footsteps. But the text is confused.

They have set.—Literally, they fix their eyes to cast on the earth, which may mean, “they fix their eyes on me, ready to strike me to the ground.” Ewald, “they direct their eyes through the land to strike.” But Mr. Burgess suggests a translation at once simple and convincing. He brings the first word back from the next verse, and points it our blood, instead of the awkward his likeness. He thus gets, “They have set their eyes to shed our blood on the earth.” For the Hebrew verb in similar sense, comp. Isaiah 66:12.

Verse 12
(12) Young lion.—Heb., kephir. The Hebrew has seven different names for the lion. Milton’s description of Satan naturally recurs to the reader—

“About them round

A lion now he stalks with fiery glare.”

Verse 13
(13) Disappoint.—Rather, go to meet, as a champion defending some one.

Which is thy sword.—This thought, making the wicked God’s weapons of wrath (Isaiah 10:5), is arbitrarily introduced by the Authorised Version, and is quite out of keeping with the context. Translate “with thy sword,” either understanding a preposition, or treating the accusative as an adverb of manner; as an adverb of time and place it is common. Similarly in the next verse, “with thy hand from men of the world.”

Verse 14
Verse 15
(15) I—emphatic. The satisfaction of worldly men is in their wealth and family honours, that of the poet in the sun of God’s presence and the vision of His righteousness. (Comp. Note, Psalms 11:7.)

Instead of “likeness,” render image, or appearance. But what does the poet mean by the hope of seeking God when he wakes? Some think of rising to peace after a perplexing trouble; others of health after suffering; others of the sunlight of the Divine grace breaking on the soul. But the literal reference to night in Psalms 17:3 seems to ask for the same reference here. Instead of waking to a worldling’s hope of a day of feasting and pleasure, the psalmist wakes to the higher and nobler thought that God—who in sleep (so like death, when nothing is visible), has been, as it were, absent—is now again, when he sees once more (LXX.), found at his right hand (comp. end of Psalms 16), a conscious presence to him, assuring him of justice and protection. But as in Psalms 16, so here, we feel that in spite of his subjection to the common notions about death the psalmist may have felt the stirrings of a better hope. Such “cries from the dark,” even if they do not prove the possession of a belief in immortality, show how the human heart was already groping its way, however blindly, towards it.
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XVIII.

If no other literary legacy had been left by the Hebrew race, we should have from this psalm a clear conception of the character of its poetic genius. Its wealth of metaphor, its power of vivid word-painting, its accurate observation of nature, its grandeur and force of imagination, all meet us here; but above all, the fact that the bard of Israel wrote under the mighty conviction of the power and presence of Jehovah. The phenomena of the natural world appealed to his imagination as to that of poets generally, but with this addition, that they were all manifestations of a supreme glory and goodness behind them.

In rhythm the poem is as fine as in matter.

Title.—See 2 Samuel 22:1. The differences are such as might be expected between a piece in a collection of hymns and the same introduced into an historical book.

Verse 1
(1) I will love thee.—Better, Dearly do I love thee. The line is wanting in Samuel.

My strength.—This strikes the keynote of the whole poem. The strong, mighty God is the object in David’s thought throughout. It is a warrior’s song, and his conception of Jehovah is a warrior’s conception.

Verse 2
(2) Rock.—Better here, cliff, keeping “rock” for the next clause. In the first figure the ideas of height and shelter, in the second of broad-based and enduring strength, are predominant.

Fortress.—Properly, mountain castle. We have the joint figure of the lofty and precipitous cliff with the castle on its crest, a reminiscence—as, in fact, is every one in this “towering of epithets”—of scenes and events in David’s early life.

My God . . .—Better, my God, my rock, I trust in Him. God is here El, “the strong one.” In Samuel, “God of my rock.”

Horn of my salvation.—The allusion seems to be not to a means of attack, like the horn of an animal, but to a mountain peak (called “horn” in all languages—so κέρας, Xen. Anab. v. 6; “Cornua Parnassi,” Statius, Theb. v. 532; and so in Hebrew, Isaiah 5:1, see margin), such as often afforded David a safe retreat. Render “my peak of safety.”

High tower.—The LXX. and Vulgate have “helper.” (Comp. Psalms 9:9.) The word comes in so abruptly, that doubtless the addition in Samuel, “and my refuge, my Saviour, thou savest me from violence,” was part of the original hymn, completing the rhythm.

Verse 3
(3) Presents a trifling verbal variation from Samuel.

Verse 4
(4) The sorrows of death.—The Hebrew word may mean either birth pangs (LXX. and Acts 2:24, where see Note, New Testament Commentary), or cords. The figure of the hunter in the next verse, “the snares of death,” determines its meaning there to be cords (see margin). It is best, therefore, to keep the same rendering here: but there can be little doubt that the version in Samuel, breakers, or waves, is the true one, from the parallelism—

“Waves of death compassed me,

And billows of Belial terrified me.”

For Belial, see Deuteronomy 13:13. Here the parallelism fixes its meaning, “ruin.” For the ideas of peril and destruction, connected by the Hebrews with waves and floods, comp. Psalms 18:16, also Psalms 32:6; Psalms 42:7; Psalms 69:1. Doubtless the tradition of the Flood and of the Red Sea helped to strengthen the apprehensions natural in a country where the river annually overflowed its banks. and where a dry ravine might at any moment become a dangerous flood. The hatred of the sea arose from quite another cause—viz., the dread of it as a highway for invasion.

Verse 5
(5) Hell.—Heb., sheôl. (See Note on Psalms 6:5.)

Prevented—i.e., suddenly seized upon. The poet seems to feel the cords already tightening on his limbe. He is not dead yet, but like to them who go down to sheôl. This verse has one verbal difference from Samuel.

Verse 6
(6) Out Of his temple.—Rather, Place—plainly, as in Psalms 11:4; Psalms 29:9, the heavenly abode of Jehovah.

My cry.—In Samuel only, “my cry in his ears.”

Verse 7
(7) The earth shook.—The sudden burst of the storm is the Divine answer to the sufferer’s prayer. For similar manifestations comp. Psalms 68:7-8; Psalms 77:14-20; Amos 9:5; Micah 1:3; Habakkuk 3:4; but here the colours are more vivid, and the language more intense. In fact, the whole realm of poetry cannot show a finer feeling for nature in her wrath. We first hear the rumbling of the earth, probably earthquake preceding the storm (for volcanic phenomena of Palestine see Stanley’s Sinai and Palestine, 124), or possibly only its distant threatening. Comp.

“Earth groans as if beneath a heavy load.”

BYRON.

Foundations also of the hills.—In Sam., “of the heavens”—i.e., the hills, called also “the pillars of heaven” (Job 26:11).

Verse 8
(8) A smoke.—Now the thunder-cloud forms—smoke, as it were, from the nostrils of God (comp. Psalms 74:1; Deuteronomy 29:20 : the literal rendering is, “there ascended smoke in his nostrils”)—and intermittent flashes of lightning dart forth and play about the distant summits, seeming to devour everything in its path. (Comp. the expression lambent flame.”)

Coals were kindled by it.—Rather, flaming coals blazed from it.

Verse 9
(9) Darkness.—Better, black cloud. The dark masses of rain-cloud are now gathered, and bend to the earth under the majestic tread of God. (Comp. Nahum 1:3, “and the clouds are the dust of his feet.” (Comp. Psalms 144:5.)

Verse 10
(10) Cherub.—See Exodus 25:19. This passage alone would show how naturally the idea of winged attendants on the Divine Being grew out of the phenomena of cloud and storm. No doubt many features of the developed conception were derived from contact with Assyrian art, but for the poetry of this passage we have only to think of those giant pinions into which cloud so often shapes itself, this clause being in close parallelism with “wings of the wind.” The variation in Samuel, “appeared” for “did fly,” is, no doubt, a transcriber’s error. For the picture we may compare Oceanus’ approach in Prometheus Vinctus:—

“On the back of the quick-winged bird I glode,

And I bridled him in

With the will of a God.”

MRS. BROWNING’S translation.

It has been, however, conjectured that for kherûb we should read rekhûb, “chariot,” as in Psalms 104:3. Comp.

“And rushed forth on my chariot of wings manifold.”—ibid.

Verse 11
(11) Secret place.—Better, veil. Comp. Job 22:14; Lamentations 3:44. A better arrangement of the members of this verse is, He made darkness His veil round about Him; His tent He made of dark waters and black clouds. Literally, darkness of waters and blacknesses of clouds. (Comp. Psalms 97:2; Job 36:29.) In Samuel, instead of “blacknesses” of clouds, the expression used is “bendings,” or “collectings,” and the parallelism is marred by the omission of “his veil.”

Always present to the Hebrew imagination, God is still invisible, veiled by thick clouds, and far withdrawn in His own ineffable brightness.

This verse gives suggestion of that momentary lull so common before the final fury of a storm bursts. In the Hebrew imagery Jehovah stays His winged car, and draws round Him, as if to take up His abode within them, thick curtains of cloud.

“We often see, against some storm,

A silence in the heavens, the rack stand still,

The bold winds speechless, and the orb below

As hush as death.”—SHAKSPEARE: Hamlet.

Verse 12
(12) At the brightness.—This is obscure. Literally, From the brightness before him his clouds passed through (Heb., avar—LXX., διῆλθον; Vulg., transierunt) hail and fiery coals. In Samuel it is “From the brightness before him flamed fiery coals,” which is the description we should expect, and, doubtless, gives the sense we are to attach to our text. Through the dark curtain of clouds the lightnings dart like emanations from the Divine brightness which they hide. The difficulty arises from the position of avaiv, “his clouds,” which looks like a subject rather than an object to avrû. It has been conjectured, from comparison with Samuel, that the word has been inserted through error, from its likeness to the verb. If retained it must be rendered as object, “Out of the brightness of his presence there passed through his clouds hail and fiery coals.” And some obscurity of language is pardonable in a description of phenomena so overpowering and bewildering as “a tempest dropping fire.” A modern poet touches this feeling:—

“Then fire was sky, and sky fire,

And both one brief ecstasy,

Then ashes.”—R. BROWNING, Easter Day.

In the Authorised Version the thought is of a sudden clearing of the heavens, which is not true to nature, and the clause “hailstones and coals of fire” comes in as an exclamation, as in the next verse. But there it is probably an erroneous repetition, being wanting in Sam. and in the LXX. version of the psalm. Notice how the feeling of the terrible fury of the storm is heightened by the mention of “hail,” so rare in Palestine.

Verse 13
(13) In the heavens.—The version in Samuel is from the heavens,” which is better. For the thunder as God’s voice see Psalms 29:3, and Note.

Verse 14
(14) He sent out.—In the majesty of the storm we have almost forgotten its cause, the Divine wrath against the enemies of the poet. They are abruptly recalled to our remembrance in the suffix (“them”) of the verbs in this verse. So the LXX. and Vulg. Many ancient interpreters, however, understood by them “the lightnings,” while Ewald would carry the pronoun on to the “waters” in the next verse. Instead of “shot” (rab) many render as if it were the adjective “many,” “his numerous lightnings.” But comp. Psalms 144:6 and the verse in Samuel.

Verse 15
(15) The channels.—The description of the storm ends with the fury of the wind and the effects of the tempest on the earth’s surface. Comp. Psalms 29, and Milton:—

“Either tropic now

‘Gan thunder and both ends of heaven the clouds,

From many a horrid rift abortive pour’d

Fierce rain with lightning mix’d, water with fire,

In ruin reconciled; nor slept the winds

Within their stony caves, but rush’d abroad

From the four hinges of the world and fell

On the vex’d wilderness.”

—Par. Reg. iv. 409416.

Here, to suit the poet’s purpose (see next verse), the rage of the tempest is made to spend itself on the water-floods. The “channels” are either torrent beds (Isaiah 8:7; Psalms 42:1; Job 6:15), or as in Samuel (where for “waters” the text has “sea”) the depths of ocean. (Comp. Jonah 2:5.)

Verse 16
(16) He drew me.—By an exquisite transition from the real to the figurative the poet conceives of these parted waters as the “floods of affliction” (Psalms 18:5), from which Jehovah has rescued him by means of the very storm which was sent, in answer to his prayer, to overwhelm his enemies. Render at once more literally and forcibly, “He laid hold of me and drew me out of great waters.” The conception undoubtedly is that the “gates of death” are under these floods, and those being now parted, the sufferer can be reached and rescued.

Psalms 18:17-19 show trifling variations between the two copies of the psalm.

Verse 18
(18) Prevented.—Better, fell upon me unawares. See this use of the verb, generally however used in a good sense, in Psalms 18:5.

Verse 19
(19) A large place.—Comp. Psalms 4:1. But there is direct historical allusion to the settlement of Israel in Canaan, as will be seen by a comparison of the Hebrew with Exodus 3:8, and Numbers 14:8.

Verses 20-23
(20-23) for this protestation of innocence comp. Psalms 7, 17 and Job, passim. Self-righteous pride and vindication of one’s character under calumny are very different things. If taken of the nation at large, comp. Numbers 23:21. Here, also, the text in Samuel offers one or two trifling variations from ours.

Verse 25
(25) Man.—The text of Samuel has “hero” (gebôr instead of gebar).

Verses 25-27
(25-27) It is better to change all the futures into our present. We cannot explain this description of God’s attitude to man, as if the poet were merely dealing with the conception of the Divine formed in the breast. No doubt his words are amply true in this sense. The human heart makes its God like itself, and to the pure and just He will be a pure and just God, to the cruel and unjust, cruel and unjust. But the definite mention of recompense in Psalms 18:24, and the reference to active interposition in behalf of the just in Psalms 18:27, leave us no option but to understand by “shew thyself” in Psalms 18:25-26, not an inward conception, but an external manifestation. It is, in fact, nothing more than a re-statement of the truth of which the history of Pharaoh is the most signal historic declaration, and which we maintain whenever we speak of the natural consequences of sin as retributive justice, the truth which is summed up in the text, “whatsoever a mau soweth that shall he also reap.” We must at the same time remember that the form of the statement in the psalm is due to the view current in Israel before the development of the conception of Satanic agency, that all suggestions, evil as well as good, came from the mind of the Supreme Disposer of events.

Verse 26
(26) Froward . . . froward.—The use of this one word to render two different Hebrew terms is so far correct, as they both come from roots meaning primarily to twist. Both are combined in Proverbs 8:8, “froward (margin, twisted) or perverse,” and both are contrasted with “righteousness.” Plainly the metaphor might apply-either to the character itself, “twisted round,” “awry,” “perverse,” or to the line of conduct pursued, “bent,” “crooked,” or “wrong,” the opposite of “straight,” or “right.” “Froward” =from ward (opposite to “toward”), seems to have more of the latter idea, but may combine both—a disposition turned away from good. The poet therefore says, “God will turn away from those who turn away from him,” a thought which even with the Christian revelation we must admit true, for still it is true that—

“He that shuts love out, in turn shall be

Shut out from love.”—TENNYSON.

Verse 27
(27) High looks.—See variation in Samuel.

The afflicted people.—Better, afflicted folk, with no distinctive reference to Israel, except, of course, I when the poem became adapted for congregational use.

Verse 28
(28) For thou wilt.—Better, Thou makest bright my lamp. In Samuel, “It is thou Jehovah who art my lamp.” This obvious metaphor is common in Hebrew, as in all literature. Light is an emblem of prosperity, happiness, or life itself. (Comp. Job 18:6; Job 21:17; Proverbs 13:9, &c). It happens to be used very frequently of David and his family (1 Kings 11:36; 1 Kings 15:4; 2 Kings 8:19). Comp. Psalms 132:17.

Verse 29
Verse 30
(30) Tried.—“Sterling gold,” not dross. (Comp. Psalms 12:6; and for “shield,” Psalms 5:12.) Proverbs 30:5 seems to be taken from this verse.

Verse 31
(31) Comp. Deuteronomy 32:31, where we see that “rock” was a common term among the tribes of Canaan for their divinities. Notice some trifling variations in Samuel.

Verse 32
(32) The verse should run on closely from the last. The italics spoil it.

Girdeth.—The importance of the girdle in a country where the dress was loose and flowing is shown by many passages of Scripture. It is essential to the warrior as here (comp. Ephesians 6:14, and the Greek expression, “to be girt” = to be armed), but also for all active exertion.

Way.—Here, not of conduct, but the military path, the march. Notice the variation in Samuel.

Verse 33
(33) This verse is borrowed in Habakkuk 3:19. For swiftness as an essential of a warrior in Oriental esteem comp. 2 Samuel 1:23, and the invariable epithet in Homer’s Iliad, “swift-footed Achilles.” For “hind” comp. Genesis 49:21. Observe “his feet” in Samuel.

My high places.—With allusion to the mountain fortresses the poet had scaled and won.

Verse 34
(34) So that a bow.—Better, and mine arms bend a bow of copper. For the copper bow comp. Job 20:24. Nechushah, χαλκὸς, is certainly not steel, whether the custom of hardening iron was known to the Jews or not (see Jeremiah 15:12, and art. “Steel,” in Smith’s Biblical Dict.). The LXX. and Vulgate have, “thou hast made mine arms a bow of copper.” For this test of strength we naturally compare the famous bow of Ulysses—

“So the great master drew the mighty bow,

And drew with ease.”—Odyssey, POPE’S trans.

Verse 35
(35) Thy gentleness.—Or, meekness, as in margin. We cannot afford to sacrifice this striking foreshadowing of His saying of Himself, “I am meek and lowly,” to the scare of a word like anthropomorphism. Why be afraid to speak of the Divine Being as meek any more than as jealous. The LXX. and Vulgate have “discipline,” probably through this timidity.

Verse 36
(36) Thou hast enlarged my steps.—Comp. Psalms 31:8, which explains the phrase; also Psalms 18:19 above.

Verses 37-40
(37-40) Another retrospective glance of the poet over his past wars. Notice slight variations in Samuel.

Verse 40
(40) Thou hast also given.—Literally, and as to mine enemies, thou gavest to me the back, which either means “turned to flight so that only their backs were visible” (Jeremiah 18:17 and Psalms 21:12), or alludes to the common symbolism of defeat—trampling on an enemy’s neck.

Verse 41
(41) Cried.—Sam. 22 has “looked.”

Verse 42
(42) Before the wind.—In Samuel, the weaker “of the earth.”

Cast them out—i.e., sweep them before me. In Samuel “stamp and tread them out.” So LXX. here “grind,” or “pound.”

Verse 43
(43) People.—The parallelism favours the interpretation which takes “people” as equivalent to peoples—the Gentiles. But as in Samuel it is “my people,” explain it of the early political troubles of David. Notice also in Samuel “preserved,” instead of “made.”

Verse 44
(44) As soon as—i.e., at the bare mention of my victories. An actual instance is recorded (2 Samuel 8:9, seq.). For the expression, comp. Job 42:5.

The strangers shall.—See margin. More literally, come with flattery. In Samuel the two clauses are transposed and slightly varied.

Verse 45
(45) Fade away—i.e., wither like vegetation before a scorching blast.

Be afraid out of their close places.—Better, come trembling out of their castles. LXX. and Vulgate have “grow old and came limping from their paths.”

Verses 46-50
(46-50) The psalm concludes with a burst of joyous praise, in which the previous figures are recalled in brief touches.

Verse 49
(49) In Romans 15:9, St. Paul quotes this verse, together with Deuteronomy 32:43 and Psalms 117:1, as proof that salvation was not in God’s purpose confined to the Jews. It seems almost too magnificent a thought in David, that he could draw the surrounding nations within the circle of the religion as he had drawn them within the dominion of Israel. Nor is it likely that an individual would use such an expression. Israel as a nation might praise God “among the nations.” Therefore this verse is adduced as an argument by those who assign a later date to the psalm. But perhaps we are only to think of the nations as brought (see Psalms 18:44) an unwilling audience of the praises which the conqueror raises to his God for the strength that had subdued them.

Verse 50
(50) This verse is by many treated as a late liturgical addition to the hymn. The change to the third person is certainly somewhat suggestive of this, but by no means conclusive.

The question of the relation of the two copies of this hymn to each other is far too complicated and difficult for discussion here. Each has been again and again claimed as the original. The best explanation of the variations is that the compositions were independent copies of some original, and that the psalm, like many others, was altered in preparation for the choir use.

19 Psalm 19 

Introduction
Verse 1
Verse 2
(2) Uttereth.—Literally, ours out, or makes to well up, like a fountain, undoubtedly in reference to the light streaming forth.

Sheweth.—Literally, breathes out; perhaps with reference to the cool evening breeze, so welcome in the East. (See Song of Solomon 2:17, Note.) Notice that it is not here the heavens that are telling (as in Psalms 19:1) the tale of God’s glory to man, or “to the listening earth,” as in Addison’s well- known hymn, but day tells its successor day, and night whispers to night, so handing on, as if from parent to son, the great news.

Verse 3
(3) There is no speech.—The literal rendering is Not speech, not words, their voice is not heard. Explaining this is (1) the English version (Bible and Prayer Book) and (if intelligible at all) the LXX. and Vulg.: “There is no speech nor language without their (the heavens’) speech being heard (i.e., understood).” But this gives an inadmissible sense to davar, which does not mean language, but a spoken word. Besides, it was not a likely thought for the psalmist, that the Divine tradition of the heavens, while it travels over the whole earth, would be everywhere intelligible. (2) “It is not speech, it is not words whose voice is inaudible,” i.e., unintelligible, but, on the contrary, it is a manifestation to all the world. But the parallelism is against this. The line “their voice is not heard” is but the rhythmic echo of there is no speech nor word.” (3) We therefore keep close to the literal rendering, There is no speech, there are no (uttered) words, their voice is inaudible; understanding the poet to say, that the manifestation of the Creator’s glory, which he has just imagined the heavens proclaiming, and of which each succeeding day hands on the tale, is not made in audible words. The communication of the sky is eloquent, but mute; its voice is for the heart and emotion, not the ear. So Addison—

“What though in solemn silence all

Move round this dark terrestrial ball,

What though no real voice or sound

Amidst their radiant orbs be found?

In reason’s ear they all rejoice

And utter forth a glorious voice,

For ever singing as they shine

The hand that made us is Divine.”

Verse 4
(4) Their line.—Heb., kav, a cord, used of a plummet line (Zechariah 1:16); a measuring cord (Jeremiah 31:39, where also same verb, gone forth). In Isaiah 28:10, the word is used ethically for a definition or law. But neither of these seems very appropriate here. The verse wants sound or voice, and words of this intention actually appear in the LXX., Vulg., Symmachus, Jerome, and the Syriac.

The use which St. Paul makes of these words (Romans 10:18) is as natural as striking. The march of truth has always been compared to the spread of light. But the allegorical interpretation based on the quotation, making the heavens a figure of the Church and the sun of the Gospel, loses the force and beauty of the Apostle’s application.

In them hath . . .—This clause is not only rightly joined to Psalms 19:4, but concludes a stanza: the relative in the next verse of the Authorised Version mars the true construction.

A tabernacle.—The tent-chamber into which the sun retired after his day’s journey, and from which he started in the morn, Aurora, or dawn (according to Grecian mythology) drawing back the curtains for his departure, was naturally a conception common to all nations. That the phenomena of sunset should engage the poet’s attention before those of sunrise was inevitable in a race who reckoned “the evening and the morning were the first day.” The LXX. and Vulg. completely spoil the picture by rendering “he hath pitched his tent in the sun.”

Verse 5
(5) Which is.—Better, and he is. The suddenness of the Oriental sunrise is finely caught in the image of the uplifted tent-curtain and appearance of the radiant hero (“strong man;” Heb., gibbor. Comp. Judges 5:31). This want of twilight, this absence of silent preparation for the supreme moment, distinguishes Eastern songs of sunrise from the poetry of the West. There are no musterings of “mute companies of changeful clouds,” no “avant couriers of the light,” no “grey lines fretting the clouds as messengers of day.” Unheralded, unannounced, the sun leaps forth in all his splendour—a young bridegroom with the joy of the wedding-day still on his countenance, a hero leaping forth on his path of conquest and glory. How different the suggested feeling of this from the wistful tenderness of Milton’s dawn coming forth “with pilgrim steps in amice grey;” or Shakespeare’s “morn in russet clad,” that “walks o’er the dew” of the high eastern hill.

Chamber.—Heb., chuphah, a marriage chamber or bed (Joel 2:16). In later Hebrew the canopy carried over the wedded pair, or even the marriage itself.

Rejoiceth.—Literally, leaps for joy.

A race.—Better, his race, i.e., his daily course or journey.

Verse 7
(7) The law.—The ear catches even in the English the change of rhythm, which is as marked as the change of subject. Instead of the free lyric movement of the preceding verse, we come suddenly upon the most finished specimen of didactic poetry in regular metre, exhibiting a perfect balance of expression as well as of thought, so perfect in the original, that in Psalms 19:7-9 the number of words is the same in each clause. In each clause, too, the Law, under one or another of its many names and aspects, is praised, first for its essential character, then for its results.

The law . . . . the testimony.—These are collective terms embracing, under different regards, the whole body of statutes and precepts in the Jewish code. The law, tôrah, means in its primary use “instruction,” and therefore is used of prophecy (Isaiah 1:10; Isaiah 8:16), but here undoubtedly bears its common and more limited sense. Testimony, from a root meaning “to repeat,” suggests the solemn earnestness and insistence of the Divine commands.

The description “perfect” and “sure” suggests the lofty ideal prescribed by the Law, and the reliance which the Hebrew might place upon it as a rule of conduct. The word “simple” is generally used in a bad sense, but here has its primary meaning, “open,” “ingenuous,” “impressible,” easily led either towards folly or wisdom.

Verses 7-9
The Perfect Law

The law of the Lord is perfect, restoring the soul:

The testimony of the Lord is sure, making wise the simple.

The precepts of the Lord are right, rejoicing the heart:

The commandment of the Lord is pure, enlightening the eyes.

The fear of the Lord is clean, enduring for ever:

The judgements of the Lord are true, and righteous altogether.

Psalms 19:7-9.

1. This Psalm consists of two parts—so distinct that some have held that their union was an afterthought, and that they must originally have belonged to different hymns. The supposition is scarcely necessary, for surely the transition is not an unnatural or a violent one—from the thought of God in nature to that of God in revelation. And very instructive is it to note how the Psalmist suggests a contrast between the two by the different names for God which he employs in the two parts of the Psalm. The Hebrew tongue has many names for God, but there are two principal ones, and it is often interesting to see which is employed. There is first the ordinary name for God, “Elohim,” or “El,” a name which simply speaks of the Supreme Being, the Maker and Creator of all things visible and invisible, but tells us nothing of His nature and character. But there is also the name by which God specially revealed Himself as entering into covenant with man, which spoke of His personal relations to His own people, His manifestation to them, and His unchanging love for them. This is what we might reverently call the “proper name” of God. It is sometimes represented in our Bibles as Jehovah, more often simply as the Lord, the translators having followed Jewish custom, which shrank, from motives of reverence, from pronouncing the word Jehovah because of its sacredness, and ordinarily substituted for it another word meaning Lord. Now when we turn to the Psalm before us, what do we find? In the first part, consisting of verses 1 to 6, of which the subject is Nature, we are told that the heavens declare the glory of God. It is God—El, the strong, the mighty—whom the world around reveals. Of God as Power you can learn from Nature. Would you know Him as Love, as entering into personal relations with man—for this, the Psalmist seems to say, you must go to Revelation. And therefore, in the second part of the Psalm, from verse 7 onwards, where he describes the glory of the revealed law, the name of Him who gives it is changed. He no longer speaks of Him simply as God. It is the law of the Lord that is perfect. The Lord—that is, Jehovah, the covenant name under which the Almighty revealed Himself to Moses at the bush, the name which spoke to every Jew of One who had set His love upon man, who was mindful of him, and entered into closest personal relations with him.1 [Note: 1 E. C. S. Gibson, The Old Testament and its Messages, 128.] 

2. The Psalm may perhaps have been written in the first flush of an Eastern sunrise, when the sun was seen “as a bridegroom coming out of his chamber, and rejoicing as a strong man to run his course.” The song breathes all the life and freshness, all the gladness and glory of the morning. The devout singer looks out, first, on the works of God’s fingers, and sees all creation bearing its constant though silent testimony to its Maker; and then he turns himself with a feeling of deep satisfaction to that yet clearer and better witness concerning Him to be found in the moral law. Thus he begins the day; thus he prepares himself for the duties that await him, for the temptations that may assail, and the sorrows that may gather as a cloud about him. He has made trial of the preciousness of that word. He knows its deep, hallowing, soul-sustaining power. He knows that it is full of life and healing. But he knows also that it is a word that searches and tries the heart, that reveals the holiness of God, and the sinfulness of man; and therefore he bows himself in prayer, saying, “As for errors,—who can understand them? Cleanse thou me from secret faults.”2 [Note: J. J. Stewart Perowne, The Psalms, i. 86.] 

The twofold subject of this Psalm is one which in all ages has served (with variations according to the nature of the religion of the thinker) as the theme of pious meditation. Those eternal “Lieder ohne Worte,” the music of the spheres, have ever sung to the thoughtful heart the glory of the Creator. Plato declares that the wondrous order of the heavens is a proof of God’s existence. Hafiz enlarges on the same topic, telling us how even the sweet scent and beauteous hue of the tiniest floweret that decks the field is but an efflux of the perfections of the Divinity. St. Paul shows how the heathen were not left without a witness of God, either in the external world or in their own conscience. Kant is said to have remarked that the two things which most forcibly impressed him with a feeling of the sublime were the starry heavens above him and the moral sense within him. And Lord Bacon, in the very spirit of this Psalm, writes, “I have delighted in the brightness of Thy temple. Thy creatures have been my books; but Thy Scriptures much more. I have sought Thee in the courts, fields, and gardens; I have found Thee in Thy temples.”1 [Note: Jennings and Lowe, The Psalms , 76.] 

I.

The Scope of God’s Law

1. The Psalmist opens his eyes and sees in all nature the manifestation of law, of regularity, of reason. His eyesight, turning its native simplicity upon the scene before him, is quite enough to reveal to him this rude secret which it is the whole duty of science to elucidate, this august rhythm, so firm and so tireless, in which the endless succession of day and night proceeds. This it is that overpowers him, “Day unto day uttereth speech, and night unto night sheweth knowledge”—each arrives at its turn without disorder, without accident, or chance, or perplexity. There is about it all, as the mighty drama discloses itself, the calmness, the majesty, of rational knowledge. As far as imagination can go, still the same reasonable law holds good, still those ordained successions proceed, still all move along allotted pathways, still the evidence of conscious thought meets the searching gaze, still it is as if the round earth everywhere were trembling on the verge of speech. This language of theirs which is heard in the silence reaches unto the very ends of the world. And so, too, with this leaping sun, this bridegroom, which travels with such steady precision, with such unfaltering certainty, along the course set before him. He also never comes to the close of his mission, he also is universal in his range. His going forth is from the uttermost part of the heaven, and his circuit unto the ends of it, and there is nothing hid from the heat thereof—universal law acting in silence, with absolute security of rhythm.

That is the vision which overawes the Psalmist; and is not that the very essence of our scientific presentation of Nature? Law acting in silence, that is Nature as science discloses it. Silently, in dumb show, world within world of intricate law work out their allotted transformations. We look upon the strange and busy process, as in and out, with sure accuracy, all ply their business. Most amazing! But it is dumb, some say, as they gaze; it tells nothing, it works, works in a silence that is as death; there is no voice, neither any to answer; it offers no interpretation of itself, it suggests no language and responds to no thought; it is dumb mechanism beating out an aimless task. No, we cry with the Psalmist, silent it may be, but this perfect law, this undeviating order, this calm precision, this infinite regularity of succession, this steady certainty of movement, this unbroken universality, these disciplined forces, this rhythmic harmony, this balance, this precaution, this response of day to day and night to night, that is intelligence, that is reason, that is consciousness, that is speech! No one can face it in its wholeness, part answering to part, and each to all, without becoming aware of its mystic eloquence. It all speaks, speaks as it works, speaks without a language, speaks without a sound. Reason answers to reason as deep to deep. There may be no speech or language in these dumb motions, but for all that, voices are heard among them, their sound goes out unto all the lands, and their words unto the ends of the world.

It is noticeable that the very period in which science has given svich astounding development to our astronomical knowledge should also have been marked by a poetical development which, through the genius of Wordsworth, restored to us that primitive vision of nature with a purity, an austerity, and a vitality which has never been paralleled since the Psalms were written. Through him we see again the earth and sky as the Psalmist saw them. We see them not as under the conceits of a rhetorical emotion which can afford to disregard science only because its purpose is so superficial and trifling. That is precisely the conception of poetry which Wordsworth overthrew. He renewed its seriousness; he stripped it of poetic fiction; he made us see nature as men who are being disciplined for eternity, who can allow themselves no idle dreams, being far too much in earnest to take the beauty of nature as the plaything of a passing hour—men who abhor shows and outward vanities, and who press through by strenuous patience into the deep heart of things. It was no rhetorician, no emotional sentimentalist, who found, in that primeval outlook over the things of the earth, the solidity of a revelation. It was in the service, in the solemn service, of modern duty that he sang in words that breathed the innermost spirit of the text—

Thou dost preserve the stars from wrong!

And the most ancient heavens, through Thee, are fresh and strong.1 [Note: H. Scott Holland.] 

I remember well my first visit to Chamounix. I had read of it, I had heard about it, and I had imagined it; and now I can only say to you, that no vigour of imagination can paint in your mind a scene which is ineffably glorious, and which can be believed only by being seen. But before I got to Chamounix the sun went down, night came, and the shadows went stealing up the mountains till they drove the sun’s golden feet from where they lingered on the highest peak. And then we came to the place, and we heard the wind moaning among the hills, and the sounds of mighty torrents that made one shudder. Here and there a feeble light in the darkness only made the scene more desolate and awful. You threaded your way at last into the hotel, and then with a sigh you said, “What did I come here for? It was a much better place at home.” And seven hours passed by, and there came from heaven the glorious light, and the vapours and darkness vanished, and before me God’s mighty and manifold works stood in all their beauty. The eyes saw what tongue cannot tell, and what the soul can never forget. The light revealed it all, it did not create it. God’s great work was there, and the light had revealed it to me; so that my experience was that of the pilgrim at Bethel, Surely “this is none other but the house of God, and this is the gate of heaven.”2 [Note: C. Vince, The Unchanging Saviour, 168.] 

I asked the earth, and it answered me, “I am not He”; and all the things that are in it confessed the same. I asked the sea and the depths, and the moving creatures, and they answered, “We are not thy God; seek above us.” I asked the air, and the whole air, with the inhabitants thereof, answered, “Anaximenes was wrong; I am not thy God.” I asked the heavens, sun, moon, and stars. “Nor,” say they, “are we the God whom thou seekest.” And I replied unto all the things around, “Ye have told me of my God, that ye are not He: tell me something of Him.” And they cried out with a loud voice, “He made us.”1 [Note: Augustine, Confessions, x. 9.] 

Not only in the Book

Is found God’s word,

But in the song of every brook

And every bird.


In sun and moon and star

His message shines!

The flowers that fleck the green fields are

His fragrant lines.


His whisper in the breeze,

And His the voice

That bids the leaves upon the trees

Sing and rejoice.


Go forth, O soul! nor fear

Nor doubt, for He

Shall make the ears of faith to hear—

The eyes to see.2 [Note: F. D. Sherman.] 

2. But the Psalmist turns his eyes in upon himself, and he finds another world—a world, too, of law, of certainty, of regularity, of order, no less than the world of Nature. Still here, too, the same harmonies hold good, the same successions move in appointed sequence; part answers to part, and every part to the whole. Here, too, all is sane, rational, secure, quiet, and sure, as the silent stars in the night; this great work proceeds according to allotted precautions, by rule and measure and mind, punctual and precise as the sun moving out of his chamber in the morning. This higher order of life moves along the course set before it, and its laws never flag or fail; no chance confuses it, and no unruly accident disturbs it. Man can count on these laws with the same absolute validity as that with which he counts on sunrise or on sunset. And what is this wonderful world that spreads away on every side to this ancient watcher of the skies? What are these undeviating laws which lay themselves alongside of those unbroken uniformities which govern the stars in their courses? We know it is the world of consciousness, the world of the moral law, the world of the religious spirit, the world of the fear of the Lord.

As fire burns, as water runs, so the fear of the Lord holds on its way with undeviating certitude. Look up at the strong sun moving through its unalterable successions! It cometh, we say, from the uttermost part of the earth, and runneth about unto the ends of the world, and there is nothing hid from the heat thereof. It is the very type of necessity. “Sure as the sun in the heavens, sure as the sun will rise to-morrow”—so we say. Just such is the law of the Lord, the law of the moral life. It works with the same relentless accuracy, with the same clearness, with the same persistence: nothing can hold it back or turn it aside, or hide it, or deny it, or escape it, or defy it. There is nothing hid from the heat thereof. On and on it bears down upon us, and its light pierces, and embraces, and searches, and reveals! We must stand in it! The soul is laid bare under it, wrapped round by that dread heat which burns its way in! Nothing can be hid! Oh, the severity of such a searching fire! Who can relieve the strain? Who can soften the flame? What may not we be proved to have done under such a scrutiny!1 [Note: H. Scott Holland.] 

We call it the law of God. It is so in the sense in which it is your law and mine. It is greater than God’s throne, nay, His throne rests upon it. He obeys it, rules by it,—else He might be Zeus, or Jupiter, the fickle, wayward, unrighteous tyrant of classic mythology, but not the Father of our Lord Jesus Christ and our Father. The law is inherent in its subject-matter, in the very nature of things, and omnipotence can no more set it aside than it can make two and two five, or a circle equal to the polygon that incloses it. A Zeus might ignore the law; but though he held in his grasp all created beings and things, he could not make the wrong right, or the right wrong.2 [Note: A. P. Peabody, The King’s Chapel Sermons, 95.] 

3. The Psalmist is first attracted by the external glory. He opens his eyes upon the world of Nature, and beholds it with a gaze of childlike joy. To him it is, at a first glance, the personification of gladness. All things are messengers of the Divine glory. The heavens are telling the glory of the Lord; day communicates the message to day, and night to night. The sun is like a bridegroom coming out of his chamber, and rejoicing as a strong man rejoices to run his course. The message of joy is widespread and catholic, presenting a striking contrast to the limited scope of Judaism; its voice has gone forth unto all the earth, and its words unto the end of the world. And yet, with all its catholicity and with all its widespread power, the eloquence of Nature is a silent eloquence: “There is no speech, nor language; their voice cannot be heard.” The aspect of the outer universe, as it appears to the eye of the Psalmist, is that of an all-pervading, joyous, yet silently working power, uniting the lives of men in a common brotherhood; and, as we read his opening expressions of enthusiasm, we are fully prepared to find the keynote of his strain prolonged through the entire meditation.

But suddenly there is a hiatus in the song. The Singer seems to interrupt himself in the midst of his enthusiastic melody, as if a string of the harp were broken. At the very moment when he seems lost in the admiration of the world of Nature, he all at once breaks out into a strain which sounds like a revolt from the external: “The law of the Lord is perfect, restoring the soul; the testimony of the Lord is sure, making wise the simple. The precepts of the Lord are right, rejoicing the heart; the commandment of the Lord is pure, enlightening the eyes. The fear of the Lord is clean, enduring for ever; the judgements of the Lord are true and righteous altogether.” Can we account for this seeming break in the harmony? Can we explain the apparent abruptness in the transition of thought, and restore unity to the Psalmist’s theme? If we call in the aid of something more than the canons of criticism, if we fall back upon the standpoint of intellectual sympathy, we shall find no difficulty in seeing that the unity has never been broken. For is it not evident that the seeming abruptness of the transition is in reality the result of a close continuity of thought? The Psalmist has been expatiating on the wonders of Nature; he has been revelling in the declaration of God’s visible glory and in the traces of His creative power. Yet in the very midst of his exultation he feels that his mind is not filled. This calm beautiful Nature, where is “no speech nor language,” is too silent to satisfy his soul. He feels somehow that its voice is not for him, that its sympathy is not for him, that he is receiving no answer to the communings of his heart. In the momentary reaction he turns his eye inward, and there opens to his sight a new world—the world of Conscience. He finds himself in the presence of another glory of God, another manifestation of the Infinite. All at once there breaks upon his mind the conviction that the second glory is strong just where the first glory seemed weak; that the world of Conscience supplies to a human soul the very elements which it lacks in the world of Nature, and that in supplying these elements it becomes the other side of the Divine revelation, the second half of the twofold Majesty.

The day closed with heavy showers. The plants in my garden were beaten down before the pelting storm, and I saw one flower that I had admired for its beauty and loved for its fragrance exposed to the pitiless storm. The flower fell, shut up its petals, drooped its head, and I saw that all its glory was gone. “I must wait till next year,” I said, “before I see that beautiful thing again.” And the night passed, and morning came, and the sun shone again, and the morning brought strength to the flower. The light looked at it, and the flower looked at the light. There was contact and communion, and power passed into the flower. It held up its head, opened its petals, regained its glory, and seemed fairer than before. I wonder how it took place—this feeble thing coming into contact with the strong thing, and gaining strength!

By devout communion and contact a soul gains strength from Christ. I cannot tell how it is that I should be able to receive into my being a power to do and to bear by this communion, but I know that it is a fact.1 [Note: C. Vince, The Unchanging Saviour, 173.] 

II.

The Character of God’s Law

The Law is characterized by six names and nine epithets and by nine effects. The names are law, testimony, statutes, commandments, fear, judgments. To it are applied nine epithets, namely, perfect, sure, right, pure, holy, true, righteous, desirable, sweet. To it are ascribed nine effects, namely, it converts the soul, makes wise the simple, rejoices the heart, enlightens the eyes, endures for ever, enriches like gold, satisfies like honey, warns against sin, rewards the obedient.

The six names here given to the word of God are the same six names that are spread through the 119th Psalm. These six names are law, testimony, statutes, commandment, fear (what produces fear), and judgments. Studied more closely, it suggests that law and testimony have a close relation, as also have statutes and commandments, and fear and judgments. There is here even a deeper and profounder suggestion than possibly has ever struck many a reader—namely, that as law has three main features or departments, first, common law,—principles or precepts upon which all specific statutes are based,—next statute law, or the commandments and precepts themselves, built up on the basis of common law,—and then legal sanctions, of reward and penalty, which sustain both common and statute law, giving the law authority, certainty of execution, and glory in the eyes of men, so these three things are distinctly referred to in this inspired poem. Law and testimony concern the common law. Law is the one word of the six, most general and covering the largest meaning. Testimony is another name very wide in its application, for it is God’s witness to men concerning His will and His character. Statutes, however, represent specific precepts; and so do commandments. But, when we come to consider that which in the law produces fear in the subject, and overawes by its judgments or irreversible decisions, we at once think of the sanctions which sustain the whole fabric of law and rule, as we have already been reminded of common law and statute law.1 [Note: A. T. Pierson, The Hopes of the Gospel, 10.] 

God needs for the manifold illustration of His perfect law, and man needs for example and encouragement in keeping it, that it show its resplendent beauty and reveal its transcending loveliness alike on the throne and on the cross, in prosperous and in adverse fortunes, in buoyant strength and vigour, and in infirmity, illness, and suffering, with the praise and under the frowns of men, in honour and beneath scorn and contempt. I have never forgotten what was said many years ago by a clerical friend of mine on his death-bed, “My words are few and feeble; but the pulpit from which I utter them must give them weight and power.” Have we not, all of us, witnessed in the patience, resignation, and trust of those most severely afflicted such demonstration as no words could convey of the peace which God gives to those who love and keep His law? Thus the faithful law-keepers have numbered in their ranks equally those for whom the world has done its best, and those who have endured its severest privations and trials.2 [Note: A. P. Peabody, King’s Chapel Sermons, 100.] 

1. “The law of the Lord is perfect, restoring the soul.” In the world of Nature there is no provision for the restoration of the soul. It neither praises nor blames; it neither weeps nor laughs; it neither applauds nor condemns the acts of struggling humanity; and, amidst all the speech which day utters unto day and night to night, there is no evidence that one word is spoken of interest in a fallen spirit.

But when the Psalmist turns his eye inward, he finds in the revelation of Conscience that which in Nature he sought in vain: “The law of the Lord is perfect, restoring the soul.” The perfection which he sees is the adaptation to a world of imperfection. He hears a voice speaking to his humility, to his nothingness, to his abasement. He is in communion with a revelation which recognizes him in his ruin, which speaks to him in his fallen majesty. True it is a rough voice uttering a stern command, speaking in an accent of strong rebuke; but it is precisely this that endears it to his soul. It is not the placid tone of the indifferent universe, which seems to pass him by on the other side; it is the stern speech of a wounded parent who, in the depth of offended love, cannot pass him by.

If the mountain would have come to Mahomet, Mahomet would not have gone to the mountain. If we could twist and bend the law at pleasure, we could convert it, instead of its converting us. In our sins, great or small, we virtually try to evade the law, to get round it, to violate it and shirk its penalty, to make for ourselves a law independent of it—but in vain. When we will not keep the law, the law executes itself upon and in us, body, mind, and soul, all three, it may be. To find this true is our unspeakable blessedness; for when we learn that we cannot escape the law, we embrace it, take it to our hearts, incarnate it in our lives; and then it becomes our light and our joy, and we experience the full meaning of those good words of the early time, “Great peace have they who love thy law.” It becomes, too, not our restraint, but our freedom; for when the finite range of things forbidden by it is cut off for us, we emerge into unbounded liberty of choice in the infinite scope of things excellent, Divine, eternal.1 [Note: A. P. Peabody, King’s Chapel Sermons, 96.] 

2. “The testimony of the Lord is sure, making wise the simple.” It is a definite voice, a voice addressed to the child in the man, and therefore capable of being understood by all men. It speaks to the conscience in the prohibitory form in which law speaks to the child: “Thou shalt; thou shalt not.” It gives no reason for its command beyond the fact that it has commanded; it is what Kant grandly calls “the categorical imperative”; it speaks as the ultimate authority from which there can be no appeal. It is this that makes its testimony so sure, and that renders it so powerful in “making wise the simple.” It realizes the fine image of the poet Cowper when he says that the words “Believe and live” are legible only by the light which radiates from them. The child-life is not perplexed by an effort to find the reason of the thing; this thing is itself the reason; it shines by its own light.

A well-informed writer in the Kilmarnock Standard states that Thomas Carlyle, not long before his death, was in conversation with the late Dr. John Brown, and expressed himself to the following effect: “I am now an old man, and done with the world. Looking around me, before and behind, and weighing all as wisely as I can, it seems to me there is nothing solid to rest on but the faith which I learned in my old home, and from my mother’s lips.”1 [Note: The Treasury of Religious Thought, Oct. 1903, p. 487.] 

Sometime when all life’s lessons have been learned,

And sun and stars for evermore have set;

The things which our weak judgment here has spurned,

The things o’er which we grieved with lashes wet,

Will flash before us out of life’s dark night,

As stars shine most in deeper tints of blue;

And we shall see how all God’s plans were right,

And how what seemed reproof was love most true.

3. “The precepts of the Lord are right, rejoicing the heart.” Nature is a revelation of many things which are very nearly allied to morality: it is a revelation of the beautiful; it is a revelation of the useful; it is, in some sense, a revelation of the true. But while beauty, utility, and truth are all included in the conception of the moral consciousness, neither any of them singly nor all of them united would suffice to give that consciousness. A moral action is more than beautiful, more than useful, more than intellectually true; it is right. The difference between right and wrong is fundamentally distinct from the difference between beauty and deformity, expediency and inexpediency, intellectual truth and intellectual error. It cannot be ascribed to any other sense than the moral consciousness, just as light cannot be ascribed to any other sense than the eye. The physical universe cannot implant the moral idea in one who is not already in possession of that idea. Therefore it is that, according to the implication of the Psalmist, the physical universe cannot “rejoice the heart.” If a heart is already joyful it can minister to that joy; but it cannot put joy into a sad heart; it has no power to make glad. And it has no power for this reason, that it cannot say to the soul of its own sadness, “It is right”; it cannot tell a man in the season of his calamity that his calamity is a moral ordinance designed to make him spiritually strong. It can tell him that the calamities of life are forces of Nature; it may even promise him that they will be found to be in harmony with the symmetry of the universe: but it cannot say to him the one thing which alone can give him peace, that they are the will of God for his salvation.

In Conscience he finds that personal comfort in calamity which he lacked in the voice of Nature—something which tells him to be still and know that the Judge of all the earth does right. It is not the mere testimony to a future symmetry of all things; it is not the mere prophecy of a completed harmony which shall vindicate the minor chords of the universe: such testimonies speak beautifully in favour of the universe, but they say little in favour of man. If my individual life is to be begun, continued, and ended in sorrow, it is small comfort to me that the completed harmony of creation will make use of my discord. But when in the hour of my calamity I hear a voice saying, “This is right for you: this is good for you as an individual man,” I hear something which can rejoice the heart. I am no longer forced to come out of my private sorrow to contemplate the eternal harmonies to which my groans are an unconscious and an unwilling contribution. I am allowed to look into my private sorrow itself and to see in it a Divine statute given to my soul, a species of sacramental bread administered to my spiritual being which is bitter in its appropriation, but certain in its promise of nourishment; and I am able with some appreciation to echo the Psalmist’s words, “The statutes of the Lord are right, rejoicing the heart.”

To the growing soul, there are, with maturing life, deeps of joy and an ever-increasing capacity for delight. Ever grander are the chords of happiness struck by experience—provided we keep near the Author and Giver of all, who has more yet to bestow. “Experience worketh hope.” It is simple fact, absolute truth, verifiable science, that delighting oneself in the Lord means constant joy. As surely as Huyghens demonstrated the wave theory, of which Marconi’s wireless was but practical proof, so have the prophets, martyrs and common saints shown in their lives the truth of the psalm of delights. They have fulfilled the joy of Jesus. Even the Son of God in humanity did not disdain the motive of happiness. He “for the joy that was set before him, endured the cross, despising the shame.” Surely, this is a challenge to us to do the same. So ought we to learn that the daily cultivation of joy is both a duty and the best strengthener for life’s burdens. It prepares us for whatever mortal existence may, and the eternities certainly will, bring us. Life is short, and affliction light. Joy is for ever. He who is “made after the power of an endless life” teaches this.1 [Note: W. Elliot Griffis, The Call of Jesus to Joy, 9.] 

4. “The commandment of the Lord is pure, enlightening the eyes.” The metaphor is perhaps that of pure water, in whose uninterrupted medium a man can see himself reflected. It suggests that the revealing medium of Nature is not uninterrupted. Nature does not convey the impression of an unmixed revelation of love. It has its storms as well as its calms, its clouds as well as its sunshine, its thunders and earthquakes and fires as well as its still small voices. To-day it is all gentle, serene, placid; tomorrow its brow may be furrowed with wrath and its accents hoarse with anger. The Psalmist cannot see in Nature a pure reflexion of his human wants. It adapts itself to his wants chiefly in those points in which he is allied to the beast of the field; meets him rather as a creature than as a human creature; fails to supply his needs the moment his needs rise above the level of the irrational creation. But when he enters the secret places of his own soul, he looks upon a pure water of life in which he sees himself reflected at full length. It is true there are storms here also; indeed, we are not sure that Schenkel is not right when he says that the very idea of Conscience implies a disturbance in the moral nature. But here lies the difference between the storms of Nature and the storms of Conscience: in the former my destiny is obscured, in the latter it is made manifest. In the moral tempest of the heart I see myself more clearly. I recognize in the very sense of struggle an adaptation to my deepest wants as a human being; for I find in the sense of struggle the prophetic intimation that this is not my rest, and I hear the ever-repeated command which was heard by the ancient patriarch, “Get thee out of thy country, and from thy kindred.” The struggles of Conscience are the soul’s premonitions of an unfulfilled destiny; and the human portraiture bulks larger when reflected through the troubled waters. “The commandment of the Lord is pure, enlightening the eyes.”

Another abstract theme which Watts has impersonated is “Conscience,” or the Dweller in the Innermost. A female figure with stern gesture and eyes like a flame of fire, is seen in the centre of a luminous mist that ripples round it to the edge. There is a radiant star in the middle of her forehead, and on either side are doves with soft plumage and half-outstretched wings. The breast is covered with a downy, loosely-fitting mantle, out of which at regular intervals protrude large dark feathers, which form a strange kind of halo around the face and neck. One arm is laid across her bosom, and the other supports her head in an attitude of meditation. In her lap are the arrows with which she pricks the hearts of men into conviction, and the trumpet which shall ultimately summon to the judgment-seat all mankind, there to be tried for the deeds done in the body, whether good or bad. The star on the brow may mean the eternal light of truth, of which conscience is the presentment; the doves that surround the head, the innocence and purity that characterize all her thoughts and ways; and the feathers in the mantle may remind us of the rapid flight and the keen vision of birds, with which the quick decisions, and the all-discerning, all-penetrating insight of conscience may be suitably compared. Conscience is thus light, is winged, dwells in the heart of life, is armed with avenging weapons, and looks into the unseen. We ask ourselves when gazing upon that mysterious Being with the fiery eyes and the sharp arrows and the trumpet of judgment, why it is that the Dweller in the Innermost has not a more complete control of our lives. Why is it that it enables us to see what is right, and yet we care little for it when we have seen it; that it gives us the knowledge of what is wrong, and yet we are not pained in doing that wrong? As conscience is constituted, it is never what it ought to be in the best of men, and it is never without some witnessing power in the worst.1 [Note: H. Macmillan, Life Work of G. F. Watts, 187.] 

I was ashamed, I dared not lift my eyes,

I could not bear to look upon the skies;

What I had done! sure, everybody knew!

From everywhere hands pointed where I stood,

And scornful eyes were piercing through and through

The moody armour of my hardihood.


I heard their voices too, each word an asp

That buzz’d and stung me sudden as a flame:

And all the world was jolting on my name,

And now and then there came a wicked rasp

Of laughter, jarring me to deeper shame.


And then I looked, but there was no one nigh,

No eyes that stabbed like swords or glinted sly,

No laughter creaking on the silent air:

And then I found that I was all alone

Facing my soul, and next I was aware

That this mad mockery was all my own.2 [Note: James Stephens, The Hill of Vision, 65.] 

5. “The fear of the Lord is clean, enduring for ever.” The metaphor here is probably that of the unblemished offering. Nothing which was unclean was allowed to have part in the life of the nation; nothing which had a blemish in it was suffered to ascend in sacrifice to the Fountain of Life. The unblemished sacrifice, whatever else it symbolized, was a symbol of immortality; it marked the transition of the soul into a higher life; and it implied that such a transition could be made only by a soul emancipated from its uncleanness. What, then, is the bearing of this metaphor on the Psalmist’s meditation? What does he mean by the implication that the revelation of God in physical Nature is a less clean manifestation than the revelation of God in Conscience? He clearly means to suggest that the revelation of Nature does not convey to the mind the notion of immortality. It is not that the eye, as it looks upon the face of Nature, is impressed with its frailty and its perishableness; its silence on the subject of immortality would be equally profound although we knew, as a matter of fact, that Nature would endure for ever. For the silence lies here: even if the universe were everlasting, it would still be a contingent universe; it does not convey the impression of something which must be. It would always be felt that its eternity lay in some force external to its own.

What the spirit of man wants is something whose death is inconceivable, which not only will be, but must be, which cannot even in thought be associated with the idea of annihilation. It f seeks what the Egyptians are supposed to have sought when they built those colossal pyramids—a sign of immortality, an emblem of eternity, an image of life that cannot die. This is what the Egyptians failed to find in the pyramids; this is what the Psalmist failed to find in Nature. Nature did not convey to him the idea of cleanness, did not suggest to him the thought of a necessary existence, of a life whose very essence was incorruptible, of a world which must live in the very nature of things; he missed in it the sign of immortality. But when he turned his eye inward, he was once more arrested by the very thing he wanted. In the commandment of Conscience he was confronted by the sign of immortality, and found that which even in thought he could not imagine not to be.

The great German philosopher, at the distance of three millenniums, has not been ashamed to reproduce the same experience. We can, as we have said, imagine a time when other systems shall circle other suns, and other physical forces shall obey other laws. But we can never imagine a time, go where this spirit may, when the forces of the moral universe shall cease to be what they are. We can never conceive a period when right shall be anything but right, or wrong anything but wrong. We can never figure to ourselves a world where “malice and hatred and envy and all uncharitableness” shall be other than loathsome and repulsive, where integrity, uprightness, purity of heart, benevolence, “the love of love, the scorn of scorn, and the hate of hate” shall be other than things of beauty and joys for ever. In this world of Conscience the Psalmist finds the sign of immortality; for he meets with that whose negation is inconceivable. Heaven and earth might pass away; their existence hung upon a thread of contingency; there was no reason in the nature of things why they should not cease to be: but this Divine word of Conscience, this word spoken in the inner chamber of the soul, could not pass away; once spoken, it must reverberate through all time.1 [Note: G. Matheson.] 

6. “The judgements of the Lord are true, and righteous altogether.” Law and love are not opposed to one another. One of the sure tokens of God’s Fatherhood is the inflexibility of His moral administration, by which alone we are turned to the right and kept in the right. The retributions of the world to come are the merciful discipline of Him who wills not that any should perish.

The Psalmist perceived that in Nature the retribution and the payment take no account of moral character; they are given simply for the special work omitted, and for the special work accomplished. The missionary may be the most pious of men, but if he goes to sea in a bad ship he will probably go to the bottom. The judgment is righteous so far as it goes; Nature exacts respect to its laws of cohesion, and if a man disregards these, she punishes him. But what of the missionary zeal, what of the fervent piety, what of the enthusiasm for humanity, which has prompted the enterprise? Has the judgment of Nature been in congruity with that? We feel instinctively that it has not; we feel that the judgment is only physically true, that the violated elements in avenging their infringement have failed to appreciate the moral grandeur of the man’s character. As long as we fix our eye exclusively on the physical universe, we are perpetually confronted by the same experience: “He maketh his sun to rise on the evil and on the good.” Nature is morally impartial. No special sunbeam follows the upright; no special cloud tracks the course of the ungodly. The lightning does not dart from the sky to paralyse the hand of the murderer, nor does the thunder roll displeasure on the deed of crime.

But in his own conscience a man is confronted by a direct judgment upon its right and wrong—a judgment which speaks to it only as a moral being, and refuses to deal with any other sphere than that of actions. It is a judgment invisible to every eye save that of him for whom it is intended, a sentence inaudible to every ear save that of him to whom it speaks. A man basking in the outward sunshine may be under its cloud; a man wrapt in the outward cloud may be under its illumination. But however silent and however invisible is its operation, its force to him who experiences it is terribly real. The judgment of Conscience upon goodness is the gift bequeathed by the Divine Founder of Christianity: “Peace I leave with you; my peace I give unto you.” Christianity has brought into the world a joy which the world knows not, a peace which, like its illustrious Giver, shines in an uncomprehending darkness. Into this invisible joy, into this uncomprehended peace, the pure soul enters and finds repose. He passes noiselessly into the paradise of God, and receives in the midst of the world that crown of which the world is unconscious. He obtains from the silent testimony of a reconciled Conscience that recognition of moral purity which the many voices of Nature fail to yield; and in that recognition he reaches the supply of the last remaining want in the physical revelation: “The judgements of the Lord are true, and righteous altogether.”

The years

Roll back; and through a mist of tears

I see a child turn from her play,

And seek, with eager feet, the way

That led her to her father’s knee.


“If God is wise and kind,” said she,

“Why did He let my roses die?”

A moment’s pause, a smile, a sigh,

And then, “I do not know, my dear,

Some questions are not answered here.”


“But is it wrong to ask?” “Not so,

My child. That we should seek to know

Proves right to know, beyond a doubt;

And some day we shall yet find out

Why roses die.”


And then I wait,

Sure of my answer, soon or late;

Secure that love doth hold for me

The key to life’s great mystery;

And oh! so glad to leave it there!

Though my dead roses were so fair.

III.

The Joy of Obedience

1. Law is the expression of highest love, and can be fulfilled only by love. The perfectness of this law-keeping life we have in Jesus, and of all the praises which the worship of these nineteen centuries has heaped upon His name, the superlative ground of reverence, love, loyal discipleship, thankful commemoration of Him on earth till we fall at His feet in heaven, is that in Him alone we have the living law—the law of the Lord which is perfect, incarnate in a life no less perfect.

The Psalmist saw a great deal more than most people of God’s loving spirit, as embodied in the law. By his aspirations and by his prayers, the law had become greater and dearer to him than to most men: and when in moments of deep devotion he asked God for greater delight in His law, he cried not out, “Give me more law,” but he cried, “Give me light,” “Open mine eyes that I may behold wondrous things out of thy law.” And the answer to his devout prayer has been given to us through Jesus.1 [Note: C. Vince, The Unchanging Saviour, 170.] 

2. When love is the motive, obedience becomes not only a privilege, but a delight. The moments when for duty, for righteousness’ sake, in the service of God, and of man as the child of God, we have made strenuous effort or costly sacrifice, have been the great moments of our lives,—they have given us immeasurably more than happiness,—we would have incurred what we call unhappiness in order to secure them. When, too, our lives have flowed on in an even course of faithful duty, with no breaks of supineness, negligence, waywardness, discontent, or unkindness, with no intervals on a lower plane than the table-land on which we can walk at equal pace with God and with man, it has been for us an experience immeasurably more blessed than we have derived from any fulness of enjoyment beside. Even if at such periods there has been disappointment, loss, or grief, the current of a more than earthly joy has flowed on, pure and transparent, through the turbid stream of the lower life, if sometimes beneath, much oftener above, the surface of the troubled waters. If we would only thus live always, though it were under the heaviest pressure of calamity, and with not a ray of hope as to things earthly, there would still be that in our souls which would give a most indignant negative to Satan’s question about Job, “Does he serve God for nought?”1 [Note: A. P. Peabody, King’s Chapel Sermons, 101.] 

If we see law not as something external, an obligation imposed on us from without, a despotism against which we cannot rebel, and to which we can only sullenly submit; if we see law as the law of our own life, the fruit of the tenderest and highest love, the commandments are seen not to be grievous, and obedience becomes sweet and natural. We know the difference between obedience dictated by fear and obedience dictated by love. When we are brought into a personal relation to God and enter into fellowship with Him, we realize that even in the making of our own moral life, in the creating of our own character, we are fellow-workers with God. We desire the same end as He does, and it is the best end.2 [Note: H. Black, Edinburgh Sermons, 75.] 

If people would but read the text of their Bible with heartier purpose of understanding it, instead of superstitiously, they would see that throughout the parts which they are intended to make most personally their own (the Psalms) it is always the law which is spoken of with chief joy. The Psalms respecting mercy are often sorrowful as in thought of what it cost; but those respecting the law are always full of delight. David cannot contain himself for joy in thinking of it—he is never weary of its praise: “How love I Thy law! it is my meditation all the day. Thy testimonies are my delight and my counsellors; sweeter also than honey and the honeycomb.”3 [Note: Ruskin, Modern Painters (Works, vii. 192).] 

There is a beautiful little sentence in the works of Charles Lamb concerning one who had been afflicted: “He gave his heart to the Purifier, and his will to the Sovereign Will of the Universe.” But there is a speech in the third canto of the Paradiso of Dante, spoken by a certain Piccarda, which is a rare gem. I will only quote this one line: In la sua volontade è nostra pace (In His will is our peace). The words are few and simple, and yet they appear to me to have an inexpressible majesty of truth about them, to be almost as if they were spoken from the very mouth of God. It so happened that (unless my memory much deceives me) I first read that speech on a morning early in the year 1836, which was one of trial. I was profoundly impressed and powerfully sustained, almost absorbed, by these words. They cannot be too deeply graven upon the heart. In short, what we all want is that they should not come to us as an admonition from without, but as an instinct from within. They should not be adopted by effort or upon a process of proof, but they should be simply the translation into speech of the habitual tone to which all tempers, affections, emotions, are set. In the Christian mood, which ought never to be intermitted, the sense of this conviction should recur spontaneously; it should be the foundation of all mental thoughts and acts, and the measure to which the whole experience of life, inward and outward, is referred. The final state which we are to contemplate with hope, and to seek by discipline, is that in which our will shall be one with the will of God; not merely shall submit to it, not merely shall follow after it, but shall live and move with it, even as the pulse of the blood in the extremities acts with the central movement of the heart. And this is to be obtained through a double process; the first, that of checking, repressing, quelling the inclination of the will to act with reference to self as a centre; this is to mortify it. The second, to cherish, exercise, and expand its new and heavenly power of acting according to the will of God, first, perhaps, by painful effort in great feebleness and with many inconsistencies, but with continually augmenting regularity and force, until obedience become a necessity of second nature.1 [Note: W. E. Gladstone in Life, by John Morley, i. 215.] 

Time was, I shrank from what was right

From fear of what was wrong;

I would not brave the sacred fight,

Because the foe was strong.


But now I cast that finer sense

And sorer shame aside;

Such dread of sin was indolence,

Such aim at Heaven was pride.


So, when my Saviour calls, I rise,

And calmly do my best;

Leaving to Him, with silent eyes

Of hope and fear, the rest.


I step, I mount where He has led;

Men count my haltings o’er;—

I know them; yet, though self I dread,

I love His precept more.2 [Note: Cardinal Newman, Verses on Various Occasions, 83.] 
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Verse 8
(8) Right.—Here in its original sense of “straight,” or direct. A fine moral insight suggested this touch. The road of duty, when plain and unmistakable, inspires a sense of gladness, even if it be difficult and dangerous.

“Stern Lawgiver, yet thou dost wear

The Godhead’s most benignant grace;

Nor know we anything so fair

As is the smile upon thy face.

Flowers laugh before thee on their beds,

And fragrance in thy footing treads.”

WORDSWORTH’S Ode to Duty.

‘Enlightening the eyes.—Not here as in Psalms 13:3 (see Note) physically, but morally (comp. Psalms 119:105); the whole nature of one who lives in the light of truth is illuminated.

Verse 9
(9) The fear of the Lord.—Here plainly not a moral quality of the individual, but, as in Proverbs 15:33 (comp. Deuteronomy 17:19), religion, the service demanded by the Law, which, being “pure and undented,” endures, while the false systems of idolatrous nations perish. Based on the eternal principle of right, the judgments of God, it is eternal as they are.

Verse 10
(10) Honeycomb.—(See margin.) The honey that drops from the comb is the finest and purest.

Verse 11
(11) Warned.—Better, illuminated, instructed.

Verse 12
(12) His eulogium on the Law was not Pharisaic or formal, for the poet instantly gives expression to his sense of his own inability to keep it. If before we were reminded of St. Paul’s, “The law is holy, and the commandment holy, and just, and good,” (Romans 7:12), his own spiritual experience, contained in the same chapter, is here recalled: “For the good that I would I do not: but the evil that I would not, that I do.”

Who can understand.—In the original the abruptness of the question is very marked and significant. Errors who marks? From unconscious ones clear me, i.e., pronounce me innocent, not cleanse, as in Authorised Version.

Verse 13
(13) Presumptuous sin.—The Heb., from root meaning to “boil up” or “over,” is properly masculine, and always elsewhere means proud or arrogant men. (So Symmachus and Aquila.) Hence here explain, “Keep thy servant from the companionship of arrogant men, so that they may not get dominion over me, and lead me away from thy Law.”

The great transgression.—Rather, a great transgression, though even without the article it is possible the particular sin of idolatry is intended.

Verse 14
(14) Meditation.—Heb., higgaîon. (See Psalms 9:16; Psalms 92:3.)
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This psalm is addressed to a king going to battle, and was plainly arranged for part-singing in the Temple. The congregation lead off with a prayer for the monarch’s success (Psalms 20:1-5). The priest, or the king himself, as priest, after watching the successful performance of the sacrificial rites, pronounces his confidence of the victory (Psalms 20:6-8), upon which the shout, “God save the king! “is raised by the whole host, which acclaim again sinks down into the calmer prayer, “May he hear us when we cry.”

The transparent language of the poem and its simple arrangement, the smooth symmetry of the rhythm, and the quiet advance in thought, are all in favour of its being a hymn carefully composed for a public occasion and not a poetical effusion of the feelings of the moment. It is not therefore necessary to discuss the authorship or the question of what particular king it was intended for. It may be taken as a type of the sacrificial hymn. There is, however, a strong Jewish tradition which connects its use, if not its composition, with Hezekiah (Stanley, Jewish Church, ii. 461).

Verse 1
(1) Day of trouble . . . God of Jacob.—This certainly recalls the patriarch’s words (Genesis 35:3), “I will make there an altar unto God, who answered me in the day of my distress.” The “name” alone of the God of Jacob was a safeguard to the people, called after their great forefather “Israel. So even under the shadow of the greatness of human monarchs and heroes whole peoples have often felt secure and strong, using no other weapon but his name.

Defend thee.—Better, set thee up on high (comp. Psalms 69:29; Psalms 91:14) as in a fortress, out of the reach of foes.

Verse 3
(3) All thy offerings.—The king is sacrificing, according to custom, before battle (1 Samuel 13:9), the burnt offering (ôlah, from root to “go up,” i.e., of the smoke) and the bloodless offering (minchah, from root “to portion out”) of fine flour. (See Leviticus 2:1). Since the word rendered in our version memorial (Leviticus 24:7), which is a derivative of the verb here rendered “remember,” has been proved by eminent scholars to signify “incense,” we may believe the psalmist meant—

“Accept the incense of all thy minchah,

And the fat of thy ôlah”

Indeed Mr. Burgess would render “smell” and “relish.”

Accept.—Literally, make fat (Psalms 23:5, “anointest”) i.e., regard or receive as a fat or a worthy offering. The objection to the alternative rendering, “turn to ashes,” i.e., “consume,” (Leviticus 9:24; 1 Kings 18:38), is that the Hebrew word never elsewhere has that sense, but only that of “cleansing from ashes.”

Verse 5
(5) We will set up our banners.—Rather, we will wave our banners. (Comp. Song of Solomon 6:10.) The whole army, or their representatives, assembled in the Temple courts, raise the encouraging shout.

Verse 6
(6) Now know I.—Better, now know I that Jehovah hath saved his anointed, i.e., the king who is the subject of the poem, it being out of keeping with the rest of the poem to understand “Israel” or the “ideal” king here. The now is emphatic. After seeing the sacrifice performed, and feeling sure of its acceptance, this confidence is expressed.

From his holy heaven.—The prayer in Psalms 20:2 had mentioned the sanctuary as the residence of the Divine power, and its symbol, the ark, being deposited there (1 Samuel 4:4). The inspiration now expresses a yet higher conviction. The manifestation of succour will not be through any earthly symbol of God’s might, but immediately from His dwelling-place on high.

With the saving.—Better, with the might of the help of.

Verse 7
(7) Trust.—The poetry is weakened by the insertion of this word. Render, These in chariots and these on horses; but we in the name of Jehovah our God make boast. The mention of horses and chariots suggests a Syrian war, since the armies of Syria were peculiarly strong in this arm. For an interesting historical reference to this verse, see Macaulay’s Hist. of England, chap. ix.

Verse 8
(8) Stand upright.—We seem to see a whole battle fought before our eyes, in which those formerly struck down rise, and returning to the fight, beat off their foes, and in their turn lay them low. “We were fallen, but have risen, and stand upright.”

Verse 9
(9) Save Lord . . .—The Authorised Version follows the accentuation of the Masoretic text, but spoils the rhythm, and interrupts the sense. The LXX. and Vulg., followed by all modern commentators, dividing the verse differently render, “Jehovah, save the king,” whence our National Anthem. Jehovah thus becomes the subject of the verb hear in the last clause. “May He hear us in the day of our calling.” The change from second to third person is characteristic of the Hebrew manner of conquering emotion, and allowing the close of a poem to die away in calm and subdued language. (Comp. Psalms 110:7.)
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The preceding psalm was a prayer for success; this is a thanksgiving after victory. Possibly, as many think, the two refer to the same event, and are by the same author. The composition is also similar, since here also the arrangement is for a part song. The people—probably a chorus of maidens (see Note to Psalms 21:3), or of Levites—meet the returning hero, with their shouts of praise to Jehovah (Psalms 21:1-7). The monarch himself is then addressed, perhaps by the leader of the procession (Psalms 21:8-12), and the whole concourse again unite in a burst of praise to God at the end. The rhythm is weak and ill-sustained.

Verse 1
(1) The king shall.—Rather, the king is exulting in thy might (which has secured the victory he prayed for), and in thy help how greatly glad is he.

Verse 2
(2) Request.—The Hebrew word occurs nowhere else, but is connected with a root, to be poor, and, therefore, in want. The “not” is emphatic: “And the request of his lips thou hast by no means withheld.” The mention in Psalms 21:4 of a prayer for long life, or perhaps, rather, continuance of life, suggests that this “request” was uttered in sickness. On the other hand the general tone of the psalm connects it with a victory.

Verse 3
(3) Thou preventest—i.e., comest to meet him. The word “prevent” is familiar in this sense in the English collect: “Prevent us, O Lord, in all our doings.” (Comp. Psalms 79:8; 1 Thessalonians 4:15.) The “crown “is by some identified with that won by David at Rabbah Moab. Others make it refer to a coronation. Ewald thinks of a birthday celebration. Probably no more is intended than a symbol of victory and rejoicing. Maidens were accustomed to meet a monarch returning in victory, and to offer a crown, or garland, which was a symbol of extraordinary rejoicing. (Comp. 1 Samuel 18:6; Psalms 68:11; Song of Solomon 3:11; Wisdom of Solomon 2:8; Judith 15:13; 3 Maccabees 7:16.)

Verse 4
(4) For ever and ever.—This is merely a term for indefinite length. (Comp. the common salutation of a king: 1 Kings 1:31; Nehemiah 2:3; Daniel 3:9.) An allusion to the eternal kingdom of the Messiah is not to be forced on the passage.

Verse 6
(6) Most blessed.—Literally, blessings. The idiom is similar to that in Psalms 1:1.

With thy countenance.—Rather, In thy presence. (Comp. Psalms 16:11.)

Verse 8
(8) Thine.—The psalm has hitherto been addressed to Jehovah. It now turns in prophetic strain to the king.

Verse 9
(9) Thou shalt make . . .—As it stands the figure is most obscure. Lamentations 5:10 is not analogous. Here the fire and not the blackness of the smoky oven is the object of comparison. A very slight literal change gives the sense obviously required: Thou shalt put them into a fiery oven. The figure is not drawn from Sodom and Gomorrah, but from a smelter’s furnace. (Comp. Isaiah 31:9; Malachi 3:3. For the custom in its literal horror, see Jeremiah 48:45; Jeremiah 49:2; Amos 2:1, where the reference is to the Transjordanic tribes.) The Philistines subjected their enemies to a similar treatment (Judges 15:6).

In the time of thine anger.—Literally, of thy face, i.e., by thy very appearance. The dread majesty of God’s face is often thus spoken of (Psalms 34:16; Leviticus 20:6). Here the same awful power of withering the wicked with a glance is ascribed to the representative of Jehovah. (Comp. Proverbs 16:14-15; Proverbs 19:12.) But, as if startled by the boldness of his own figure, the poet instantly refers to Jehovah.

In his wrath.—Literally, in his nostril, in direct parallelism with “face” in last clause.

Verse 10
(10) Their fruit.—More fully, “fruit of the womb” (Psalms 127:3; Psalms 132:11).

Verse 11
(11) For they.—Better, though they have intended evil against thee, have plotted mischief, they have no power at all.

Verse 12
(12) Therefore.—Literally, for thou shalt put them shoulder (pones eos dorsum, Vulg.). Upon thy strings thou shalt aim against the face of them. Ewald renders: “Shalt strike them back;” but the English version seems to explain rightly To “give the neck of an enemy” (Psalms 18:4) is a similar form of expression.

Verse 13
(13) Thou.—Again the song turns to address Jehovah.

So will we sing and praise.—Better, We will both with song and lyre celebrate Thy power.
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The fact that Jesus uttered from His cross the words of bitter woe that begin this poem, have given and must ever give it a special interest and importance. It was natural that Christian sentiment should fasten lovingly on it, and almost claim it, not only as a record of suffering typical of our Lord’s suffering, but as actually in every detail prophetic of Him. But the signs of a true Messianic character of prophecy are to be looked for in moral likeness, not in accidental resemblances of situation, or coincidences of language, and in this sense Psalms 22 must ever be considered Messianic.

Nothing in David’s recorded life bears out the title. The identification of the sufferer with Jeremiah, though much more probable, is excluded by the joyous and hopeful tone of the conclusion of the poem. But is it an individual sufferer at all, and not rather suffering Israel whose profound misery in the first part, and whose happy restoration in the second, the poet depicts?

If such an interpretation suits the description of the suffering servant of Jehovah in Isa. Iii., 53, as many critics think (comp. Isaiah 49:3), it suggests itself for this psalm which has so many points of analogy with that passage (see Notes). The herds of wild beasts that surround the sufferer are more appropriate as a figure of hostile tribes than of personal enemies, and the vivid picture of suffering in Psalms 22:14-15 are not less applicable to the material condition of an oppressed nation than the description in Isaiah 1:5-6 is to the moral condition. (Comp. Isaiah 52:14.) Such a view certainly suits the conclusion of the psalm better than any other. The individual sufferer at all events there disappears, and his fortunes merge in those of the nation (notice the change to the plural in Psalms 22:26; Psalms 22:29), and the brilliant prospect of a time when the tale of God’s righteousness shall be handed down from generation to generation is that of the prophet who has mourned his country’s woes rather than his own, and has seen in faith the prayers of Israel heard, and the promises made to her amply performed.

Still, the strong personal tone in the opening of the poem suggests that this prophet was himself closely identified with the sufferings he depicts, and shared them not only in sympathy but in reality, and the great consensus of opinion looks for the author among the sufferers in the exile, and probably among the Levites. (See Note, Psalms 22:26.) The rhythm is irregular, suited to such a dirge.

Upon Aijeleth Shahar.—More correctly, upon Ayyeleth ha-shachar, i.e., upon the hind of the morning, a phrase which at once suggests either an instrument so named, or a particular tune to which the psalm was to be sung, as we might say, “to the tune of ‘As pants the hart.’ ” The latter is the view to which all the best commentators have now unanimously come. It is not worth while even to notice other conjectures.

Verse 1
(1) My God, my God.—Heb., Eli, Eli, lama azavtanî, where the Targum paraphrases sabbacthani, the form used by our Saviour on the cross. (See Notes, N. T. Comm., Matthew 27:46; Mark 15:34.) The LXX. and Vulgate insert “look upon me.” (Comp. English Prayer Book version.) For the despairing tone comp. Psalms 80:14. It suits the whole of pious Israel in her times of trouble even better than any individual.

The second part of the verse is obscure from its lyric conciseness, but the Authorised Version has given the meaning, though sacrificing the rhythm—

“My God, my God, why hast thou forsaken me,

Far from my aid, from the words of my groaning?”

i.e., far from listening to the words that escape me only in groans.

Roaring.—A word used generally of a lion (Isaiah 5:29; comp. Judges 14:5); but also of a man (Psalms 38:9). Hitzig’s conjecture, “from my cry,” instead of “from my help,” is very plausible, since it makes the parallelism complete and involves a very slight change. The LXX. and Vulg. have “the words of my offences.”

Verse 2
(2) And am not silent.—This misses the parallelism, which evidently requires “O my God, I cry in the daytime, and thou answerest not; in the night, and find no repose.”

Verse 3
(3) But.—In spite of his seeming desertion the poet still believes Jehovah is the God of the covenant—still the Holy One in whom His people could trust.

The phrase “inhabiting the praises of Israel,” recalls the more usual “thou that dwellest between the cherubims” (1 Samuel 4:4; 2 Samuel 6:2; Psalms 80:1; Psalms 99:1, where see Note). But the idea here is more spiritual. The ever-ascending praises of His people become a throne for the Divine King, and take the place of the outstretched wings of the cherubim. Perhaps there is a reminiscence of Exodus 15:11-12. This explanation is at once more literal and better than the Rabbinical, “enthroned as the praises.” (Comp. Aquila: “as the hymns.”)

Verse 5
(5) Confounded—i.e., ashamed.

Verse 6
(6) Worm.—An indication of extreme degradation and helplessness. (Comp. Isaiah 41:14.)

Verse 7
(7) Laugh me to scorn.—LXX., ἐξεμυκτήρισάν, the verb used by St. Luke in his description of the crucifixion (Luke 23:35).

Shoot out the lip.—Literally, open with the lip (Psalms 35:21; Job 16:10). We use the expression, “curl the lip.”

Verse 8
(8) He trusted.—So the LXX. (Comp. Matthew 27:43.) So, too, Ewald among moderns. But generally the form gol (short for gôl) is taken as an imperative. Literally, roll thyself on God. (Comp. Psalms 37:5; Proverbs 16:3, margin.)

Verse 9
(9) But.—Better, For. Faith that turns to God in spite of derision is the best answer to derision.

Thou didst make me hope.—Better, thou didst make me repose on my mother’s breast.

Verse 12
(12) Bulls of Bashan.—For “Bashan” see Numbers 21:33; for its pastures and cattle, comp. Deuteronomy 32:14, and for the figures, Amos 4:1. Instead of “fat bulls,” the LXX. and Vulgate paraphrase “strong ones of Bashan.” The point of the comparison lies in the wantonness and insolence of pampered pride, displayed by the minions of fortune.

Verse 13
(13) Ravening.—Literally, tearing in pieces. (Comp. Lamentations 2:15-16; Lamentations 3:10.)

Roaring.—Comp. Amos 3:4.

Verse 14
(14) The state of hopeless prostration into which the victim of these terrible foes is brought could not be more powerfully described. It is a state of entire dissolution. Again Lamentations 2:2 offers a close parallel.

Out of joint.—Perhaps, better, stand out as in a state of emaciation. (Comp. Psalms 22:17.) Literally, separate themselves. In other places, however, “bones” is used in the sense in which we use “fibres,” in such a phrase as “all the fibres of his frame.” 

Verse 15
(15) My strength.—The conjecture, “my palate,” instead of “my strength,” improves the parallelism. Others, but not so happily, “my moisture.”

The dust of death.—Comp. Shakespeare’s “Macbeth:”

“The way to dusty death.”

Verse 16
(16) Dogs.—Literally, barkers. (For the wild scavenger dogs of the East, comp. 1 Kings 12:19, &c) Symmachus and Theodotion render, “hunting dogs.”

The assembly of the wicked denotes the factious nature of the attacks on the sufferer. His enemies have combined, as savage animals, to hunt in packs. Comp. Virgil, Æn. ii. 351:—

——“lupi ceu

Raptores atra in nebula.”

They pierced.—The word thus rendered has formed a battle-ground for controversy. As the Hebrew text at present stands the word reads kâarî (like a lion). (Comp. Isaiah 38:13.) But no intelligible meaning can be got out of “like a lion my hands and my feet.” Nor does the plan commend itself of dividing the verses differently, and reading, “The congregation of wicked men have gathered round me like a lion. On my hands and my feet I can tell all my bones.” The punctuation of the text must therefore be given up, and a meaning sought by changing the reading. The necessity of a change is supported both by the ancient versions and by some MSS., and also by the Masora; though considerable difference exists as to what the word should be read. If the authority of the ancient versions alone were to decide, some verb in the past tense must be read, but the most reasonable course is to accept the present text, but with a different vowel, treating it as a participle, with suffix, of kûr, whose root-idea, according to Ewald, is “to bind;” but according to most other scholars is “to dig.” It is, however, so doubtful whether it can mean to dig through—i.e., to pierce—that it is better to understand here a binding of the limbs so tightly as to dig into them, and wound them. Render: “The band of villains [literally, breakers] surrounded me, binding my hands and feet so as to cut them.”

Verse 18
(18) They part my garments . . .—i.e., as of one already dead. The word “garment” (beged) and “vesture” (lebûsh) are synonymous terms for the same article of dress—the modern abba, or plaid, the usual outer garment of the Bedouin. The latter is a more poetic term. (See Bib. Diet, art. “Dress.”) The application of the verse in John 19:24, &c, adds a refinement not present in the psalm.

Verse 19
(19) Darling.—See margin. The Hebrew word is used of an only child, Genesis 22:2; Genesis 22:12, Judges 11:34; of a person left desolate, Psalms 25:16; Psalms 68:6; here as a synonym for “soul” or “life.” We may compare the common Homeric expression, ϕίλον κῆρ.
Verse 21
(21) Unicorns.—See Numbers 23:22; either “buffaloes” or “antelopes.” There is some uncertainty about the translation of the second clause of this verse. It may be (1) “And from the horns of buffaloes hear me,” i.e., hear me calling for help from the horns, &c; or (2) “Save me from the lion’s mouth, and from the horns of buffaloes Thou hast heard me”—a sudden transition from plaintive prayer to exultant faith; or (3), following the LXX. and Vulg., “And from the horns of buffaloes save me, poor and humble as I am.” The first is, on the whole, preferable, as preserving the parallelism better.

Verse 22
(22) I will declare.—For the application of this verse in Hebrews 2:12, see New Testament Commentary.

Verse 23-24
(23, 24) These verses contain the substance of the poet’s joyful announcement.

Verse 26
(26) The meek.—Better, The afflicted. This term, combined here with so many expressions for the worship of Jehovah, points to the Levites.

Your heart.—LXX. and Vulg., “their,” which carries on the construction better. But such sudden changes of person are common in Hebrew; see even next verse. The feast that was made after a great sacrifice, such as 2 Chronicles 7:5, not improbably suggested the figure of the banquet at which all the restored of Israel should meet; afterwards elaborated in the prophets (comp. Isaiah 25:6), and adopted in its refined spiritual sense by our Lord (Luke 14:16).

The prophetic glance reaches further than the immediate occasion, and in the sufferer’s triumphant sense of vindication and restoration he embraces the whole world. (Comp. Jeremiah 16:19.) The interposition of Divine judgment in favour of Israel will warn the nations into sudden recollection of Him, and bring them submissive to His throne.

Verse 29
(29) Shall eat.—The figure of the banquet is resumed from Psalms 22:26, and extended. The mention of the “fat upon earth,” as included in this feast, seems certainly out of place, and injures the parallelism. We must change the text to either (1) “Shall eat and do homage all earth’s mourners,” or (2) “Ah! to him shall be bowed all the fat ones of earth.”

They that go down to the dust—i.e., those on the point to die through their sufferings.

And none can keep.—Better, And he who cannot keep his soul alive. Literally, has not kept. But the parallelism shows that this is not spoken of those actually dead, but of those not able from poverty to keep body and soul together.

Verse 30
(30) A seed . . .—Better, Posterity shall serve Him. About Jehovah it shall be told to the (coming) generation. The article makes for this interpretation. Others, as in Psalms 87:6, understand a reference to the census; but the parallelism is against this reference. The next verse repeats the same thought in another form.

Verse 31
(31) They shall come—i.e., the generation just foretold: it shall announce His righteousness to a still younger generation (literally, to a people born) that He wrought. The tale of Jehovah’s goodness to Israel would be handed on from age to age,

“His triumphs would be sung

By some yet unmoulded tongue.”
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Under two images equally familiar in Hebrew poetry—that of the shepherd watching over his flock, and of the banquet where Jehovah presides over the just—this psalm expresses the tranquility and happiness of those who are conscious of the Divine protection. But, after the Hebrew lyric manner, direct allusions to circumstances mingle with the images. We think therefore of some real person and some actual experience, and not of an allegorical reference to the return of the people of Israel from exile, or of the guidance of the rescued nation from Egypt through the wilderness, which were favourite modes of explanation among the Rabbis. The mention of the house of Jehovah seems decisive against the Davidic authorship, which else it would be fascinating to accept, breathing, as the exquisite verse does, the freshness and beauty of the “sweet singer’s” early shepherd days. The feast, too, under the enemies’ eyes, might have been a reminiscence of Mahanaim; but if David’s fortunes have thus coloured the psalm, it must have been through the mind of some later writer. The rhythm of the poem is as tender as the thought.

Verse 1
(1) Shepherd.—This image, as applied to God, appears in Hebrew literature first (Genesis 48:15; Genesis 49:24) of his relation to the individual (comp. Psalms 119:176); as the shepherd of His people the image is much more frequent (Psalms 78:52; Psalms 80:1; Isaiah 40:11; Isaiah 63:11; Ezekiel 34; Micah 7:14).

Verse 2
(2) The verbs in these verses are not to be understood as futures, but as presents, describing the customary condition of the poet. “The psalmist describes himself as one of Jehovah’s flock, safe under His care, absolved from all anxieties by the sense of this protection, and gaining from this confidence of safety the leisure to enjoy, without satiety, all the simple pleasures which make up life—the freshness of the meadow, the coolness of the stream. It is the most complete picture of happiness that ever was or can be drawn. It represents that state of mind for which all alike sigh, and the want of which makes life a failure to most; it represents that heaven which is everywhere if we could but enter it, and yet almost nowhere because so few of us can” (Ecce Homo, 5, 6).

Verse 2-3
Rest, Refreshment, Restoration

He maketh me to lie down in green pastures:

He leadeth me beside the still waters.

He restoreth my soul.—Psalms 23:2-3.

1. We are apt to think about the Old Testament as if it were hard and rigid and rugged and severe and stern. Some people say, “I like the New Testament very much, but I do not care to read the Old Testament”; but right in the middle of the Old Testament shines the Twenty-third Psalm, as if it were put there in order that men might never dare to call that book harsh and hard and severe and stern. This Psalm is an outpouring of the soul to God, never matched in all the riches of the Christian day. It is the utterance of a soul absolutely unshaken and perfectly serene. There are times when everything in God’s dealings with us seems to be stern and hard and bitter; then, just as we are ready to cast ourselves away in despair, and feel toward God as toward a ruler whom we can simply fear but never love, there comes some manifestation of God that sets our soul to singing. The hardest and severest passages in the Old Testament find relief if we let the light shine on them from the Twenty-third Psalms 1 [Note: 1 Phillips Brooks, The Spiritual Man, 283.] 

2. In the New Testament many of the expressions of deepest faith have their origin in this Psalm. “The Lord is my shepherd, I shall not want.” See how one of the words which afterwards became the inheritance of the race first came to be used. Many words have passed into common use and are now used without any feeling of their sacred origin in the local circumstances out of which the Bible was first written. This is the case with the word “shepherd.” David, the shepherd boy, had been back and forth over the fields of Judæa, and, in the care of those dependent on him, had learned to feel the care of the heavenly Father. It is a beautiful thing when the soul, from its own relationship towards dependent ones, comes to recognize the care of God. Taking up the lamb in his arms, David thought: So my heavenly Father will carry me through all the days of my life. Our Saviour said, “I am the good shepherd.” He took the figure from the Old Testament, and when His disciples came to do the work He had done, the title “shepherd,” or “pastor,” became universal in Christian history. The pastors of the flock are they who try, in their weakness and inability, to do that which Christ did perfectly. David could find no word to describe more fully to his own mind the richness of the care that God had for his life, the absolute dependence of his life upon God’s love, than that taken from his own daily occupation.

I.

Rest

“He maketh me to lie down in green pastures.”

1. The green pastures, says Delitzsch, are pasture-grounds of fresh tender soft grass, where one lies at ease, and rest and enjoyment are combined. The word rendered “pastures” is the plural of a word which is used for a dwelling or homestead. In six of the twelve places where the word occurs, it is coupled with “wilderness”; and in three more it refers to pasturage. It evidently denotes, therefore, the richer, oasis-like spots, where a homestead would be fixed in a generally barren tract of land. We must banish from our minds the green fields of our country, enclosed with hedges or stone walls. In the East the barren uplands are all open and unfenced; and you never see a flock of sheep without the shepherd in charge of them. Everything depends upon the shepherd; he has to find out where the thin grass lurks beneath the rocks, where the precious fountain bubbles into the cistern, where shelter may be had from the scorching sun at noonday.

Some time since I was driving across the Cornish moors, when my friend who was with me pointed to a greener slope between the rocky hills. “My father owned some land here when I was a boy,” said he, “and many a time I have ridden over these moors looking for the sheep; I generally found them on that slope.” “Why there?” I asked. Then he showed me how two high hills rose up and sheltered it from the north and east, and how the slope faced the south, so that they found it warmer, and the early young green grass grew there. Some time afterwards that pleasant picture of the hills happened to come back to my mind, and I turned wondering as to where His flock finds its resting-place. Very beautiful for situation is this Twenty-third Psalm. The Psalm before it begins with that dreadful cry, “My God, my God, why hast thou forsaken me?” Here is the hill of Calvary, with its mocking crowd, “They part my garments among them, and cast lots upon my vesture.” His sheep have come over Calvary; they have passed under the Cross. Behind them rises that hill which for ever breaks the fierce storms that beat upon us. “Being justified by faith, we have peace with God through our Lord Jesus Christ”: here is the calm, and overhead the blue sky where no storms gather. Then immediately after the Twenty-third Psalm comes that which tells of the hill of Zion with its splendours and shouts of triumph. “Lift up your heads, O ye gates; and be ye lift up, ye everlasting doors; and the King of glory shall come in.” So sheltered lies the flock of the Good Shepherd, betwixt Calvary and Heaven, shut in from the angrier blasts, and dwelling in a land that looks towards the sunny south.1 [Note: M. G. Pearse, in The Sunday Magazine, 1884, p. 605.] 

2. Here is a promise, then, to the weary, of repose. Thank God this is not an age of idleness. Can we equally say, Thank God this is not an age of repose? It is almost the prevailing stamp which defines the character of the present day—its restlessness. Call it, if you will, impatience; call it hurry; certainly whatever is the opposite to repose.

We see all sights from pole to pole,

And glance and rush and bustle by,

And never once possess our soul

Before we die.

There is a deep craving within our spiritual nature for a true spiritual rest; not the rest of inactivity or sloth, but a calm, abiding peace, which shall be within us even in the midst of our labour. The full satisfaction of this craving is reserved for the future: “There remaineth a rest for the people of God.” But there are seasons and opportunities of repose vouchsafed to us even now. Resting-days are given us, on which we may gather in our thoughts from the excitement of the world, and receive into our hearts that “peace which passeth understanding.”

There is probably no necessity more imperatively felt by the artist, no test more unfailing of the greatness of artistical treatment, than that of the appearance of repose; yet there is no quality whose semblance in matter is more difficult to define or illustrate. As opposed to passion, change, fulness, or laborious exertion, Repose is the especial and separating characteristic of the eternal mind and power. It is the “I am” of the Creator opposed to the “I become” of all creatures; it is the sign alike of the supreme knowledge which is incapable of surprise, the supreme power which is incapable of labour, the supreme volition which is incapable of change; it is the stillness of the beams of the eternal chambers laid upon the variable waters of ministering creatures.1 [Note: Ruskin, Modern Painters (Works, iv. 113).] 

I began Miss Martineau’s book (Feats on the Fiord) at sunrise, and finished it a little after breakfast-time. It gave me a healthy glow of feeling, a more cheerful view of life. I believe the writer of that book would rejoice that she had soothed and invigorated one day of a wayworn, tired being in his path to the Still Country, where the heaviest-laden lays down his burden at last, and has rest. Yes, thank God! there is rest—many an interval of saddest, sweetest rest—even here, when it seems as if evening breezes from that other land, laden with fragrance, played upon the cheeks and lulled the heart. There are times, even on the stormy sea, when a gentle whisper breathes softly as of heaven, and sends into the soul a dream of ecstasy which can never again wholly die, even amidst the jar and whirl of waking life. How such whispers make the blood stop and the very flesh creep with a sense of mysterious communion! How singularly such moments are the epochs of life—the few points that stand out prominently in the recollection after the flood of years has buried all the rest, as all the low shore disappears, leaving only a few rock-points visible at high tide!2 [Note: Life and Letters of F. W. Robertson, 204.] 

The universal instinct of repose,

The longing for confirmed tranquillity,

Inward and outward; humble, yet sublime:

The life where hope and memory are as one;

Where earth is quiet and her face unchanged

Save by the simplest toil of human hands

Or season’s difference; the immortal Soul

Consistent in self-rule; and heaven revealed

To meditation in that quietness!1 [Note: Wordsworth, The Excursion.] 

3. “He maketh me to lie down.” The first thing that the shepherd does with the sheep in the morning is to make them “lie down in green pastures.” How does he do it? Not by walking them and wearing them out, but by feeding them until they are satisfied. For sheep will go on walking long after they are weary, but the moment they are satisfied they will lie down. It may seem unlikely that early in the morning, as the very first thing in the day, the shepherd should be able to feed his flock so well that they will lie down satisfied. But that depends upon the pastures. If he gets them at once to green pastures, they will of their own accord—their appetites being sharpened by the morning air—eat and be satisfied, and lie down in a great content.

Now a day with the shepherd and his sheep in the uplands is; the life of the believer with God. Its first act is the satisfaction of the soul with the things which He has provided. For the believer of to-day the great provision is the Lord Jesus Christ Himself. And no one who has tasted and seen how gracious the Lord is will deny that the very first experience of the goodness and mercy of God is well described in the first act of the Eastern shepherd’s working-day,—“He maketh me to lie down in green pastures.”

Where dost Thou feed Thy favoured sheep?

O my Beloved, tell me where;

My soul within Thy pastures keep,

And guard me with Thy tender care.

Too prone, alas! to turn aside,

Too prone with alien flocks to stray;

Be Thou my shepherd, Thou my guide,

And lead me in Thy heavenly way.


If thou wouldst know, thou favoured one,

Where soul-refreshing pastures be;

Feed on My words of truth alone,

And walk with those who walk with Me.

I with the contrite spirit dwell;

The broken heart is Mine abode;

Such spikenard yields a fragrant smell,

And such are all the saints of God.1 [Note: R. T. P. Pope.] 

“Lie down and look at it,” a friend once said to me when we were out together for a trip on the Grampians. The scenery around us, I need not say, was strikingly beautiful. There were mountain-tops tipped with snow, hillsides covered with purple heath, green valleys through which flowed the Earn with its tributaries, waving cornfields, and rich pasture lands on which the sheep and deer were feeding in the distance, making a picture which, when once seen, was not to be forgotten. Here and there, too, were ruins of ancient castles, dismantled and dilapidated, carrying one’s thoughts back to the realm of history, and reminding one of times when might was right and those quiet glens were the scenes of war and bloodshed.

But my companion kept on calling my attention to shades of green in the fields, shades of purple on the moors, shades of blue in the sky. He was evidently absorbed in the picturesqueness of the scenery. At last I said to him, “You have got the painter’s eye, and I have not; you can see a beauty in this landscape which altogether escapes me.” “Well, perhaps so,” he said, “but at all events I want to give you the painter’s eye; just lie down and look at it.” And never till that moment had I been conscious of the amazing difference which a slight change of attitude can effect in viewing the fields of Nature. Everything changed with the posture and the standpoint. I now understood, for the first time, the mystic charm which mountain scenery has for the poet’s and the painter’s eye; the ever-changing tints and shades of colour, in earth and sea and sky, transferred with such subtle power to the canvas, and fixed there, “a thing of beauty” and “a joy for ever.” All this I had learnt by following my comrade’s injunction—he made me to lie down in green pastures.2 [Note: R. Balgarnie.] 

(1) The first essential of this rest is an assurance of safety.—The stranger startles the flock, the watch-dog frightens it, the howl of the wild beast scatters it in panting terror. The confidence of the first line is the key to all the gladness of the Psalm—“The Lord is my shepherd.” The whole song is born of assurance. Fear strikes all dumb, as when the hawk wheels overhead in the blue heavens and hushes instantly the music of the groves. Doubt spoils it all—“the little rift within the lute.” Confidence, steadfast, unwavering confidence, is the very heart of this rest. There must be a great, deep, abiding conviction wrought into me that He is mine, and I am His.

What if one who calls himself my friend should ask me to his house, and welcome me with many words, and entertain me with sumptuous show of hospitality, and give me a thousand tokens of his regard. He bids me make myself at home, and hopes I shall be comfortable; but as I am going to rest, he takes me aside. “This is a pleasant house, isn’t it?” “Very, indeed,” say I “most pleasant. The design and arrangements are perfect, the views are charming, the gardens delightful; everything is complete.” “I am glad you like it; I hope you will rest well”; and then his voice sinks to a whisper—“but there is just one thing I ought to mention, we are not quite sure about the foundations.” “Then, sir,” I say indignantly, “you may depend upon it I am not going to stay here.” Sleep! I couldn’t. Why, the man’s welcome to the place is cruel; the entertainment is a hideous mockery; the decorations and furniture are a madman’s folly. No; give me some poor cottage with many discomforts, but where I do know that the foundations are right, and I should be much better off.1 [Note: M. G. Pearse, in The Sunday Magazine, 1884, p. 606.] 

(2) The next thing is satisfaction.—God becomes the answer to all our longings, the fulfilment of all our hopes. He fathoms and fills the uttermost deeps of our being. Our souls lie back on Him and are satisfied—abundantly satisfied, finding in Him their being’s end and aim. God made the soul for Himself; He has begotten within it a thirst that all the waters of time can never quench. This thirst, rightly interpreted, is the grand distinctive mark of our high origin—the prophecy of our return to God.

The Psalm at this point reflects the comfort and peace of those happy souls who, in early life, have tasted and seen that God is good. Satisfied in the morning with His mercy, they rejoice and are glad all their days. To make an ideal beginning of our life we must go with the Good Shepherd early and spend the dewy morn with Him upon the meadows of His grace. For then the spiritual appetite is keen and the heart feeds hungrily on the fat pastures of God’s love until it is nourished into a deep content. There are no lives that dwell in such a profundity of peace or hold within them such reserve and resource of spiritual power as those who can say, “Thou hast been my God from my youth.”

In the dark hours of our life all other sounds die away, and leave silence in our souls—silence that we may hear His voice. And it is a great step forwards in the Christian life, if one learns to say, “The Lord is my portion.” Nothing teaches this as sorrow teaches. From it we learn the transitoriness of earthly things, the permanence of the eternal, the loving call of God; but also we learn the very hard lesson that God is really the only satisfaction for the soul.1 [Note: Mrs. George J. Romanes, The Hallowing of Sorrow.] 

II.

Refreshment

“He leadeth me beside the still waters.”

1. G. A. Smith renders it thus: “By waters of rest He refresheth me.” This last verb, he says, is difficult to render in English; the original meaning was evidently to guide the flock to drink, from which it came to have the more general force of sustaining or nourishing.

It is the noontide hour. “Sunbeams like swords” are smiting the sheep. They pant with heat and burn with thirst. It is time for the shepherd to lead them to the drinking-place and cool them at the waters. He knows the way. All over these Judæan hills, at frequent intervals, there are deep, walled wells, whose waters never fail. A good shepherd carries in his mind a chart of every well in all his grazing area. These wells are his chief dependence. Were it not for them the country would be impossible for grazing purposes. For though there are many streams the sheep cannot safely drink from them.

At the well-mouth, with bared arms, the shepherd stands and plunges the bucket far down into the darkness, sinking it beneath the waters and shattering the stillness which till now has brooded there. He plunges and draws. Swiftly the rope coils at his feet as the laden bucket rises responsive to the rhythmic movements of his sinewy arms. Into the trough he pours the sparkling contents. Again the bucket shoots into the darkness of the well; again, and yet again, and when the trough is filled he calls the thirsty sheep to come in groups and drink. The lambs first, afterwards the older members of the flock, till all are served and satisfied.

2. God leads the sheep by the still waters, where it may drink the cool, clear draught in safety, and not be scared or confused by the roar of the cataract; the devil would lead the sheep beside the turbulent rapids, where it can scarcely drink without danger of being carried down to the cataract which bewilders with its noise and foam. Think of all the pleasure of simple, innocent recreation; think of the joy which comes to us from the wonder and beauty of Nature; remember the pleasures of music, of poetry, of art; think of the calm joys of true friendship, and the delights which cluster around the pure affections of the home. All these are the refreshment and exhilaration of the cool, still waters. But think of the exciting pleasures of the gambler; think of the muddled brain of the drunkard singing his foolish song; think of the riotous, lascivious mirth of the casino; reflect on the half-insane glee of the rake who boasts of his debauchery: here you have the intoxication of the rapids and the cataract. And let us never forget that the rapids and the cataract are sometimes only farther down in the very same stream beside the still waters of which the Lord is leading His people.

We know how often in Scripture the emblem of water, as a purifying and refreshing element, is employed to represent the gracious operations of the Holy Spirit. “If any man thirst, let him come unto me, and drink … this spake he of the Spirit.” This is the “pure river of water of life, clear as crystal, proceeding out of the throne of God and of the Lamb.” When the Spirit receives of the things of Christ and shows them to the believer, longing to behold His power, His glory, and His beauty, or discovers to him his interest in the hopes and promises of His Word, witnessing with his spirit that he is a child of God, he is strengthened and revived as by a draught from that “well of water which springeth up unto everlasting life.” To be led “beside the still waters” is to be “walking in the comfort of the Holy Ghost,” to be enjoying holy and tranquil communion with Him, to have clear and enlarged and soul-satisfying discoveries of Christ and His work, to have the love of God shed abroad in our hearts, so that even amid outward tribulation we have inward peace. It is He who opens up “the wells of salvation,” out of which the believer draws water with joy. Though often “in a dry and thirsty land where no water is,” let him follow the leadings of his Shepherd, and the promise will be fulfilled, “When the poor and needy seek water, and there is none, and their tongue faileth for thirst, I the Lord will hear them, I the God of Israel will not forsake them. I will open rivers in high places, and fountains in the midst of the valleys: I will make the wilderness a pool of water, and the dry land springs of water.” This is the rest wherewith He has caused the weary to rest, and this is the refreshing which comes down on the fainting soul as the dew of Hermon, and as the dew that descended on the mountains of Zion.

Not always, Lord, in pastures green

The sheep at noon Thou feedest,

Where in the shade they lie

Within Thy watchful eye:

Not always under skies serene

The white-fleeced flock Thou leadest.


On rugged ways, with bleeding feet,

They leave their painful traces;

Through deserts drear they go,

Where wounding briers grow,

And through dark valleys, where they meet

No quiet resting-places.


Not always by the water still,

Or lonely wells palm-hidden,

Do they find happy rest,

And, in Thy presence blest,

Delight themselves, and drink their fill

Of pleasures unforbidden.


Their track is worn on Sorrow’s shore,

Where windy storms beat ever—

Their troubled course they keep,

Where deep calls unto deep;

So going till they hear the roar

Of the dark-flowing river.


But wheresoe’er their steps may be,

So Thou their path be guiding,

O be their portion mine!

Show me the secret sign,

That I may trace their way to Thee,

In Thee find rest abiding.


Slowly they gather to the fold,

Upon Thy holy mountain,—

There, resting round Thy feet,

They dread no storm nor heat,

And slake their thirst where Thou hast rolled

The stone from Life’s full fountain.1 [Note: J. Drummond Burns.] 

III.

Restoration

“He restoreth my soul.”

1. The words translated “he restoreth my soul” mean to bring the soul back again to itself, to bring the soul that has become unlike itself once more into a condition of equilibrium, and therefore to inspire with new life, to recreate. There are thus two possible interpretations.

(1) Restoration may mean bringing back that which has gone astray. We think at once of the parable of the Lost Sheep recorded in the Gospel of Luke. Yonder is a shepherd with a flock of an hundred sheep feeding around him. One of them wanders off unperceived, and is lost. Though ninety and nine remain, the good shepherd misses the lost one; he goes forth to seek it; having found it, perhaps far away in the wilderness or the mountain, and it may be near to nightfall, he brings it back with him to the rest of the flock. He does this most tenderly and lovingly. Though it has cost him toil and pain, he does not use it roughly; he does not scourge it before him, or drag it after him; he does not leave it to hireling care; he lays it on his own shoulders, rejoicing, and so brings it home.

With just such tender, compassionate loving-kindness does the Lord the Shepherd bring back the wandering soul; He bears us no grudge for the toil and pain we have cost Him, but rejoices over us; He forsakes us not, nor leaves us to our own strength, till He has carried us across the threshold of celestial bliss, and set us down among the saints in light, the home-doors folding us in.

In Deuteronomy (Psalms 22:1-2) we read, “Thou shalt not see thy brother’s ox or his sheep go astray, and hide thyself from them: thou shalt in any case bring them again unto thy brother. And if thy brother be not nigh unto thee, or if thou know him not, then thou shalt bring it unto thine own house, and it shall be with thee until thy brother seek after it, and thou shalt restore it to him again.” This humane and honest custom still prevails among the shepherds of Palestine. Whoever finds a sheep, goat, or any other domestic animal straying on his land, secures it and informs the neighbours and shepherds with whom he is acquainted, or whom he may meet, that he found an animal straying on his property and that any one who has lost such and can prove ownership should come and take it. If one finds an animal straying on the highway the finder will send it to the public square of the nearest village or city, where generally some one will recognize whose property it is. Everybody who hears of the find relates the fact to everybody else with whom he is acquainted, and to every shepherd he meets if the animal is a sheep or a goat. Animals that have been bought and brought to a flock where they are strangers will sometimes stray away in search of their former companions and shepherd.1 [Note: A. F. Mamreov, A Day with the Good Shepherd, 68.] 

An evangelical hymn from this Psalm by Sir Henry W. Baker, the editor of “Hymns Ancient and Modern,” is among the most generally appreciated in that collection. The Rev. J. Julian (Dictionary of Hymnology, v. “Baker”) says: The last audible words which lingered on his dying lips were the third stanza of his exquisite rendering of the 23rd Psalm, “The King of Love my Shepherd is”:—

Perverse and foolish oft I strayed;

But yet in love He sought me,

And on His shoulder gently laid,

And home rejoicing brought me.2 [Note: J. Earle, The Psalter of 1539, 267.] 

What a beautiful, comforting gospel that is in which the Lord Christ depicts Himself as the Good Shepherd, showing what a heart He has towards us poor sinners, and how we can do nothing towards our salvation! The sheep could not defend nor provide for itself, nor keep itself from going astray, if the shepherd did not continually guide it: and when it has gone astray and is lost, cannot find its way back again, nor come to its shepherd; but the shepherd himself must go after it and seek it until he find it; otherwise it would wander and be lost for ever. And when he has found it, he must lay it on his shoulder and carry it, lest it should again be frightened away from himself, and stray or be devoured by the wolf. So also is it with us. We could neither help nor counsel ourselves, nor come to rest and peace of conscience, nor escape the devil, death, and hell, if Christ Himself, by His Word, did not fetch us, and call us to Himself. And even when we have come to Him, and are in the faith, we cannot keep ourselves in it, except He lift and carry us by His Word and power, since the devil is everywhere, and at all times on the watch to do us harm. But Christ is a thousand times more willing and earnest to do all for His sheep than the best human shepherd.1 [Note: Martin Luther.] 

(2) But it seems more in keeping with the language used to understand restoration to be revival of fainting life. It may then be regarded as an anticipation of that profound saying of Jesus concerning His sheep: “I am come that they might have life, and that they might have it more abundantly”—a life ever enlarging in strength and depth and fulness and joy. The hot sun has been beating down upon the flock, and they are sorely exhausted; their “soul” is faint and weary, and the shepherd uses suitable means to refresh and restore them; and then he leads them in the right ways, known to himself, whither he would have them go.

Christ shelters us from the heats of life in the shade of His own majestic Personality. The thought of restoration in the protecting shade of the Divine presence occurs repeatedly throughout the Scriptures. It strikes the keynote of the Ninety-first Psalm. “He that dwelleth in the secret place of the Most High shall abide under the shadow of the Almighty.” It is the central idea in Psalm One Hundred and Twenty-One. “The Lord is thy shade upon thy right hand.” It is in view of this that the promise follows:—“The sun shall not smite thee by day.” Isaiah dwells upon the thought with evident delight. “For thou hast been a refuge from the storm, a shadow from the heat.” Again, with the thought of the Divine presence in his mind he sings, “And there shall be a pavilion for a shadow in the daytime from the heat.”1 [Note: J. D. Freeman, Life on the Uplands, 51.] 

2. Our Psalm is deepening in spirituality and becoming more inward as it proceeds. Hitherto the shepherd-care of Jehovah has been viewed merely in its relation to bodily needs. But man is something more than a body with a set of physical desires and appetites. He is a soul. There is that within him to which the temporal and material order is not correlated. There are sides of his being that Nature cannot touch. There are mountain peaks upon which her sunlight never falls, and slopes which all her verdure cannot clothe. There are spaces that her fulness cannot fill, and depths which her deepest plummet cannot sound. The eye wearies for sights more beautiful, and the ear for harmonies more sweet, and the heart for friendships more abiding and for joys more deep and full, than those of time. Man has a set of faculties which are accommodated with a merely temporal residence in the body, in order that they may find a preparatory school for the earlier stages of their development before being launched on the timeless ranges of the life to come. No view of life can be complete which does not take this side of man into account, and no provision can be regarded as complete which does not meet its needs. Nature is too poor to meet our deepest necessities. We possess a life higher and nobler than that which can be sustained by meat and drink. We hunger for bread that Nature never breaks to us. We thirst for waters that never gush from her springs.

David had lived a full life. He had known the extremes of want and wealth. He had endured the tortures of physical hunger and thirst, and had moved amid all the splendours of an Oriental court. He had mingled freely with the affairs of State, and knew all its ambitions and temptations, its plots and counterplots. He had proved the despiritualizing effects of a voluptuous court life, and the necessity for restoration of soul; for, like the body, the soul runs down. And David had found that there was but one way of recovering spiritual tone, and that was in fulfilling personal relations with a personal God. He—Jehovah—and He alone could reinforce him on the moral side, and so brace him up that he could say “No” to the clamour of unholy desire.1 [Note: H. Howard, The Shepherd Psalms , 39.] 

(1) First among the means of “restoring” is God’s Word, read, heard, meditated upon, hidden in the heart, conversed about, prayed over, loved, opened and applied by the Holy Spirit; with its revealings, instructions, records of experience, saintly examples, consolations, mighty spiritual energies, exceeding great and precious promises.

The Bible is not a book that has guided only the lives of fools and women and babes. It has moulded the lives of the noblest, and made wise men like Carlyle, Bright, Gladstone, Tennyson, Shakespeare, and Milton as vessels of power and grace. It was for many generations the chief if not the only text-book of our Scottish sires; and those whose praises are in all the churches were made brave enough to live and strong enough to die, drawing deep draughts of grace and power from the stream of Holy Scripture. In the enfolding universalness in which its unity is found; in its deep power of truth-revealing, its uplifting and guiding grace, its ocean-song of majestic phrase and captivating words, the irresistibleness of the Divine within and about it, it vindicates its claim to be Literature, and the greatest utterance of Literature in the language of men.2 [Note: L. MacLean Watt, Literature and Life, 70.] 

(2) Then there is the blessed intercourse of prayer, whereby the creature-spirit comes into immediate communion and fellowship with the Infinite Spirit. There is restoring for our souls in the very contact with God, and in the answer that He sends. Let experience declare. We have gone into our closets, and bowed our knees or cast ourselves on the floor, under an overwhelming sense of feebleness and prostration, like Elijah under the juniper tree, or David when he cried out, “My soul cleaveth unto the dust”; and, through the Divine intercourse of prayer, we have come forth strong and gladdened: and, through prayer as a daily habit (growing into a necessity of our being), we have found our life deepening and expanding, and filling with joy from year to year.

Prayer is a spiritual exercise, and its results are spiritual. The men who know its fullest exercise are the men who are in a condition to talk about it. Cuique suâ arte credendum est. Says Bagehot, and with entire truth: “The criterion of true beauty is with those—they are not many—who have a sense of true beauty; the criterion of true morality is with those who have a sense of true morality; and the criterion of true religion is with those who have a sense of true religion.” It is so, emphatically, with prayer.1 [Note: J. Brierley, Life and the Ideal, 74.] 

How constantly through my life have I heard testimony of the power that answers prayer. History everywhere confesses its force. The Huguenots took possession of the Carolinas in the name of God. William Penn settled Pennsylvania in the name of God. The Pilgrim Fathers settled in New England in the name of God. Preceding the first gun of Bunker Hill, at the voice of prayer, all heads uncovered. In the war of 1812 an officer came to General Andrew Jackson and said, “There is an unusual noise in the camp; it ought to be stopped.” The General asked what this noise was. He was told it was the voice of prayer. “God forbid that prayer and praise should be an unusual noise in the camp,” said General Jackson. “You had better go and join them.”2 [Note: Autobiography of Dr. Talmage, 156.] 

(3) Then there is praise—the praise of the “great congregation”; the praise of the fireside, with the sweet child-voices chiming in; the praise of solitude, ringing through the wood or rising from the lonely fisherman’s boat; the unheard praise of the workshop or street, when we “carry music in our heart.” And its restoring efficacy is not less wonderful. When Israel chanted that lofty song on “the shore of deliverance,” when Paul and Silas sang aloud in the dungeon at midnight, the very singing uplifted their spirits, doubtless, into a higher region.

Song lies nearer the centre of life than we think; and the words were spoken from a true insight, “Give me the making of a nation’s songs, and I care not who makes its laws.” In the great revival of religion in New England last century, Jonathan Edwards mentions, as a sign of the Spirit’s work and an instrumentality He employed, “the great disposition to abound in the Divine exercise of singing praises, not only in appointed solemn meetings, but when Christians occasionally met together at each other’s houses.” He even gives his approval, under certain limitations, to the practice of singing psalms on the way to or from public worship, and says it “would have a great tendency to enliven, animate, and rejoice the souls of God’s saints, and greatly to propagate vital religion.” As a means of revival, the importance of praise is coming to be recognized more and more by all good men.1 [Note: J. Culross, God’s Shepherd Care, 65.] 

Praise is devotion fit for mighty minds,

The diffring world’s agreeing sacrifice;

Where Heaven divided faiths united finds:

But Prayer in various discords upward flies.


For Prayer the ocean is, where diversely

Men steer their course, each to a sev’ral coast;

Where all our interests so discordant be

That half beg winds by which the rest are lost.


By Penitence when we ourselves forsake

’Tis but in wise design on piteous Heaven;

In Praise we nobly give what God may take,

And are, without a beggar’s blush, forgiven.2 [Note: Sir W. Davenant, Gondibert, Canto vi.] 

(4) Then there is the communion of saints, in all its breadth, including not only our converse one with another, but our whole intercourse and fellowship in worship and service—communion marked by sympathy, love, joy, and full of spiritual impulse and strength.

“I believe in the Communion of Saints.” That cannot mean a very lukewarm interest in their welfare. If the body of Christ is one, and one of the members suffer, all suffer. Infantile and poorly educated as the Church in Uganda doubtless is, yet not a few children of God here have shown a strength of faith and resistance unto blood which their fellow-believers in Europe, to-day at least, know little or nothing of. I cannot but think that their heroism deserves the commendation of all true men of God throughout the world. It must be remembered, too, what their fellows are still suffering on account of the faith. All the evils of persecution, so vividly pictured in the end of Hebrews 11, are being bravely, yet meekly, endured to-day.3 [Note: Mackay of Uganda, 324.] 

3. What are the methods which God employs in this moral restoration of our souls?

(1) He begins at the very beginning.—Deep down in the heart of every man, wearied and weakened by sin, lies the instinct that for him restoration can come only through beginning life again at the very beginning; and Christ is worshipped to-day by men as their Saviour, because He has a gospel and a power to satisfy this instinct. He said to men, come back and begin again at the beginning, and, trusting Him, they found they could. He did not do this in the merely negative way in which His Gospel has sometimes been misrepresented. He did not only say, Thy sins are forgiven thee; live out the rest of thy life, sparingly with the dregs thy prodigal past has spared thee. Nor only, Thou art free, go thy way. He did not leave men where their life had run to sand. He led them back to where life was a fountain. Sometimes He did this in the simplest way. When the woman who had sinned was left alone with Him, He did not only say, “Neither do I condemn thee,” and so get rid of her. He added, “Go and sin no more.” What an impossible order for poor mortals to receive! Yet to hear Christ say it is not only to hear the command but to feel its possibility. And why? Not because the soul is overborne by a magical influence, which works without respect to her own powers; but because Christ makes her feel that in forgiving her God infects her with His own yearning for her purity, constrains her faculties by His love, enlists her will among the highest forces of the Universe, and the purest personalities of her own kind, and above all trusts her—there is no more natural or moral power in all the Universe than that of trust—trusts her to do her best in the discipline and warfare that await her; trusts her to be loyal to Him, and trusts her capacity to overcome.

(2) He awakens in us the conscience of the infinite difference between obedience and disobedience.—If we carefully read the Gospels, we shall find that next to revealing the Father, our Lord insisted most upon the infinite difference between obedience and disobedience. On this His words are always stern and frequently awful. “Except your righteousness shall exceed the righteousness of the scribes and Pharisees, ye shall in no wise enter into the kingdom of heaven. Ye have heard that it was said to them of old time, Thou shalt not kill; and whosoever shall kill shall be in danger of the judgement: but I say unto you, that every one who is angry with his brother shall be in danger of the judgement.” Can we, however sleepy or dull of conscience we may be, however self-indulgent or flattered by the world—can we listen to words like these without a startling restoration of the soul? Yet it is not only the Lord’s words but Himself who restoreth our soul. How He lived, even more than what He said, is our conscience. You know the plausible habit we all slide into of giving ourselves this or that indulgence because it is within our right, or because the tempter said it was natural. Then there rises before us the figure of the Son of God tempted even thus in the wilderness. And immediately we have power to see that a thing is not right to do merely because we can do it, or because it lies along the line of our natural appetites. And our soul is restored as nothing else could have restored it.

I am to think of Jesus as the Good Shepherd who speaks to me. He calleth His own sheep by name. If I will, I can hear His voice in words spoken from the pulpit, in the conversation of friends, in the reading of devout books. Sometimes He speaks in sweet thoughts which come to me, in the tender touches of the Spirit of God in the soul. If He speaks to me, I must listen. How am I to listen for the Divine voice? To listen for Him I must hold the powers of my soul in restraint. I must keep myself in calmness and peace. External things are in movement. Without, is the noise of the world. If this noise is filling my soul, I cannot hear the voice of the Good Shepherd. The danger of excessive pleasure, excessive business, excessive work, is this—the powers of the soul become dissipated. I must keep some time for retirement, for watching over myself, for listening to the voice of the Good Shepherd; then—by His Holy Spirit—He will guide me. If He find me quiet, attentive, listening, then Jesus will teach me. “Speak, Lord; for thy servant heareth.” I must follow His teachings, and obey His voice, if I am indeed to be “the lost sheep” found. I must be ready and generous, willing to make ventures, strong to make sacrifices. Sometimes He may call me to trial—I must endure it; to silence—I must refrain my lips; to speech—I must speak out. Dear Shepherd, whether the way Thou callest me to be smooth or rough, give me grace to follow. Alas! how often have I failed in this! How different would my spiritual state be, had I only obeyed. Obedience to the voice is better than sacrifice, but sacrifice must, indeed, often be the duty to which I am called if I practise obedience.1 [Note: Canon Knox Little, Treasury of Meditation.] 

Obedience is not an easy thing to learn. We do not learn it by singing beautiful hymns about it; by repeating with devotion “Thy way, not mine, O Lord,” or “My God, my Father, while I stray”; nor by hearing exhortations about it; but by practising it. Christ learned obedience by the things that He suffered; and we can learn in no other way.1 [Note: Bishop G. H. S. Walpole, Personality and Power, 86.] 

(3) He reveals self-sacrifice as the only secret of the fulness of life.—The restoration of the soul which Christ begins in us by forgiveness and the faith that we are the children of God, and which He makes so keen and quick by the example of His obedience and service—this restoration, He tells us, is perfected only through self-sacrifice. That is a discipline which has always been ready to suggest itself. Most moral systems inculcate it; and there never was a man in whose heart, however obscure or ignorant, the thought of it did not arise as a resource in danger or as compensation for sin. It has been preached by religion as penance; and many a man feeling the world to be intrinsically bad, or his own body very evil, has forsaken the one or mutilated the other. But to Jesus self-sacrifice was never a penalty or a narrower life. It was a glory and a greater life. He called men to it not of fear, nor for the purpose of appeasing the Deity, or of having their sins forgiven; but in freedom and for love’s sake. He urged it not that men might save a miserable remnant of life by resigning the rest, but that through self-denial they might enter a larger conception of life, and a deeper enjoyment of their possibilities as sons of God. “He that findeth his life shall lose it, but he that loseth his life shall find it.”

Francis of Assisi was no truer follower of Jesus Christ in poverty and simplicity of life than was David Hill. They are kindred spirits indeed in their sweetness, purity, and loving-kindness, and in different ages and in different climes they were both possessed by the same dominant idea, to follow Jesus literally, and to witness for Him to men; and in this fact is the explanation of their similarity. A self-denying life is often called an ascetic one; the two things are different, though related. Self-denial is a means to an end, asceticism is an end in itself. The monastic conception of holiness was of purity attained by rigid self-discipline, and there it stopped. The New Testament ideal of holiness is of a perfect love—a love that denies self in order to bless others. The Lord Jesus Christ left His Father’s throne, and came into this world, and lived the life of a poor working-man for our sakes, but He was no ascetic. Following Him, David Hill lived a life of poverty and self-denial, and his beautiful and holy renunciation was not practised in order to obtain saintliness for himself, but that he might win the Chinese to be saints.1 [Note: J. E. Hellier, Life of David Hill, 72.] 

When, after his great breakdown in health, Bishop Lightfoot returned for too short a time to work, he made a statement on the subject, in a public speech, of almost sublime manliness. He then hoped that he had regained, or would regain, his old vigour; but he said, boldly and frankly, that if his overwork had meant a sacrifice of life, he would not have regretted it for a moment: “I should not have wished to recall the past, even if my illness had been fatal. For what, after all, is the individual life in the history of the Church? Men may come and men may go—individual lives float down like straws on the surface of the waters till they are lost in the ocean of eternity; but the broad, mighty, rolling stream of the Church itself—the cleansing, purifying, fertilizing tide of the River of God—flows on for ever and ever.” That is really the secret of happiness—to dare to subordinate life and personal happiness and individual performance to an institution or a cause, and to be able to lose sight of petty aims and selfish considerations in the joy of manly service.2 [Note: A. C. Benson, The Leaves of the Tree, 206.] 
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Verses 2-4
The Valley of the Shadow

Yea, though I walk through the valley of the shadow of death,

I will fear no evil; for thou art with me:

Thy rod and thy staff, they comfort me.—Psalms 23:4.

1. The various methods of God’s leading of His flock, or rather, we should say, the various regions into which He leads them, are described in this Psalm in order. These are Rest, Work, Sorrow; and this series is so combined with the order of time that the past and the present are considered as the regions of rest and of work, while the future is anticipated as having in it the valley of the shadow of death.

2. The word rendered “valley” does not answer exactly to our English word, which suggests a pleasant lowland sweep bounded by sloping hillsides; nor even to the modern Arabic “wady” or torrent-bed, filled in the rainy season and dry the rest of the year; it is rather, as its derivation indicates, a chasm or rent among the hills—like Gehenna—a deep, abrupt, faintly-lighted ravine with steep sides and narrow floor, the bushes almost meeting overhead. Some savage glen among the hills of Judah, familiar to David during his shepherd-life, may have supplied the image; some deep narrow defile where the robber lurks and takes the flock at a disadvantage, or in which some fierce beast of prey has its lair. Of course in the failing light and blackening shades of dusk the gloom would be more than doubled.

The wilderness of Judæa is not a barren waste of sand and land without water, as a major portion of the Occidental world believes it to be. “Wilderness,” as the word is now understood, is altogether a misnomer. The “Wilds of Judæa” would be more correctly descriptive. The wilderness of Judæa is about forty miles long and ten miles broad. It stretches along the western coast of the Dead Sea and the southern portion of the Jordan Valley. This land of plateaus rises by steps westward from twelve hundred to fifteen hundred feet. This district presents a series of chalky, flint-strewn eminences and small plains separated by narrow torrent beds, worn deep by the winter rains, and here and there by terrific rocky gorges forming gloomy precipitous rifts through the beds of limestone. These gorges are veritable “valleys of the shadow of death”; for in these cragged mountains there are innumerable caves, both natural and hewn in the solid rock of the “everlasting hills” (Hebrews 3:6). In these caves still live numerous wild beasts. Lions have been extinct since the days of the Crusaders, who hunted and killed till they exterminated as much life as they could during their occupation of the country. Leopards are rare, and bears are now found only in the Lebanon ranges; but hyenas, wolves, wildcats, and jackals still roam at will over the country, as also birds of prey, such as eagles and vultures of great size and strength and beauty. All these are the natural “enemies” of the flocks of sheep and goats.1 [Note: A. F. Mamreov, A Day with the Good Shepherd, 16.] 

3. One word is translated “shadow of death” (Heb. tsalmâveth). The same word (differently punctuated) means “deep shadow” or “deep gloom.” And it is practically certain that this is the word the Psalmist used, although the Ancient Versions and all the great English Versions take it in the former way. In any case, it is evident from the Psalm itself that the reference is not to death. The Psalm is a series of pictures of a believer’s life, and confidences. And after “the valley of the shadow of death” comes “the prepared table,” and “the anointed head,”—and “the mantling cup,” and “goodness and mercy following to the end”;—and then “the death,” or rather no death at all, for it is leapt over, or left out as almost a thing which is not,—“Surely goodness and mercy shall follow me all the days of my life”: and then, without one break, “and I will dwell in the house of the Lord for ever.” Driver’s translation (in The Parallel Psalter) is, “Yea, though I walked in a ravine of deathly gloom, I would fear no evil.”

To think only of dying is greatly to narrow the application of David’s words; especially now, under the dispensation of the Spirit. If death throws down tremendous shadow, Christ has brought life and immortality to light through the Gospel. As a rule, believers do not find the avenue to the other world dark; on the contrary, the eternal light flings its radiance on their path; the eternal peace attends them; the eternal love is shed abroad within their bosom; not seldom they rejoice with joy unspeakable and full of glory.

John Bunyan knew the Bible well, and he also had an intimate knowledge of the Christian life. Where does he place “the Valley of the Shadow of Death” in The Pilgrim’s Progress? Not at the very end of the pilgrimage,—he puts the bridgeless river there,—but in the middle of the pilgrim’s way.1 [Note: C. Jerdan, Pastures of Tender Grass, 41.] 

After this long misery of haunted loneliness (in the Valley of the Shadow of Death) there comes the infinite relief of the human voice, as Christian hears great words spoken by a man going before him.… The verse which the unseen man is repeating is from the 23rd Psalm, where there is as yet no word of ending, and the comfort comes simply from the fact that God is with the man. By and by the day breaks, and Bunyan, who was intensely sensitive to the changes of light and darkness, finds a deep satisfaction in the new light. His poems of sunrise are well worth consulting. There is in them that authentic note of true poetry which reminds us sometimes of Chaucer and sometimes of Spenser. They contain the finest touches in his printed poems. The verse that Christian utters is, “He hath turned the shadow of death into the morning”: it is the same that is engraved upon the tombstone of Dr. Guthrie.2 [Note: John Kelman, The Road, i. 150.] 

4. But this need not lead us away from the associations with which our old translation has invested the words. For it is not only darkness that the poet is describing, but the darkness where death lurks for the poor sheep—the gorges, in whose deep shadows are the lairs of wild beasts, and the shepherd and his club are needed. It stands thus for every dismal and deadly passage through which the soul may pass, and, most of all, it is the Valley of the Shadow of Death. There God is with men no less than by the waters of repose, or along the successful paths of active life.

One night, when I was a lad, lying in my bed at home, long ago, I awoke, and it was dark, and I heard a voice in the night—not a song, but I heard the voice of my mother as she lay upon her bed of pain. She was twenty-five years in the valley of the shadow of death. Her “light affliction” endured for a quarter of a century, but it was “but for a moment,” seeing that it led to the “eternal weight of glory.” I shall never forget how the sound of her voice floated into my dark room and my disquieted heart—“Yea, though I walk through the valley”—think of it rising in the air at two o’clock on a dark winter morning with the wind howling round your house—“Yea, though I walk through the valley of the shadow of death, I will fear no evil; for thou art with me.”1 [Note: John McNeill, Regent Square Pulpit, i. 254.] 

This verse is full of comfort; its very terms are reassuring. Death has become, certainly to us Christians, that which the Psalmist imagined here—only a shadow. It is dark, cold, gloomy, terrible, but only a shadow. So said Archbishop Laud on the scaffold: “Lord, I am coming as fast as I can. I know I must pass through the shadow of death before I can come to see Thee. But it is but umbra mortis, a shadow of death, a little darkness upon nature; but Thou, Lord, by Thy goodness, hast broken the jaws and the power of death.”2 [Note: W. C. E. Newbolt, Penitence and Peace, 116.] 

I knew an old soldier who had served throughout the Peninsular War and at Waterloo, a plain, simple-minded man who had lived a blameless Christian life, and whose most noticeable characteristic, perhaps, was the singular elevation of his spirit in prayer. As his strength declined and he wore slowly away, his cheerfulness increased, and he would talk with solemn gladness about what lay before him. Dying had ceased to trouble him; he always called it “falling asleep.” As I shook hands with him on the morning of his death, he said—and his face beamed with a most perfect serenity—“I have taken many a journey in my time; this morning I am taking the pleasantest journey of all—I am going home to my Father’s house.”3 [Note: J. Culross, God’s Shepherd Care, 100.] 

I.

Courage

“I will fear no evil.”

1. Even when we know that Love leads us in, it is natural for our poor, weak human hearts to shrink and fear in the entering. Not the timid only, but those who are constitutionally brave. Not children only, but even strong men; and sometimes strong men more than children. “They feared as they entered the cloud”—bright though it was. Imagination peoples the darkness with shapes of terror. Somewhere or other there may be danger couching invisible in the gloom, watching its opportunity, and ready to spring forth upon us without warning; and even when there is none, our faithless hearts call up a thousand frightful possibilities; and our fears are none the less distressing that they are vague and shapeless, but rather all the more.

David did not mean to say that he was devoid of all fear, but only that he would surmount it so as to go without fear wherever his Shepherd should lead him. This appears more clearly from the context. He says, in the first place, “I will fear no evil”; but immediately adding the reason of this, he openly acknowledges that he seeks a remedy against his fear in contemplating, and having his eyes fixed on, the staff of his Shepherd: “For thy staff and thy crook comfort me.”1 [Note: Calvin, Psalms, i. 395.] 

In the Manchester Art Gallery there is a famous picture by Briton Rivière, entitled “In Manus Tuas, Domine!” of which the artist says: “I have failed indeed if the story does not carry some lesson to ourselves to-day, whatever be our doubts or fears.” The message it conveys is the victory of faith. The picture represents a fair-haired young knight clad in armour, seated upon a white charger whose downcast head, quivering nostrils and quivering limbs denote intense fear. At the charger’s feet there crouch three bloodhounds, also gazing before them in terror. Behind the knight is the forest glade through which he has passed, rich in green sward and sun-kissed paths, but the path in front is full of gloom and unknown terrors. In his fear the knight is at one with the trembling brutes, but he has that within him which raises him above them and gives him aid. It is faith. Lifting his sword before his face, it forms itself into a cross. “Into Thy hands, O Lord,” he says, and goes forward. He conquers fear by faith, and by it, “though he walk through the valley of the shadow, he will fear no evil.”2 [Note: J. Burns, Illustrations from Art (1912), 128.] 

2. What is the bearing of the Lord’s flock in entering this valley? It comes into view in these words, which one speaks for all, “I will fear no evil.” Mark, it is a single voice that speaks, a man all alone, conscious only of the presence of God. I will go into the death-gloom without dread and palpitation of heart. There may be threatening, alarm, evil (tiger-like) watching its opportunity, all around; curses flung out of the darkness by the enemy, as if they were yet unrepealed; but I shall not be disquieted or dismayed, for evil shall not be allowed to harm me, yea, rather shall be compelled to contribute to my well-being.

Hardly any one, when the time comes, is really afraid of death. My sister said: “I have a great fear, but also a great hope.” This is uncommon. My mother said: “I wonder whether I shall ever sit in the garden any more.” I am glad to be nearer death for one reason—because I can see the problems of theology in a truer manner, and can get rid of illusions.1 [Note: The Letters of Benjamin Jowett, 247.] 

About this time Mr. Romanes drew up a paper, which is given here, as it may interest some readers:—

“18 Cornwall Terrace, Regent’s Park, London, N.W.

“Dear Sir or Madam,—While engaged in collecting materials for a work on Human Psychology, I have been surprised to find the greatness of the differences which obtain between different races, and even between different individuals of the same race, concerning sentiments which attach to the thoughts of death. With the view, if possible, of ascertaining the causes of such differences, I am addressing a copy of the appended questions to a large number of representative and average individuals of both sexes, various nationalities, creeds, occupations, etc. It would oblige me if you would be kind enough to further the object of my inquiry by answering some or all of these questions, and adding any remarks that may occur to you as bearing upon the subject—

“‘Do you regard the prospect of your own death (a) with indifference, (b) with dislike, (c) with dread, or (d) with inexpressible horror?

“‘If you entertain any fear of death at all, is the cause of it (a) prospect of bodily suffering only, (b) dread of the unknown, (c) idea of loneliness and separation from friends, or (d), in addition to all or any of these, a peculiar horror of an indescribable kind?

“‘Is the state of your belief with regard to a future life that of (a) virtual conviction that there is a future life, (b) suspended judgment inclining towards such belief, (c) suspended judgment inclining against such belief, or (d) virtual conviction that there is no such life?

“‘Is your religious belief, if any, (a) of a vivid order, or (b) without much practical influence on your life and conduct?

“‘Can you trace any change in your feelings with regard to death as having taken place during the course of your life?

“‘If ever you have been in danger of death, what were the circumstances, and what your feelings?’”1 [Note: Life and Letters of George John Romanes, 188.] 

Most wonderful is it how largely and how variously this fearless confidence comes out in the Book of Psalms—not from the sanguine and untried, but from those who have had widest and profoundest experience—who have been in the valley and have come forth from it unhurt, yea, nobler and loftier spiritually. “Though an host should encamp against me, my heart shall not fear.” “God is our refuge and strength, a very present help in trouble. Therefore will not we fear though the earth be removed, and though the mountains be carried into the midst of the sea.” “Thou shalt not be afraid for the terror by night, nor for the arrow that flieth by day; nor for the pestilence that walketh in darkness; nor for the destruction that wasteth at noonday.” “The Lord is thy keeper; the Lord is thy shade upon thy right hand. The sun shall not smite thee by day, nor the moon by night. The Lord shall preserve thee from all evil; he shall preserve thy soul: The Lord shall preserve thy going out and thy coming in from this time forth, and even for evermore.”2 [Note: J. Culross, God’s Shepherd Care, 106.] 

I remember going down one night, about twelve o’clock, to the seaside, and I stood in the shadow of a gloomy wood. In the front of me for miles stretched the frith of the sea. Away across yonder were the Argyleshire hills, and up above them, again, the gloomy heavens, with here and there a star peeping out. It was like the valley of the shadow of death. The sea was lapping at my feet, and a gentle breeze was blowing over it, when suddenly I heard a sound. I listened and strained my ear, and that sound turned out to be the sound, first of all, of oars in the rowlocks—a dull, thumping sound as some fishermen urged their boat along its way. And still I listened, and what I heard was the sound of music; and as the boat came nearer, there was borne to me across the waves the sound of singing. Those fishermen were Christians, and even while tugging at the weary oar in the dark and lonely night they were cheering themselves with the songs of Zion.3 [Note: John McNeill.] 

There is a courage, a majestic thing

That springs forth from the brow of pain, full grown,

Minerva-like, and dares all dangers known.

And all the threatening future yet may bring;

Crowned with the helmet of great suffering,

Serene with that grand strength by martyrs shown

When at the stake they die and make no moan,

And even as the flames leap up are heard to sing.

A courage so sublime and unafraid,

It wears its sorrows like a coat of mail;

And Fate, the archer, passes by dismayed,

Knowing his best barbed arrows needs must fail

To pierce a soul so armoured and arrayed

That Death himself might look on it and quail.1 [Note: Ella Wheeler Wilcox, Poems of Passion, 145.] 

3. On what does this fearless courage rest? Not on the thought that there is no evil in the dark valley. That were false because groundless security. There may be evil great and manifold in the valley; evil that has the heart, if only it had the opportunity, to ruin us; tens of thousands setting themselves against us round about; the devil himself going about like a roaring lion seeking whom he may devour. Nor does it rest on the foolish fancy that we are able ourselves to cope with the evil. We cannot even see to defend ourselves, although we had the strength; and any fight in which we might engage were a fight in the dark. Our courage rests on our consciously enjoying the presence of Jehovah our Shepherd. All minor considerations are omitted here—such as, that others have been in the valley already, the hope of getting well through it, the thought that bright-harnessed angel-guards surround us, and so forth—and the soul fixes on this chief thing of all, the Shepherd’s presence.

It is the love of Christ and trust in Him that alone can give true courage. For notice that there is no attempt made in the Psalm to paint death otherwise than it is, in itself evil, fearful, and appalling. But it is the love of Christ that gives the confidence, the courage that we need. The God who has fed us, the Good Shepherd who has guided us through so many perils, is true and staunch, and will not desert His sheep in the hour of danger. Having loved His own which were in the world, He loved them unto the end.

Among Mr. Brown’s duties as assistant to Edward Irving in London one was to visit the Sunday schools, once a month each, when one of the exercises was the repetition of metre Psalms. An incident connected with this duty made such a deep impression on him that more than sixty years afterwards, when he was in his ninety-second year, he recorded the circumstances in a journal conducted by the Young Men’s Christian Association of Aberdeen. A poor, sickly boy, too unwell to be out, had repeated the Twenty-third Psalm. Next month it was reported that he was dying, and Mr. Brown went to see him, and found him in a miserable place—a sort of drying loft. The mother met him with tears in her eyes, and told him that her boy had been speaking all night. “What has he been speaking about?” asked Mr. Brown. “Well, sir, you see I am a Roman Catholic, and I don’t know your hymns, but it’s something about death’s dark vale.” “Oh! my woman, I know well what your boy has been speaking about; take me to him.” “On reaching his bed [Dr. Brown explained], I found it was a deal box, and he was lying on straw. ‘My dear boy,’ I said, as he looked up smiling, ‘you are dying.’ ‘Yes, sir.’ ‘Are you afraid to die?’ ‘No, sir.’ ‘Why?’ ‘Because I am going to Jesus.’ ‘But how do you know that you are going to Jesus?’ ‘Because I love Him.’ It was a child’s answer [said Dr. Brown], but it was music to me.”1 [Note: W. G. Blaikie, David Brown, D.D., LL.D., 36.] 

4. The spirit of the verse is that of fearless courage in going forward to encounter the dark unknown. It is not possible to evade entering the valley; but it is possible to be in it and not to fear realizing a Divine Presence in the gloom, aware of a love and power on which we may securely count. And so this verse, breathed three thousand years ago from the heart of one whom God had comforted, comes down through the ages as God’s great Fear not to His people when He leads them into the darkness; rather, indeed, His great Fatherly assurance that all things shall work together for their good. It is laid up in the Book for the use of all future ages, a promise and strength and joy for whatever evil days may come. Just like those snatches of song and sudden bursts of exaltation that lie scattered throughout the Apocalypse—like that great Alleluia which is to be uttered when the Lord God Omnipotent reigneth—so this verse, mighty for the past, is written for times still future, and lies waiting till there shall be hearts and lips to sing it.

The highest courage has its root in faith. One may be bold because he is ignorant or because he lacks sensitiveness; one may be indifferent to danger because he is indifferent to fate; one may be brave from that instinctive pluck which focusses all a man’s powers on the doing of the thing in hand, or the resolute holding of the place to which one has been assigned; but the quality which sees with clear intelligence all the possibilities of peril, which is sensitive to pain and loss, which loves life and light and the chances of work, and yet calmly faces calamity and death, is born of faith, and grows to splendid maturity by the nurture of faith.1 [Note: H. W. Mabie, The Life of the Spirit, 120.] 

Edward Irving returned to London to find himself forbidden to administer the Sacraments, for the act of deposition was a judicial act, depriving him of his authority as a minister. Though he was re-ordained by the apostles of his own Church, he never recovered from the blow. He accepted it with a humility which was the more touching from his confidence in his extraordinary powers. But his heart was broken. Slowly his life ebbed from him. His faith in his mission was unshaken; he believed in it with all the fervour and strength of his soul, and toiled still to gain for it the ear of the world; but in vain. In September 1834 he left London a dying man. Riding through Shropshire and Wales, and visiting his scattered congregations as he went, he reached Liverpool. In his touching letters to his wife are messages to his little daughter, Maggie, sent in the simply-told stories that he gleaned on his way. When other comforts had failed, and fame had fled, he clung to his Bible, and made the Psalms his constant companions. “How in the night seasons,” he writes on October 12th, “the Psalms have been my consolations against the faintings of flesh and spirit.”

At Liverpool he took ship and sailed for Glasgow. The end was near. For a few weeks he was able to preach, though, at forty-two, his gaunt gigantic frame bore all the marks of age and weakness. His face was wasted, his hair white, his voice broken, his eyes restless and unquiet. As November drew to its close, his feebleness increased, till it was evident that his life was rapidly passing away. His mind began to wander. Those who watched at his bedside could not understand the broken utterances spoken in an unknown tongue by his faltering voice. But at last it was found that he was repeating to himself in Hebrew, Psalms 23, “The Lord is my Shepherd.” It was with something like its old power that the dying voice swelled as it uttered the glorious conviction, “Though I walk through the valley of the shadow of death, I will fear no evil.” The last articulate words that fell from his lips were, “If I die, I die unto the Lord. Amen.” And with these he passed away at midnight on December 7th, 1834.1 [Note: R. E. Prothero, The Psalms in Human Life, 313.] 

II.

Companionship

“For thou art with me.”

1. Most men will agree that it is the loneliness of death that constitutes its chief dread. If we could die in families, in groups, in communities; if hand in hand we could move down the dark valley, hand in hand breast the dark river, hand in hand pass into the Paradise of God, then death would indeed lose much of its terror and gloom. But, alas! each must die for himself, even though he may die with others. Loved ones, however dear, can only see us off. The most they can do is to smooth our passage down to the edge of the shadow, and then wish us a good voyage as we embark. Last words have to be spoken, final leave has to be taken; and then alone, as far as human eye can see, and unattended, the soul must pass out into the night that men call death. So, indeed, it seems to our dull sight; but not to the Psalmist’s. With a prophet’s keen vision he pierces the veil, and, seeing no break in the sheltering care of the All-Fatherly hand, triumphantly declares that even the death-crisis cannot come between him and his Shepherd-Guide. “Thou art with me!”

I remember being much struck with the remark made by a former Sabbath-school teacher of my own. His mother was a widow, and he lived with her. When the doctor told him he could not survive the night, he bade good-bye to all his friends; and after they had left the house, turning to his mother he said, “We will meet the king of terrors alone.” Yet even she had to leave him to die alone. But they who have God as their Shepherd are not even then alone. The Son of God has promised that He will come again to take them to Himself; that where He is, there they may be also.2 [Note: W. H. Gray, Our Divine Shepherd, 21.] 

“Thou art with me.” I have eagerly seized on this; for out of all the terrors which gather themselves into the name of death, one has stood forth as a champion-fear to terrify and daunt me. It is the loneliness of death. “I die alone.”1 [Note: W. C. E. Newbolt, Penitence and Peace, 118.] 

Jesu, have mercy!

’Tis this new feeling, never felt before,

(Be with me, Lord, in my extremity!)

That I am going, that I am no more.

’Tis this strange innermost abandonment,

(Lover of souls! great God! I look to Thee,)

This emptying out of each constituent

And natural force, by which I come to be.

Pray for me, O my friends; a visitant

Is knocking his dire summons at my door,

The like of whom, to scare me and to daunt,

Has never, never come to me before.2 [Note: Newman, Dream of Gerontius.] 

2. Loneliness is a thing which we must learn to face, in our work, in the separations of life, and in times of quiet. Certainly, whether we like it or not, we must be alone in death, as far as this world is concerned. And men preach to us detachment. “Sit loosely to the world,” they say, that the wrench may be less when it comes. But the Good Shepherd says rather, learn attachment. It is His promise: “Fear not; I will be with thee.” It is our confidence: “I will fear no evil: for thou art with me.” It is more; it is our joy: “Who shall separate us from the love of Christ?” And is not this the true answer to our fears—How can I go to meet that shadow? How will my faith stand its cold embrace? How shall I ever believe in the bright promise of a land beyond, when here all is dark? Let us ask rather—How am I going to meet the duty just before me? Is He with me now? Have I learned to find Him in the quiet hours of the day? Have I found His presence in desolating sorrow? Have I felt His hand in darkness and doubt? Have I found Him near me in prayer and Eucharist? If so, I need not look forward. He is leading me on, step by step, and day by day. He is habituating me, little by little, to the withdrawal of the light, and to utter trust in Him. “Sufficient unto the day is the evil thereof.” There is grace given me for the new day’s work; there is grace given me under this desolating sorrow. There is grace given me to live well; when I need it, there will be grace given me to die well. “For thou art with me.” Now is the time to make firm that companionship. To be still, and know that He is God. To find the guiding Hand in all its strength and security, amid the death and life of each day’s hopes and fears. And then, when we enter the shadow, still it will be “with God onwards.”

What is it that a mother’s love with its infinite tenderness and ministry should welcome us into the world, what is it that friendship and love should gladden life through all its days, if when we pass away from earth there be but an awful solitude, a horror of great darkness, where no hand grasps ours, and no voice cheers us? What is it that the sun should shine, or that earth should yield ten thousand things to meet my commonest needs, if these highest and deepest wants within me be all unmet, and I go forth perishing with hunger? If in what is there be any prophecy of what shall be, if the beneficence of the present is any promise and pledge of the future, surely it must be that love shall not fail us then—then when we need it most. All hope, all need, all the goodness and promise of every day do find their fulness in the words of our Lord: “I go to prepare a place for you. And if I go and prepare a place for you, I will come again, and receive you unto myself; that where I am, there ye may be also.”1 [Note: M. G. Pearse, In the Banqueting House, 145.] 

3. Observe at this point the change in David’s manner of address. Hitherto he has been speaking about the Lord the Shepherd in the third person; now as he moves into the sphere of darkness, like a child creeping closer to his father’s side in the blackening gloom, he draws closer to God, and changes from “he” to “thou”! Instead of speaking about Him, he speaks directly to Him, as to one near and hearing. In the last verse of the Psalm it was “He leadeth me”; now, in the region of death-shadow, it is “Thou art with me.” The change, I think, marks the energizing of faith, and its closer grip of the great Hand in the dark. What a conception it gives us of the greatness of God that He hears, really hears, this breathing of the heart, “Thou art with me.” Think what multitudinous voices rise to the ear of God—voices of sin, distress, joy, praise, prayer—in whispers, groans, shrieks, hosannas—in all tones—in all languages—by night and by day—from the whole earth! And yet my feeble voice is not lost in the din, but reaches His ear, when I draw close to Him in the darkness, and breathe out my confidence, “Thou art with me.”1 [Note: J. Culross, God’s Shepherd Care, 113.] 

III.

Comfort

“Thy rod and thy staff, they comfort me.”

1. The shepherd is as powerful as he is tender; for he carries in his hand a great oak club to beat off the wild beasts. Even to-day “many adventures with wild beasts occur, not unlike that recounted by David (1 Samuel 17:34-36); for, though there are now no lions here, there are wolves in abundance; and leopards and panthers, exceeding fierce, prowl about these wild wadies. They not unfrequently attack the flock in the very presence of the shepherd, and he must be ready to do battle at a moment’s warning” (Thomson, The Land and the Book). The staff is different from the rod: on it the shepherd leans; with it in various ways he helps his sheep. So that rod and staff together symbolize the power and the affection of the Divine Shepherd. Well might the Psalmist point to them with pride and gladness, and say, “They are my consolation.”

There are several places in which this word “rod” occurs that show us its meaning. The first is in Leviticus 27:32. The reference is to the numbering of the sheep, driving them into a corner, so that they can pass through a gap only one at a time, and the rod is dipped over them as they are counted. So the rod is the symbol of possession. Then, again, although the word is not used, there is the same thought in Jeremiah 33:10. It is the beautiful picture of Israel’s restoration. “Again shall there be heard in this place, which ye say is desolate … the voice of joy, and the voice of gladness, the voice of the bridegroom, and the voice of the bride, and the voice of them that say, Praise the Lord of Hosts: for the Lord is good; for his mercy endureth for ever: … in this place, which is desolate … shall be an habitation of shepherds causing their flocks to lie down … the flocks shall pass again under the hands of him that telleth them, saith the Lord.” It is the picture of fullest and most assured possession.

2. The rod and the staff are not by any means those of the pilgrim, which would be a misleading sudden transition to a different figure, but those of Jehovah the Shepherd as the means of guidance and defence. The rod and staff in God’s hand comfort him, i.e. impart to him the feeling of security, and therefore make him of good cheer. Even when he walks through a narrow defile, dark and gloomy as the grave, where surprise and disasters of every kind threaten him, he fears no misfortune.

The staff of the mountaineer is often inscribed with the names of his triumphs. And on this staff what triumphs are written! Hold it and read what is written thereon: “Able to save to the uttermost all that come to God by him.” “Able to keep us from falling.” “Able to present us faultless before the presence of his glory with exceeding joy.” Here is no room for fear. Here faith must sing her cheeriest, sweetest song: “Thy rod and thy staff, they comfort me.”1 [Note: M. G. Pearse, In the Banqueting House, 152.] 

3. The rod and staff are sometimes regarded as two names for one object, used for different purposes. The more natural meaning of the double phrase is, however, the more correct. The shepherd carries both a shebet, a kind of club or mace slung by the side and used as an offensive weapon when needed, and a mish’eneth, a long straight pole carried in the hand and used for climbing, for support, and for helping the sheep in various ways.

The shepherd’s staff is not a crook, as painted by foreign artists. The shepherds of Palestine never used a crook, nor do bo to-day. It is a camel-herder that carries a light cane with a crook at one end, with which he catches the camel by hooking its neck with the crook, and guides it by taps of the crook instead of a halter when riding it.2 [Note: A. F. Mamreov, A Day with the Good Shepherd, 27.] 

Going before the flock, the shepherd beats the grass and bushes with his staff to drive out the serpents lurking in the paths. These reptiles usually glide quickly away and escape, but occasionally one bolder than the rest will show fight. Then quick as a flash the good shepherd strikes the serpent with his heavy-headed club, taking care to crush its head, because a snake is not fatally wounded whose head is not crushed, the vital organs being situated, as with fishes, close to the head. Otherwise, even if cut in half, it is still capable of inflicting mortal injury by its sting.1 [Note: A. F. Mamreov, A Day with the Good Shepherd, 72.] 

4. “They comfort me.” What does “comfort” mean, as used in the Bible? It means with strength. Comfortare is to give strength, to comfort by increasing power; not to smooth and quiet and hush down, and say, “No, be quiet, be calm.” That is not the Bible comfort; comfort in the Bible is to gird with strength, to strengthen, to stimulate. He is comforted, He is made strong enough to resume the war. “They comfort me”; they make me so strong that I take up Death, and in the great wrestle I fling him to the dust.

Death! I know not what room you are abiding in,

But I will go my way,

Rejoicing day by day,

Nor will I flee or stay

For fear I tread the path you may be hiding in.


Death! I know not if my small barque be nearing you;

But if you are at sea,

Still there my sails float free;

“What is to be will be.”

Nor will I mar the happy voyage by fearing you.


Death! I know not what hour or spot you wait for me;

My days untroubled flow,

Just trusting on I go,

For oh, I know, I know,

Death is but Life that holds some glad new fate for me.2 [Note: Ella Wheeler Wilcox, Poems of Experience, 29.] 

There came a critical moment in my life when I was sadly in need of comfort, but could see none anywhere. I could not at the moment lay my hands on my Bible, and I cast about in my mind for some passage of Scripture that would help me. Immediately there flashed into my mind the words, “The Lord is my shepherd; I shall not want.” At first I turned from it almost with scorn. “Such a common text as that,” I said to myself, “is not likely to do me any good.” I tried hard to think of a more recherché one; but none would come, and at last it almost seemed as if there were no other text in the whole Bible. And finally I was reduced to saying, “Well, if I cannot think of any other text, I must try to get what little good I can out of this one,” and I began to repeat to myself over and over, “The Lord is my shepherd; I shall not want.” Suddenly, as I did so, the words were illuminated, and there poured out upon me such floods of comfort that I felt as if I could never have a trouble again.1 [Note: Mrs. Pearsall Smith, The God of all Comfort, 45.] 

5. “They comfort me.” “They” is emphatic, because they are thy rod and thy staff, says Perowne. Here we must regard “they,” not as the personal pronoun, but as a survival of the older function of the word, i.e. as a demonstrative. It would be a good practice if we followed an example which has been set by some of the Germans, and printed such latent demonstratives in spaced type. This “they” is so essential, it is so distinct and emphatic in the Hebrew, Septuagint, Vulgate, and Jerome, that it is strange Coverdale should have overlooked it.2 [Note: J. Earle, The Psalter of 1539, 267.] 

6. And they bring me through. “Though I walk through the valley,” says David. There are words, says Pearse, that are like the shells to which children listen, hearing the roll and murmuring of the sea; words like the crystal stones within whose depths are a thousand mysteries of beauty. Such is this word through. I listen—it is the music of the angels that I hear, faint and afar off. I look into the word, and the light breaks, soft and pure, the light of heaven. Through,—it is as when one goes through some Alpine tunnel—on this side the bleak heights, the glaciers, the snows and solitude of an eternal winter; then the darkness, on and on, until at last we come forth from the gloom. Suddenly about us breaks the light of Italy, the green slopes that face the sunny south, the olive trees, the vineyards, the pastures gay with a thousand flowers, the hills all musical with waterfalls, the fertile plains rich with all kinds of crops. Through,—there is a way out, another side.

It is a tunnel, but only a tunnel, and, like all tunnels, it has light at both ends, and certainly it has light at that end to which you are travelling. Most of the railway stations, I notice, are entered through tunnels. I do not know why, but it so happens that coming into most of our London termini you shoot through a long, dreary, ghostly, rattling tunnel, and then there is the terminus, and your father there, or your wife there on the platform, and then the embrace and the kiss and the hearty welcome. We are going through the tunnel, and at the end of it is the terminus, and, please God, we shall soon be there. It is dark and noisome and spectral, and a little awesome and fearsome just now. Sing. Sing this Psalm of heart-confidence, and the shadows will become somewhat luminous with the light that is about to reveal itself—the light of heaven, our eternal home.1 [Note: John McNeill.] 

How should it be a fear

To leave the spirit’s house

Where is our certain pain?

The wide path waits and here

We dully pine and drowse.


The Fields, the illimitable Seas,

The Snows and Storms and Suns

Are for our own soul’s foot.

With them will be our ease

When the free spirit runs


Out from the gate at last.—

O halting soul, to yield

Unto this lovely change!

To let the lot be cast—

Be bold—and sure—and yield!2 [Note: M. M‘Neal-Sweeney, Men of No Land, 77.] 

When a child is born into the world, one of the most wonderful things to watch is how utterly it takes its surroundings for granted; it nestles to its mother’s breast, it does not doubt that it is welcome; then, as it begins to perceive what is happening to it, to look round it with intelligence, it smiles, it understands love, it imitates words, it claims the rights of home and family; it has not the least sense of being a stranger or a sad exile; all that it sees belongs to it and is its own. So will it be with the new birth, I make no doubt; we shall enter upon the unseen world with the same sense of ease and security and possession; there will even be nothing to learn at first, nothing to inquire about, nothing to wonder at. We shall just fall into our new place unquestioning and unquestioned; it will be familiar and dear, our own place, our own circle. The child is never in any doubt as to who it is and where it is; and in the vast scheme of things, our little space of experience is assured to us for ever.3 [Note: A. C. Benson, Thy Rod and Thy Staff, 60.] 
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Verse 3
(3) Restoreth my soul—i.e., refresheth, recreateth, quickeneth.

For his name’s sake.—God’s providential dealings are recognised as in accordance with His character for great graciousness.

Verse 4
(4) The valley of the shadow of death . . .—This striking expression, to which the genius of Bunyan has given such reality, was probably on Hebrew lips nothing more than a forcible synonym for a dark, gloomy place. Indeed, the probability is that instead of tsal-mâveth (shadow of death), should be read, tsalmûth (shadow, darkness), the general signification being all that is required in any one of the fifteen places where it occurs. It is true it is used of the “grave” or “underworld” (Job 10:21-22). But it is also used of the “darkness of a dungeon” (Psalms 107:10), of “the pathless desert” (Jeremiah 2:6); or, possibly, since it is there parallel with drought, of “the blinding darkness of a sandstorm,” and metaphorically of “affliction” (Isaiah 9:2), and of the “dull heavy look” that grief wears (Job 16:16).

By valley we must understand a deep ravine. Palestine abounds in wild and gloomy valleys, and shepherd life experiences the actual peril of them. Addison’s paraphrase catches the true feeling of the original—

“Though in the path of death I tread,

With gloomy horrors overhead.”

Thy rod and thy staff.—Used both for guiding and defending the flock.

Verse 5
(5) Such a sudden transition from the figure of the flock to that of a banquet is characteristic of Hebrew poetry.

Preparest—i.e., spreadest or furnishest, the usual phrase (Proverbs 9:2; Isaiah 21:5). (For the same figure of the hospitable host applied to God, see Job 36:16; Isaiah 25:6; and the well-known parables in the New Testament.)

In the presence of mine enemies.—We must imagine the banquet spread on some secure mountain height, in sight of the baffled foe, who look on in harmless spite.

My cup runneth over.—Literally, My cup is abundant drink. Cup, in the sense of portion, has already occurred (Psalms 11:6; Psalms 16:5). The LXX. has, “Thine intoxicating cup, how excellent it is;” Vulg. the same, but with “my” instead of “thy.”

Verse 6
(6) I will dwell.—As the text stands it must be translated I will return (and abide) in the house of Jehovah.

The house of the Lord can hardly be anything but the Temple; though some commentators treat this even as figurative of membership in the Divine family.

24 Psalm 24 

Introduction
XXIV.

Here, as in Psalms 19, we come upon a poem made up of two separate pieces, united without due regard to the difference both of tone and rhythm, which strikes even an English reader. The piece from Psalms 24:1-6 inclusive falls into three stanzas, of four, five, and four lines respectively. The second piece, though evidently intended to be sung in parts, falls into triplets. Notice also that the didactic character of the first ode does not harmonise with the warlike march of the second. In the first, moreover, it is the pious Israelite who is, by virtue of the correspondence of his character to the godlike, to ascend the Holy Mountain; in the second, it is Jehovah Himself who comes to claim admission into the fortress by virtue of His prowess in battle, or, more exactly, it is the ark which represents Him, and which was understood by its presence to secure victory, which is brought in triumph to that hill where it was henceforth to have its home. The fact that in the early part of the psalm Jehovah appears in full possession of His mountain, which is already a centre for pious worshippers, seems to bring its composition down to a time posterior to the removal of the ark to Zion. Apart from the rhythmical difficulty, the unity of the poem might possibly be vindicated by the supposition that it was composed not for this first removal, but for some subsequent return of the ark.

This hymn was naturally adopted by Christians as figurative of the Resurrection and Ascension.

Verse 1
Verse 2
(2) Upon the seas.—For the idea of the earth resting on water, comp. Psalms 136:6; Proverbs 8:25-29. In Genesis the dry land emerges from the water, but is not said to be founded on it. In Job 26:7 the earth is said to be hung upon nothing. The idea of a water foundation for the earth naturally grew out of the phenomenon of springs, before it was scientifically explained.

Verse 3-4
(3, 4) For the elaboration of this answer, see Psalms 15 and Isaiah 33:15; Isaiah 33:18. “The answer is remarkable, as expressing in language so clear that a child may understand it, the great doctrine that the only service, the only character which can be thought worthy of such a habitation, is that which conforms itself to the laws of truth, honesty, humility, justice, love. Three thousand years have passed, Jerusalem has fallen, the Jewish monarchy and priesthood and ritual and religion have perished; but the words of David still remain, with hardly an exception, the rule by which all wise and good men would measure the worth and value of men, the greatness and strength of nations” (Stanley, Canterbury Sermons).

Verse 4
(4) His soul.—The Hebrew margin is “my soul,” a reading confirmed by the Alexandrian Codex of the LXX. The Rabbis defend it by saying soul here = name (comp. Amos 6:8; Jeremiah 51:14), and to lift up to vanity = to take in vain.

Vanity.—Evidently, from the parallelism, in the sense of falsehood, as in Job 31:5.

Deceitfully.—Literally, to fraud, from a root meaning to trip up. The LXX. and Vulg. add (from Psalms 15) “to his neighbour.”

Verse 5
(5) Righteousness.—This is the real blessing that comes from God. That virtue is her own reward, is the moral statement of the truth. The highest religious statement must be looked for in Christ’s “Beatitudes.”

Verse 6
Verse 7
(7) Gates.—The LXX. and Vulgate miss this fine personification, by rendering “princes” instead of “heads.”

“Lift up your gates, O princes.”

The sacrifice of the poetry to antiquarianism, by introducing the idea of a “portcullis,” is little less excusable. The poet deems the ancient gateways of the conquered castle far too low for the dignity of the approaching Monarch, and calls on them to open wide and high to give room for His passage.

Everlasting doors.—Better, ancient doors, “gates of old;” an appropriate description of the gates of the grim old Jebusite fortress, “so venerable with unconquered age.” For ôlam in this sense comp. the giants “of old” (Genesis 6:4), the “everlasting hills” (Genesis 49:26, &c.), and see Note to Psalms 89:1.

The King of glory shall come in.—This name, in which the claim for admission is made, connects the psalm immediately with the ark; that glory, which had fled with the sad cry Ichabod, has returned; the symbol of the Divine presence and of victory comes to seek a lasting resting-place.

Verse 8
(8) Who . . .—But the claim is not unchallenged. The old heathen gates will not at once recognise the new-comer’s right of admission.

The Lord strong and mighty.—But it is the right of conquest—

“Jehovah, the strong, the mighty, Jehovah, mighty in battle.”

Verse 10
(10) The Lord of hosts.—A second challenge from the reluctant gates serves as the inauguration of the great name by which the Divine nature was especially known under the monarchy. (For its origin and force, see Note on 1 Samuel 1:3.)

25 Psalm 25 

Introduction
XXV.

This acrostic psalm offers nothing definite for ascertaining its date, but is usually referred to the exile times, when the faithful among the captive Israelites were “waiting” (Psalms 25:3; Psalms 25:5; Psalms 25:21) for the redemption of their race. It is full of plaintive appeal to God for help, and reflects that disposition to trust entirely to the Divine pity, which is characteristic of the better minds of Israel under affliction. Indeed we may hear here the voice of the community acknowledging the sins of its younger days (Psalms 25:7) before trouble had come to teach the Divine lesson of penitence and hope of forgiveness.

Verse 3
(3) Wait on thee.—More literally, as in LXX., wait for thee, with idea of strong endurance. The root means to make strong by twisting. (Comp. Psalms 25:5; Psalms 25:21, where the same word occurs, though in a different conjugation.) The Vulgate has qui sustinent te, “who maintain thee,” i.e., as their God. The Authorised Version is in error in following the imperative of the LXX. in this verse. It should run, none that wait for thee shall be ashamed.

Transgress without cause.—Better, practise treachery in vain. The Hebrew word is translated dealt treacherously, Judges 9:23.

Without cause.—Literally, empty.

Verse 5
(5) Lead me in thy truth.—Better, make me walk in—i.e., make me to have an actual experience of the Divine faithfulness in my passage through life.

Verse 6
(6) Ever of old.—Better, from ancient times

Verse 8
(8) “With recollections clear, august, sublime,

Of God’s great Truth and Right immutable

She queened it o’er her weakness.”—A. H. CLOUGH.

Verse 10
(10) Mercy and truth.—Or, grace and truth; recalling John 1:4-17, and showing how the conception of God and His ways was gradually passing over from the domain of the Law to that of the Gospel.

Verse 12
(12) What man is he . . .?—For the emphatic question compare Psalms 34:12.

The way that he shall choose.—Rather, the way that he should choose—i.e., the way of right choice. The LXX. and Vulg., however, refer it to God—“the way in which He took delight.”

Verse 13
(13) Shall dwell.—Literally, shall lodge the night (comp. margin); but here, as in Psalms 49:12, with added sense of permanency.

Verse 14
Verse 17
(17) The troubles.—The consensus of commentators is for a different division of the Hebrew words.

. . . “Relieve my sore heart,

And release me from my distress.”

Verse 22
(22) This verse, beginning with Pe, was apparently a later addition. Not only is it an isolated line, interfering with the alphabetical arrangement, but it also differs from the rest of the psalm by employing Elohim in the place of Jehovah. (Comp. Psalms 34:22.)
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A priestly or Levitical psalm (see Psalms 26:6-8), calm and regular, composed of twelve verses, each verse a distich. The writer has nothing to reproach himself with; he can appeal to the strict tribunal of God without fear. The protest against apostasy is evidently made not for himself alone, but for the pious part of the community.

Verse 1
(1) Judge me—i.e., do me justice, “vindicate me.”

I shall not slide.—Rather, I have trusted in Jehovah without wavering.

Verse 2
(2) Try.—Rather, purify, according to the right reading. LXX., try by fire.

Verse 3
(3) For thy lovingkindness . . .—God’s favour was before him as an encouragement, and God’s truth formed the rule of his life.

Verse 4
(4) Dissemblers—i.e., hypocrites.

Verse 5
(5) Evil doers.—With idea of violence; from a root meaning to break in pieces.

Verse 6
(6) I will wash.—First a symbolical action (Deuteronomy 21:6 seq.; Matthew 27:24), then a figure of speech (Job 9:30; Ezekiel 36:25). The Levitical authorship or, at all events, the Levitical character of the psalm appears from comparison of this with Exodus 30:17 seq.

So will I.—Better, that I may, &c. There is no other reference in Jewish literature to the custom of pacing round the altar, but it was a very natural and obvious addition to a gorgeous ceremonial—like the processions in churches where a high ceremonial is adopted. It is, however, implied from the Talmud that it was part of the ceremonial of the Feast of Tabernacles for people to march round the altar with palms.

Verse 7
(7) That I may . . .—Literally, to make to hear the voice of praise.

Verse 9
(9) Gather not.—Better as in margin. The psalmist prays that he may be spared to worship in the sanctuary, when doom falls on evildoers and carries them off. The LXX. and Vulg. have “destroy not.”

Verse 12
(12) My foot standeth.—It seems more in accordance with the general drift of the poem to take this verse, When I stand in an even or level place [i.e., when I am rescued from the difficulties which now beset me] I will praise Jehovah in the congregation.
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The opening of this ode reads like the expression of a warrior’s faith. On the other hand, Psalms 27:4 and G point to a Levitical origin. Probably a priest or Levite speaks here for the nation at large, deprived for the present, by foreign persecution, of the regular Temple services. The tone is confident and even triumphant till we come to Psalms 27:7, when an abrupt change occurs both in feeling and rhythm. The situation which inspired these latter verses was plainly sad—quite changed from the confidence of the earlier part. Nor is it only that the attitude of praise is changed for that of prayer, but the religious experience of this writer is plainly of a different kind from that of the author of the earlier part. He has had “fears within” as well as “fightings without.” He shrinks from the anger of God, and dreads that the Divine favour may be withdrawn (Psalms 27:9). Many therefore regard the psalm as composite, the work of two different minds. The opening rhythm resembles that of Psalms 11:7-7, and this part of the psalm may be arranged in six verses of four lines each, resembling English common metre verse (see General Introduction, V.). The latter part is irregular. The Codex Vat. of the LXX. and the Vulg. add to the title the words “before he was anointed,” which only serve to make the question of date of composition still more perplexing.

Verse 1
(1) The Lord is my light.—This noble thought appears nowhere else so grandly, though we may compare Isaiah 60:1. The Latin of the Vulgate, “Dominus illuminatio mea,” is the motto of the University of Oxford, and expands in a new but true direction the thought of the ancient bard. To him, Jehovah was the guiding and cheering beacon-fire, proclaiming his victory and pointing him the happy homeward way. From this to the belief in God as the source both of moral and intellectual light, is a long but glorious stage, along which the world has been guided by such words as Isaiah 60:1, still more by the recognition of the incarnate Son as the Light of men (John 1:5; John 3:19; John 12:46, &c).

Strength.—Better, defence or bulwark; Heb., maôz, rendered “rock,” Judges 6:26 (margin, strong place); used in Isaiah 17:9 of fortified cities; as here, Psalms 37:39; Psalms 43:2; LXX., “shields;” Vulg., “protector.”

Verse 2
(2) When . . .—Literally, In the coming against me (of) the wicked to devour my flesh—my enemies and my foes to me—themselves stumbled and fell. Job 19:22 would allow us to understand those who eat up flesh, as a figure for calumniators and detractors; but the context marks out the situation so clearly as that of a warrior, that we rather take it as a general metaphor for savage and violent attacks. To me, is an emphatic repetition—my enemies, mine.

Verse 3
(3) Though an host.—Literally, Though a camp should encamp.

In this.—Either in this circumstance or in spite of this. (Comp. Psalms 78:32.) The LXX. ἐν ταύτῃ, followed by μίαν in the next clause, seems to refer it to the hope about to be expressed. The Rabbinical commentators (e.g., Aben Ezra and Rashi) refer back to the beginning of the psalm. “In this”—viz., that Jehovah is my light—“do I trust.” Rosenmiiller refers it to “the battle” just mentioned, in ipsa pugna.

Verse 4
Verse 5
(5) Pavilion.—A booth or hut; also of the lair of wild beasts (Psalms 10:9; Jeremiah 25:38). (Comp. Job 38:40.)

Secret of his tabernacle.—Better, hiding place of his tent (ôhel), the regular word for the tent of the congregation, but also used generally of a habitation of any kind—not necessarily of the tent set up for the ark by David at Zion (2 Samuel 6:17). The clause, “He shall set me up upon a rock”—i.e., for safety—shows that the tent is also used figuratively for shelter; but there may also be a thought of the sure asylum to be found in the tabernacle of the congregation.

Verse 6
(6) Sacrifices of joy.—Literally, of shouting; so LXX. and Vulg., hostiam vociferationis. The custom of blowing trumpets (Numbers 10:10; comp. Sirach 1:16-18) at the time of the burnt offering illustrates this expression even if there is no direct allusion to it.

I will sing, yea.—Better, I will sing and play.

Verse 7
(7) The change of tone so marked here, from the warlike to the plaintive, leads to the supposition that Psalms 27:7-12 are interpolated from another song of quite another kind in contents, art, and period.

I cry with my voice—i.e., aloud.

Verse 8
Verse 9
(9) Far.—This is unnecessary and misleading.

Verse 11
(11) Enemies.—Comp. Psalms 56:2; Psalms 54:7; Psalms 59:10-11. Ewald, “malignant liers in wait”; so Aquila.

Verse 12
(12) By slightly changing a letter, we avoid the awkward ellipse in Psalms 27:13, and get

“Such as breathe out cruelty against me,

So that I did not believe to see,” &c

Verse 14
(14) He shall strengthen.—Better, let thy heart be strong.

Wait . . .—Heb., wait for Jehovah, and wait for Jehovah.
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This psalm gives no distinct indication of its authorship or date of composition. The writer appears to be in a critical condition of health (Psalms 28:1), and fears death as a mark of Divine punishment, involving him, though innocent, with the wicked. If the psalm is the product of one pen and time, and is really the expression of individual feeling, the writer was a king (Psalms 28:8). But the last two verses seem, both in rhythm and tone, to be from another hand, and to be the expression of national, not individual, confidence and hope. In the first seven verses the parallelism is hardly marked at all.

Verse 1
(1) My rock.—Heb., tsûr, from a root implying “bind together” (Deuteronomy 14:25), not necessarily therefore with sense of height, but with that of strength and solidity. Thus Tyre (or Tsûr) is built on a broad shelf of rock. We see from Deuteronomy 32:30-31; 1 Samuel 2:2, that “rock” was a common metaphor for a tutelary deity, and it is adopted frequently for Jehovah in the Psalms and poetical books. Sometimes in the Authorised Version it is rendered “strong” (Psalms 60:9; Psalms 71:3; see margin). The LXX. (followed by Vulg.) here, as generally, apparently through timidity, suppresses the metaphor, and renders “my God.” In the song of Moses in Deuteronomy, the metaphor occurs nine times, and Stanley thinks it was derived from the granite peaks of Sinai (Jewish Church, p. 195).

Be not silent to me.—Vulg. and margin, rightly, “from me.” The word rendered “silent” appears, like κωφὸς in Greek, to have the double meaning of deaf and dumb, and is apparently from an analogous derivation. (See Gesenius, Lex., sub voce.) Hence we might render, “turn not a deaf ear to me,” or “turn not from me in silence.”

Them that go down into the pit—i.e., the dead, or those just about to die (Psalms 30:3). In Psalms 88:4, the expression is parallel to “My life draweth nigh unto the grave;” pit (bôr) is either the sepulchre (as Isaiah 14:19), or the world of the dead (Psalms 88:4). The two significations pass one into the other. This expression suggests that the psalmist was on a bed of sickness.

Verse 2
(2) Lift up my hands.—For interesting illustrations of this Oriental custom see Exodus 9:29; 1 Kings 8:22, &c. Compare the well-known line:—

“If, knowing God, they lift not hands of prayer.”

TENNYSON: Morte d’Arthur.

Holy oracle.—Better, the shrine of thy sanctuary (see margin)—i.e., the holy of holies, the adytum, or inner recess of the Temple in which the ark was placed, as we see from 1 Kings 6:19-22. The Hebrew word, which is of doubtful derivation, is, with the exception of this place, only found in Kings and Chronicles. The margin, “the oracle of thy sanctuary,” is a better rendering than the text.

Verse 3
(3) Draw me not.—Better, Drag me not. In Ezekiel 32:18 seq., we have a magnificent vision of judgment, in which the wicked nations are represented as being dragged to death and destruction. In the person of the poet, Israel prays not to be involved in such a punishment. The words “which speak peace “may refer to some overture of alliance from such, or it may be generally those who “hide hatred with lying lips” (Proverbs 10:18).

Verse 4
(4) Give them according to their deeds.—The justice of the lex talionis was deeply impressed on the mind of Israel, and we need not wonder to find its enforcement made the subject of prayer. A general notice of the imprecations of the Psalms will be found in the General Introduction (VI.). Here it is enough to remark that there is no indication of personal animosity or vindictiveness. The poet, even if expressing his own feelings, was identified with devout Israel, to whom it was natural not only to expect from Jehovah the manifestation of judgment which could alone remove the conditions that were so unfavourable to the true religion, but also to pray that He would at the same time vindicate Himself and justify those faithful to Him. (Comp. for the general thought Isaiah 3:8-11.) In the actual course of God’s providence, the retribution is often very accurately apportioned to the evil deed, and the Bible contains many strong instances—e.g., that of Adonibezek (Judges 1:5; Judges 1:7).

Verse 5
(5) The works of the Lord, nor the operation of his hands—i.e., His strict and even-handed justice, which the wicked forget or, deceived by appearances (Isaiah 5:19), ignore. For the contrast between “build up” and “pull down,” compare Jeremiah 42:10. This verse is in that prophet’s style (Jeremiah 1:10; Jeremiah 18:9).

Verse 6
(6) This burst of thanksgiving, breaking in on the poet’s prayer, has led to the supposition that an interval elapsed between the composition of the former part of the psalm and this verse, and that the writer takes up his pen to record the answer his supplications have received. Others regard the psalm as composed by the union of two distinct pieces. Others again treat Psalms 28:6 as an interpolation. It certainly seems discordant with the rhythm as well as with the sense of the rest.

Verse 7
(7) Therefore my heart greatly rejoiceth.—Better, danceth for joy, as in the Prayer Book. Another possible translation is, “And when I have been helped my heart will dance for joy.”

With my song.—Literally, from my song, but the reading is doubtful. The LXX. have “my flesh has flourished,” which is probably correct.

Verse 8
(8) Their strength—i.e., the strength of His people, who are throughout in the poet’s thought, even if it is the individual and not the community that speaks. The LXX. and Vulg. read (comp. Psalms 29:11) “to his people.”

Saving strength.—Better, stronghold of salvation. (See margin.)

Verse 9
(9) Feed . . . lift them up.—These words suggest comparison with Isaiah 40:11; Isaiah 63:9. The incorporation of this petition in the Te Deum is one of those interesting facts that link the Christian worship with the Jewish.
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This is a piece of storm-music which the poetry of no country or age has surpassed, so vividly, or rather audibly, is the tempest—and an Oriental tempest—presented to us. To the Hebrew a storm, at once terrible and magnificent, was the direct manifestation of the grandeur of God, and here the poet gives the liveliest expression to that feeling by representing all the phenomena as the immediate result of the Divine utterance—consequent on, if not produced by, the thunder, the Divine voice. The very form—in the monotone of its short, incisive, strictly parallel clauses—has been rightly supposed to be intended as an echo of successive peals of thunder, always equal, and always terrible. Some commentator has suggested that this hymn was composed by David to be sung during a thunderstorm. But it wants no such inept conjecture to discern the fitness of the psalm to take its place in a religious service. The poet himself has prepared for such an adaptation by his conception. Two scenes are presented—one on earth, where we see the storm sweeping majestically along from the north to the south over the length of Palestine; the other in heaven, where the “sons of God”—i.e., all the angelic intelligences and powers—stand as spectators of the grand drama below, and at the invocation of the poet raise the cry, “Glory,” in praise of the Divine greatness and power. The versification is perfectly regular, but presents instances of that step-like progression which characterises Deborah’s song, and the psalms of Degrees. The two concluding lines are evidently a liturgic addition, and did not form part of the original ode. (See Note.)

Verse 1
(1) Ye mighty.—Heb., benê-elîm. Literally, sons of gods (not sons of God, since elîm is never used by itself like Elohîm for God). If, however, which is possible, it is used in a general sense for beings of supernatural power, but inferior to God, the expression benê-elîm for angels would be intelligible, i.e., for angels (comp. Job 1:6; Isaiah 6:3) in the widest sense as ministers of God, and so including the lightning and storm. (Comp. Psalms 104:4.) The poet calls on the grand forces of nature themselves to offer praise to their Divine Master, for the glory which they have been commissioned to reveal. It is they who at the beginning and end alike of the psalm sing the praises of Him, who summoned them to speak to men in His name, and make His voice to be heard. The Prayer Book version, “bring young rams,” comes from the LXX. and Vulg. The reading probably arose from a marginal gloss. It is the reading of five MSS. of Kennicott and five of De Rossi.

Verse 2
(2) In the beauty of holiness.—Better, in holy attire; an image borrowed from the splendid vestments of the priests and Levites (2 Chronicles 20:21; Psalms 110:3). So the presences that attend the courts of heaven are bidden to be robed in their most magnificent attire, as for a high and sacred ceremony.

Verse 3
(3) The voice.—The invocation to the angels over, the storm bursts, and seven successive peals of thunder mark its course of fury and destruction. It is first heard rolling over the waters from the west (comp. 1 Kings 18:44), unless the “waters” and “many waters,” as in Psalms 18:11-12, refer to the gathered masses of rain-cloud, when we might compare

“Then broke the thunder

Like a whole sea overhead.”

BROWNING: Pippa Passes.

The Hebrew kôl (“voice”), used also of any loud sound (2 Samuel 15:10, of the trumpet; Ezekiel 1:24, of water), is sometimes used (Genesis 4:10; Isaiah 52:8) to call attention, like our “Hark !” So Ewald here. Others refer it to the thunder, as in Psalms 77:18; but it seems better to take it for the combined noise of the storm, thunder, wind, and rain, as in Shakespeare—

“The gods who keep this pudder o’er our heads.”

Verse 4
(4) Powerful; full of majesty.—Better literally, as in LXX. and Vulg., in might, in majesty.

Verse 5
(5) The voice of the Lord breaketh.—Better more literally, The voice of Jehovah breaking the cedars, and Jehovah hath shivered the cedars of Lebanon. (The verb in the second clause is an intensive of that used in the first.) The range of Lebanon receives the first fury of the storm. Its cedars, mightiest and longest-lived of Eastern trees, crash down, broken by the violence of the wind. (For cedar, see 2 Samuel 7:2.) It has been objected that the thunder should not be made the agent in the destruction; but comp. Shakespeare—

“And thou, all-shaking thunder,

Smite flat the thick rotundity o’ the world!

Crack Nature’s moulds, all germens spill at once.

That make ingrateful man!”—King Lear, Acts 3, sc. 2.

Verse 6
(6) Those trees that are not snapped off, bending to the storm, and swaying in the wind, seem to bound like wild buffaloes. (Comp. Psalms 114:4.)

Sirion, according to Deuteronomy 3:9 (which see), was the Sidonian name of Hermon. Here the whole of the range of Anti-Libanus.

Unicorn.—See Psalms 22:21, Note.

There is some ambiguity about the suffix, them. It may relate to the mountains instead of the cedars, and some commentators divide the clauses thus: “He maketh them skip; like a calf Lebanon, and Sirion like a young buffalo.” It is not, however, necessary to suppose, with some, that an earthquake accompanies the storm; the apparent movement of the hills beingintroduced to heighten the effect of the violence of the tempest.

Verse 7
Verse 8
(8) The voice of the Lord shaketh.—Literally, maketh to tremble. The allusion is, doubtless, to the effect of the storm on the sands of the desert. The tempest has moved southward over Palestine, and spends its last fury on the southern wilderness, and the poet seizes on what is one of the most striking phenomena of a storm in such a district—the whirlwind of sand. “But soon Red Sea and all were lost in a sandstorm, which lasted the whole day. Imagine all distant objects entirely lost to view, the sheets of sand fleeting along the surface of the desert like streams of water, the whole air filled, though invisibly, with a tempest of sand, driving in your face like sleet” (Stanley, Sinai and Palestine, p. 67). For Kadesh, see Numbers 13:26. Here the term appears to be used in a large and general sense for the whole southern desert.

Verse 9
(9) Maketh the hinds to calve.—Literally, maketh the hinds writhe (with pain). (See margin. Comp. Job 39:1, where the hind’s habit of hiding its young for safety is alluded to, a habit which the violence of the storm makes it forget.) Both Plutarch and Pliny notice the custom of shepherds to collect their flocks during a thunderstorm, for such as are left alone and are separated, are apt, through terror, to cast their young.

Discovereth the forests.—The word “discovereth” comes from the LXX. and Vulgate. Literally, peels or strips—the effects both of wind and lightning. Passing over the sands of the Arabah, the storm has reached the “acacias and palms and vegetation which clothe the rocks of granite and porphyry in the neighbourhood of Petra.” Forests may seem rather a large word for such vegetation, but Stanley remarks of the Arabah that “the shrubs at times give it almost the appearance of a jungle.” Similar effects of a storm upon a forest are described by Tennyson in Vivien:

“Scarce had she ceased when out of heaven a bolt

(For now the storm was close above them) struck,

Furrowing a giant oak, and javelining

With darted spikes and splinters of the wood

The dark earth round. He raised his eyes and saw

The tree that shone white-listed thro’ the gloom.”

In his temple.—Better, in his palace—i.e., the heavenly palace, as in Psalms 11:4; Psalms 18:6. (See Psalms 29:1.) The angelic spectators of the magnificent drama enacted below them cry (not merely speak of, as Authorised Version, but utter the word) each one, “Glory,” obeying the poet’s invocation in the prelude.

Notice that the effect of the storm on men is supposed to be all summed up in the poet’s own attitude of listening awe. There is no actual mention of this part of creation; but one feels from the poem that while inanimate nature trembles and suffers, and the godlike intelligences of heaven are engaged in praise, man listens and is mute.

Verse 10
(10) The Lord sitteth.—Better, Jehovah was throned upon the flood, and Jehovah will be throned a king for ever. The word translated “flood” is exclusively, except in this place, applied to the Deluge (Genesis 6, 7). Hence we must suppose that the poet was recalled to the thought of the great Flood by the torrents of rain now falling. Jehovah sat then upon the waters as their King, and so He will for ever be throned on high above the storms of earth. Or, perhaps, the Deluge may have passed into a proverbial term for any great rain.

Verse 11
(11) The Lord will give.—This verse appears to have been a liturgic addition, to give the poem a religious tone. (See Introduction.)
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This psalm, which is plainly an expression of thankfulness for recovery from a dangerous, and nearly fatal, sickness, does not in a single line or word bear out the title, which suggests either the dedication of the site of the future temple (2 Samuel 24; 1 Chronicles 21) or of the citadel on Zion (2 Samuel 5:11), or of the rededication of the palace profaned by Absalom. On the other hand, the fact that the psalm is, in the Jewish ritual, used at the Feast of Dedication, the origin of which is to be found in 1 Maccabees 4:52 seq., suggests that the title may have been appended after the institution of that feast, in order to give an historical basis for the use of the psalm. The reason of its choice we must look for in the feelings produced by the first successes in the war of independence. After the sad period of humiliation and persecution, the nation felt as the writer of this psalm felt—as if saved from the brink of the grave. Thus the psalm is in application national, though in origin and form individual. Who the author was, it is vain to conjecture; the tone and even the language suggest Hezekiah or Jeremiah. (See Notes.) The parallelism is not strongly marked.

Verse 1
(1) Thou hast lifted me up.—The Hebrew word seems to mean to dangle, and therefore may be used either of letting down or drawing up. The cognate noun means bucket It is used in Exodus 2:19, literally of drawing water from a well; in Proverbs 20:5, metaphorically of counsel. Here it is clearly metaphorical of restoration from sickness, and does not refer to the incident in Jeremiah’s life (Jeremiah 38:13), where quite a different word is used.

Verse 3
(3) Grave.—Sheôl (See Note to Psalms 6:5.)

That I should not go down to the pit.—This follows a reading which is considered by modern scholars ungrammatical. The ordinary reading, rightly kept by the LXX. and Vulg., means from these going down to the pit, i.e., from the dead. (Comp. Psalms 28:1.)

Verse 4
(4) Sing unto . . .—Better, Play to Jehovah, ye saints of his. (See Note, Psalms 16:10.)

And give thanks.—Better, and sing praises to his holy name. (See margin.) Possibly Exodus 3:15 was in the poet’s mind. (Comp. Psalms 97:12.)

Verse 5
Verse 6
(6) And in.—Better, But as for me, in, &c. The pronoun is emphatic. The mental struggle through which the psalmist had won his way to this sublime faith is now told in the most vivid manner, the very soliloquy being recalled.

Prosperity.—Better, security.

I shall never be moved.—Better, I shall never waver.

Verse 7
(7) Lord, by thy favour—i.e., and all the while thou (not my own strength) hadst made me secure. The margin gives the literal rendering, but the reading varies between the text “to my mountain,” “to my honour” (LXX., Vulg., and Syriac), and “on mountains,” the last involving the supply of the pronoun “me.” The sense, however, is the same, and is obvious. The mountain of strength, perhaps mountain fortress, is an image of secure retreat. Doubtless Mount Zion was in the poet’s thought.

Thou didst . . .—The fluctuation of feeling is well shown by the rapid succession of clauses without any connecting conjunctions.

Verse 8
(8) I cried to thee.—The very words of “this utter agony of prayer” are given. But it is better to keep the futures in Psalms 30:8, instead of translating them as preterites, and make the quotation begin here. So Symmachus, “Then I said, I will cry to thee, O Lord,” &c

Verse 9
(9) What profit . . .—i.e., to God. For the conception of death as breaking the covenant relation between Israel and Jehovah, and so causing loss to Him as well as to them (for Sheôl had its own king or shepherd, Death) by putting an end to all religious service, comp. Hezekiah’s song; Isaiah 38:18. Comp. also Psalms 6:5, and note Psalms 88:11.) Plainly as yet no hope, not even a dim one, had arisen of praising God beyond the grave. The vision of the New Jerusalem, with the countless throngs of redeemed with harps and palms, was yet for the future.

Verse 11
(11) Thou hast turned for me.—This verse gives the answer to the prayer. Mourning is literally beating the breast, and therefore dancing forms a proper parallelism; or else, according to one derivation of the word, machôl would suggest piping. (See margin, Psalms 149:3; Psalms 150:4; see Smith’s Bible Dictionary, under “Dance;” and Bible Educator, vol. ii., p. 70; and comp. Note to Song of Solomon 6:13.)

Verse 12
(12) My glory.—The suffix is wanting in the Hebrew, and in all the older versions except LXX. and Vulg. The Chaldee versions make the word concrete and render “the nobles.” The Syriac, reading the verb in a different person, makes glory the object—“then will I sing to thee, Glory.” My glory would, as in Psalms 108:1, mean my heart. (See Note, Psalms 16:9.) Without the pronoun, we must (with Jerome) understand by “glory” renown or praise, which, as it were, itself raises songs; or it must be concrete, “everything glorious.”
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This psalm is full of tantalising expressions, which raise the expectation of a satisfactory historical basis for its composition, only to disappoint by the obscurity of their allusion. On the one hand, the figures of the stronghold and rock (Psalms 31:2-3) not only suggest David as the author, but, from the mode of their introduction, at first seem to point to some definite locality, as Keilah or Ziklag (Psalms 31:7). But we are instantly transported into another circle of images and situations which recall Jeremiah and his fortunes. Moreover, the psalm oscillates between plaintive prayer and assured trust in a way to indicate that we cannot here have the experience of one single event, but the gathered sentiments of a whole lifetime; or, perhaps, which is more likely, the expression of a universal sentiment, the picture of a national situation where power was on one side and right on the other, in which the interests of religion and the discharge of religious duties were opposed by the contemptuous hostility of an idolatrous society. The enemies, at all events, who appear here are those who hate the pious Israelite because they themselves adore other gods (Psalms 31:6)—they are the wicked—their arms are recrimination, calumny, contempt, the insolence of the powerful against the humble and weak. The psalm seems, therefore, to reflect the later times of the monarchy, when the pure religion of Jehovah had to struggle against idolatrous tendencies favoured in high places. The recurrence of phrases very common in his writings show that if Jeremiah was not the author of the psalm, he was very familiar with it, or the writer of the psalm was imbued with his style. The versification is irregular.

Verse 1
(1) The words of this verse are interesting as being the last words of Xavier, and as concluding the Te Deum.

Psalms 31:1-3 occur again with slight variations in Psalms 71:1-3.

Let me never.—Literally, let me not for ever be ashamed.

Verse 2
(2) My strong rock.—Literally,

“Thou art to me for a rock of a stronghold,

For a house of fortresses to save me.”

Verse 3
(3) Rock.—As rock in this verse is selâ (LXX. and Vulg., “strength”) instead of tsûr, as in Psalms 31:2, it is better to render “for thou art my cliff fortress;” literally, cliff and fortress.

For thy name’s sake—i.e., because Thou hast this name of rock and fortress.

Lead me, and guide me.—The future is better,

“Thou wilt lead and guide me.”

To pray for protection and then stoutly affirm belief, as in Psalms 31:3, has been called illogical; but it is the logic of the heart if not of the intellect; the logic, it may be added, of every prayer of faith.

Verse 4
(4) The net.—This image is a common one in the Psalms. (Comp. Psalms 10:9, &c)

Laid privily.—Literally, hidden. Translate still by the future, thou wilt pull me out.

Verse 5
(5) I commit.—Most memorable, even among expressions of the Psalms, as the dying words of our Lord Himself (Luke 23:46), and a long line of Christian worthies. Polycarp, Bernard, Huss, Henry V., Jerome of Prague, Luther, Melancthon, are some of the many who have passed away comforted and upheld by the psalmist’s expression of trust. But death was not in his thought, it was in life, amid its troubles and dangers, that he trusted (Hebrew, deposited as a trust) his spirit (rûach, comp. Isaiah 38:16) to God. But the gift brought to the altar by the seer of old, has been consecrated anew and yet anew.

Lord God of truth.—Comp. 2 Chronicles 15:3, where, as here, there is a contrast between Jehovah and idols; but also, as in Deuteronomy 32:4, the “faithful God.”

Verse 6
(6) Lying vanities.—Literally, breath of lies (Jonah 2:8), undoubtedly idols, as the parallelism in Jeremiah 8:19 shows. It was the term adopted by the Deuteronomist (Deuteronomy 32:21) and apparently brought into use by him.

Verse 8
(8) Shut me up into the hand.—This is the exact phrase used by David (1 Samuel 23:11-12) in consulting the Divine oracle by the ephod. But this does not prove the authorship, for it was evidently a common phrase. (See 1 Samuel 24:18; 1 Samuel 26:8; 2 Kings 17:4.)

Large room.—Comp. Psalms 4:1; Psalms 18:19.

Verse 9
(9) Mine eye is consumed . . .—Comp. Psalms 6:7. It was an old idea that the eye could weep itself away. It is an actual fact that the disease glaucoma is very much influenced by mental emotions.

Belly.—Better, body—both mind and body were suffering.

Verse 10
(10) Iniquity.—Gesenius and Ewald understand, the suffering that follows on sin rather than the iniquity itself, a meaning that certainly seems to suit the context better. The LXX. and Vulg. have “poverty.”

Verse 11
(11) The adverb rendered especially seems out of place. It is therefore better to take it as a noun, in the sense of burden, a sense etymologically probable.

“Because of all mine oppressors I have become a reproach,

And to my neighbours a burden,

And a fear to my acquaintance.”

Fled.—Literally, fluttered away like frightened birds.

Verse 12
(12) Broken vessel.—A favourite image with Jeremiah (Jeremiah 19:11; Jeremiah 22:28; Jeremiah 25:34; Jeremiah 48:38), but not peculiar to him among the prophets. (Comp. Hosea 8:8, and see Introduction to this psalm.)

Verse 13
Verse 14
(14) But I.—Emphatic, in contrast to the pretended panic and in spite of the real dangers around him.

Verse 15
(15) My times are in thy hand—i.e., the vicissitudes of human life (LXX. and Vulg. have “my destinies”) are under Divine control, so that the machinations of the foe cannot prevail against one whom God intends to deliver. For the expression comp. 1 Chronicles 29:30, “the times that went over him,” Isaiah 33:6.

The sense of security in this trusting phrase may be contrasted with the feeling of danger in another Hebrew phrase, “my soul is continually in my hand,” Psalms 119:109.

Verse 16
(16) Make thy face to shine.—As in Psalms 4:6, an echo of the priestly blessing. (Numbers 6:24-26.)

Verse 18
(18) Silence.—As a different word is used from that rendered silent in Psalms 31:17, translate let the lying lips be made dumb.

Grievous.—Better, arrogant, as in 1 Samuel 2:3. (Comp. Psalms 94:4.) So in Psalms 75:5, “a stiff neck” is a neck thrown impudently back.

Proudly and contemptuously.—Literally, in pride and contempt.

Verse 19
(19) Laid up.—Better, hidden, (Heb. tsaphan; comp. Psalms 17:14; Obadiah 1:6), as a treasure for the faithful, and now brought out and displayed in the presence “of the sons of men.”

Verse 20
(20) The secret of thy presence.—Better, in the hiding-place of thy countenance, a beautiful thought and common in the Psalms, although expressed by different images. In Psalms 27:5, “the hiding-place of his tabernacle;” 61:4, “of his wings;” 91:1, “of his shadow.”

The form the same image takes in the Christian’s hope is beautifully expressed by Tennyson:

“To lie within the light of God as I lie upon your breast,

And the wicked cease from troubling and the weary are at rest.”

Pride.—Better, rough or wrangling talk, as the parallelism shows and the LXX. confirm; and, referring back to Psalms 31:18, Gesenius renders the word “conspiracies.”

Verse 21
(21) Shewed me his marvellous kindness . . .—Better, made his kindness distinguished or manifest, referring to Psalms 31:19.

In a strong city.—Some see a reference to David’s adventures at Ziklag or Keilah; others to Jeremiah’s in Jerusalem (Jeremiah 38). It is, however, better to regard it merely as a general image of the Divine protection.

Verse 22
(22) In my haste . . .—Literally, in my fleeing away in fear. Jerome, Aquila, and Symmachus, “in my confusion.”

Verse 23
(23) Preserveth the faithful.—Or, perhaps, by rendering by the abstract instead of the concrete, keeps faith. The LXX. and Vulg. have “requireth truths.”

Verse 24
(24) Be of good courage.—Cf. Psalms 27:14.
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Verse 1-2
(1, 2) Transgression—sin—iniquity.—The same terms used here to express the compass and heinousness of sin are found, though in different order, in Exodus 34:7. For St. Paul’s reading of this passage, see Romans 4:6-7.

Verse 3
(3) When I kept.—He describes his state of mind before he could bring himself to confess his sin (the rendering of the particle ki by when, comp. Hosea 11:1, is quite correct). Like that knight of story, in whom

“His mood was often like a fiend, and rose

And drove him into wastes and solitudes

For agony, who was yet a living soul,”

this man could not live sleek and smiling in his sin, but was so tortured by “remorseful pain” that his body bore the marks of his mental anguish, which, no doubt, “had marr’d his face, and marked it ere his time.”

My bones waxed old.—For this expression comp. Psalms 6:2.

Verse 4
(4) Thy hand was heavy.—The verb, as in “kept silence” in Psalms 32:3, is properly present—the agony is still vividly present.

My moisture.—The Hebrew word is found only once besides (Numbers 11:8), where the Authorised Version has “fresh oil;” the LXX. and Vulg., “an oily cake.” Aquila has “of the breast of oil,” reading the word erroneously. Here both LXX. and Vulg. seem to have had a different reading, “I was turned to sorrow while the thorn was fixed in.” Symmachus translates somewhat similarly, but by “to destruction” instead of “to sorrow.” Aquila, “to my spoiling in summer desolation.” These readings, however, mistake the lamed, which is part of the word, for a preposition. Gesenius connects with an Arabic root, to suck, and so gets the meaning juice or moisture.

Into the drought of summer.—This is the best rendering of the Hebrew, though it might be either “as in summer dryness” or “with summer heat.” Some understand literally a fever, but it is better to take it figuratively of the soul-fever which the whole passage describes.

Verse 5
(5) I acknowledged.—The fact that this verb is future, as also “I will confess” in the next clause, as well as the requirements of the passage, uphold Hupfeld’s suggestion that “I said” has changed its place, and should be replaced at the beginning of the verse. (Comp. Psalms 73:15, and Note.) The sense is,

“I said, ‘I will acknowledge my sin unto thee,

And I did not hide mine iniquity.

(I said) ‘I will confess my transgression unto Jehovah,

And thou forgavest the guilt of my sin.”

Verse 6
(6) For this—i.e., for this cause.

Shall every one.—Better, let every one.

In a time . . .—See margin. The expression, “time of finding,”’ is, of course, elliptical. The Authorised Version explains by Isa. Iv. 6; but Isaiah 45:8 would suggest that “forgiveness” or “acceptance” is the word to be supplied. More probably still some general word, as “goal” or “object,” is required, the phrase being rendered by the LXX., “in the appointed time;” by the Vulg., “opportune.”

Surely.—This adds emphasis to the statement, whether we render after Proverbs 13:10, “only unto him,” or as in Authorised Version. “He—the godly—is the man whom, when the floods rise, they shall not harm.” The floods may either be an image of Divine judgment, as in Nahum 1:8, or of temptation and trial, as in Matthew 7:24-27.

Verse 8
(8) I will guide thee with mine eye.—The Hebrew may be rendered either “I will advise—with mine eye upon thee,” or “I will fix mine eye upon thee,” which is the translation by the LXX., and to be preferred. This verse changes so abruptly to the first person that it is better, with most of the old interpreters and, among moderns, with Ewald, Hitzig, and Reuss, to suppose them the words of deliverance that sound so sweet in the psalmist’s ears.

Verse 9
(9) Whose mouth.—Here the text has evidently suffered, and the exact meaning is lost. There are also verbal difficulties. The word translated “mouth” elsewhere (except Psalms 103:5, where see Note) means “ornament,” and the literal rendering of the text as it stands is, with bit and bridle his ornament to hold, not approaching to thee. This may mean that the animal is harnessed, either “that it may not approach,” or “because without harness it will not approach.” In either case the general application is the same. Horses and mules can only be rendered obedient by restraints that are unworthy of a rational creature. The LXX. and Vulg. have “jaws” instead of “mouth,” and Ewald follows them, and renders the last clause, “of those who approach thee unfriendly.”
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This is a hymn of praise to Jehovah, as at once Almighty Creator and Ruler of the universe, and the Protector of His chosen people. It was plainly for liturgical use, and beyond this, as even the compilers of the collection left it anonymous, it is useless to inquire into its authorship or date. All that we see clearly is that faith in the protection of Jehovah and not in material force, that which we regard as the traditional faith of Israel, had by this time been firmly implanted. Both in rhythm, which is fine and well sustained, and subject this psalm bears a close relation to Psalms 147

Verse 1
(1) Rejoice.—A common hymnic word, meaning properly to “shout,” or “sing for joy.”

Verse 2
(2) Harp.—Heb., khinnôr (LXX. and Vulg., “cithara”), most probably a trigon or three-cornered harp, such as may be seen sculptured in Egyptian bas-reliefs. The number of strings probably varied, as different accounts are given. (See Bible Educator, .)

With the psaltery and an instrument of ten strings.—Properly, as LXX. and Vulg., “with the ten-stringed psaltery.” (See 1 Samuel 10:5.) Evidently a more elaborate instrument than the khinnôr, and with greater capacities. (See Bible Educator, 1:70, and art. “Psaltery” in Smith’s Biblical Dictionary.) From the Greek psalterion comes the title “psalter” for the Book of Psalms. By its derivation it meant an instrument played with the fingers. The word was in use in old English:

“And before hem went minstrels many one,

As harpes, pipes, lutes, and sautry.”

CHAUCER: The Flower and the Leaf, 237.

Verse 3
(3) A new song.—This expression occurs in Psalms 96:1; Psalms 98:1; Psalms 149:1; Isaiah 42:10; Judith 16:13, and was adopted in Revelation 5:9; Revelation 14:3. The term apparently marked the revival of national psalmody after the Captivity. “Behold, the former things are come to pass, and new things do I declare . . . Sing unto the Lord a new song” (Isaiah 42:9-10).

Play skilfully with a loud noise.—The latter words represent a Hebrew expression of common hymnic use, describing the full choral effect when instruments and voices were joined in the service of the sanctuary (Psalms 95:1; Psalms 100:1, &c). Some, however, limit it (after Leviticus 25:9) to the trumpet accompaniment, and render—

“Strike the harp deftly for him,

Amid the blare of trumpets.”

Verse 4
(4) Right.—The first inspiring cause of praise for a faithful Israelite is the righteousness of the God of the Covenant. But the pregnant expression, “word of Jehovah,” naturally leads him on from the thought of its truth to the thought of its power, and in Psalms 33:6-7 we have praise of the creative act of the Almighty.

Verse 6
(6) The breath of his mouth.—This is plainly only a synonym for word. (Comp. Isaiah 11:4, where “breath of his lips” is used for the Divine sentence of judgment upon the heathen.)

Verse 7
(7) As an heap.—The image explains itself (so we speak of waves “mountains high “) without reference to the passage either of the Red Sea or the Jordan. Still less is there a comparison to heaps of corn, some think, since storehouses in the next clause are not necessarily barns, but reservoirs. But the LXX., Vulg., and all ancient interpreters read nôd (“a skin”), instead of nêd (“a heap”), and make the reference to the rain, the clouds being considered as bottles. With this comp. Job 38:37.

Verse 10
(10) The Lord bringeth.—The thought now passes on to the irresistible rule of Jehovah. His counsel stands for all generations, and being righteous as well as eternal, frustrates the counsel and thoughts of the heathen, while His chosen people (Psalms 33:12) rest in stable peace under the Theocracy. (Comp. Acts 5:38.) The word devices in Psalms 33:10 should be thoughts, as in Psalms 33:11, or, better in both, purposes.

Psalms 33:12 is the pivot, as it were, on which the whole psalm turns, and was doubtless sung in full chorus.

Verse 15
Verse 16
(16) There is no king.—Better, The king doth not triumph by the greatness of his force.

Verse 17
(17) Safety.—Better, victory. (Comp. Habakkuk 3:8.) The allusion is to the war-horse.

Verses 20-22
(20-22) Hope—wait—trust.—The Hebrew language was naturally rich in words expressive of that attitude of expectancy which was characteristic of a nation whose golden age was not in the past, but in the future—a nation for which its great ancestor left in his dying words so suitable a motto—

“I have waited for thy salvation, O Lord,”

and which, while itself held back outside the promised land of the hope of immortality, was to be the birth-race of the great and consoling doctrine that alone could satisfy the natural craving expressed by the moralist in the well-known line—

“Man never is, but always to be, blest;”

and by the Christian apostle—

“For here we have no continuing city, but we seek one to come.”
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This psalm consists of a string of pious sayings of a proverbial kind, all beautiful in themselves, but combined with no art beyond the alphabetical arrangement, and even this, as in Psalms 25, not strictly carried out. A common authorship with that psalm is marked by the same omission of the Vau stanza, and by the completion of the number 22 by an extra Pe stanza at the end. Certainly the composition is of a time far later than David, and the inscription (see Note) is of no historic value. A late, even an Aramaic origin, is indicated by the meaning of nahar in Psalms 34:5, and possibly by the fact that the Pe stanza must have originally preceded that beginning with Ayin—an error due to the common Aramaic tendency to interchange Ayin and Tsadde. But beyond this there is nothing by which to appropriate the psalm to any particular period, still less to any particular event or individual, and it reads more like a gnomic composition expressive of the faith of the pious community than as the outpouring of individual feeling.

Title.—There seems little doubt that this title was suggested by the form of the word rendered “taste” in Psalms 34:8, taamû, reminding the compiler of taamô (“his behaviour,” 1 Samuel 21:13), combined with that of tithhalêl (“shall boast,” Psalms 34:2), with uithholêl (“he is mad,” 1 Samuel 21:14). At least no other conjecture can account for an inscription so entirely foreign to the contents of the psalm, and containing besides an historical blunder in the king’s name (the margin corrects it).

Verse 2
Verse 5
(5) Were lightened.—The Hebrew verb means properly “to flow,” but by a natural process, as in the common phrases “streams of light,” “floods of light,” acquired in Aramaic the sense of “shining.” Such must be its meaning in Isaiah 60:5, almost the echo of the thought in the psalm, the thought of a reflex of the Divine glory lighting up the face of those who in trouble seek God. (Theodoret has “He who approaches God, receives the rays of intellectual light.”) We naturally think of the dying Stephen.

As to the construction, the subject must either be supplied from Psalms 34:2, or it must be general. The LXX. and Vulg. avoid the difficulty by changing to the second person.

Verse 6
(6) This poor man.—Better, this sufferer—i.e., either the writer, or Israel personified.

Verse 7
(7) The angel of the Lord is an expression which has given rise to much discussion. From comparison with other passages it may be (1) any commissioned agent of God, as a prophet (Haggai 1:13). (2) One of the celestial court (Genesis 22:11). (3) Any manifestation of the Divine presence, as the flame in the bush (Exodus 3:2), the winds (Psalms 35:5-6; Psalms 104:4). (4) Jehovah Himself, as in the phrase “the angel of his presence” (Isaiah 63:9). It may very well be, therefore, that the psalmist uses it here in a general sense for the Divine manifestation of protection. We thus avoid the difficulty in the image of one angel encamping round the sufferer, which other commentators try to avoid by supposing angel to mean either a troop of angels, or captain or chief of an angelic army. But for this difficulty, we should connect the psalmist's words immediately with the well-known incident in Jacob's life at Mahanaim, or with the story of Elisha and “the horses and chariots of fire” round about him. We certainly must not let go the beautiful thought that round God's elect—

“The spangled hosts keep watch in squadrons bright.”

Verse 8
(8) Taste.—Comp. Hebrews 6:4 ; 1 Peter 2:3.

Verse 10
Verse 11
(11) Come, ye children . . .—A common proverbial style. See Proverbs 1:8, and passim. (Comp. also 1 John 2:1, &c)

Verse 12
(12) Desireth life.—Better, the man delighting in life. These gnomic sayings are echoes from the book of Proverbs. (See especially Proverbs 4:23.)

Verse 14
(14) And do good.—Negative goodness is not sufficient. Practical good must be added.

Verse 15
(15) The eyes.—A verse quoted in 1 Peter 3:12. (See New Testament Commentary). This psalm had a deep hold on the national mind. With the expression, “his ears to their cry,” we may compare the phrase, “to have a person's ear.”

Verse 16
(16) To cut off.—Notice the fear, so intense and recurring to the Semitic mind, of the extinction of race. (Comp. Psalms 21:10; Job 18:17, &c)

This verse, according to the sense, should certainly change places with Psalms 34:15. This would disarrange the acrostic, bringing pe before ayin; but, as in Lamentations 2, 3, 4 the same sequence of letters occurs, we are led to the conclusion that the order of the alphabet was not definitely or invariably fixed in respect of these two letters, a license intelligible enough when we remember that tsadde, which follows pe, was often interchanged with ayin, which precedes it.

Verse 20
(20) Broken.—See John 19:36, N. Test. Commentary.

Verse 21
(21) Desolate.—Better (as in margin), shall be found guilty, or condemned.

Verse 22
(22) Redeemeth.—Comp. Psalms 25:22, which begins with the same letter, out of its place, and the same word.
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This psalm opens in a warlike tone, so as to suggest a soldier for its author, and for its occasion the eye of some battle. But we soon (Psalms 35:7-8; Psalms 35:11-12) perceive that these warlike expressions are only metaphors, and that the foes of the poet are malicious slanderers and scoffers of the pious Israelites—it may be the court party in the time of one of the later kings, or, more probably, the anti-national party (see Note, Psalms 35:16) at a later time, the innovators affected by Persian or Grecian influence.

Few good critics, at all events, consider the psalm Davidic. Some ascribe it to Jeremiah. But whoever was its author, it expresses, not an individual feeling alone, but that of a community despised and maligned for its piety, and appealing to Jehovah against its oppressors, with that longing for retributive justice which in an individual becomes, in a Christian view, wickedly vindictive, but to the Old Testament Church was the vindication of the Divine honour which was pledged to do justice to the chosen but afflicted people. The parallelism is fine and well sustained.

Verse 1
(1) Plead my cause.—Better, Strive, O Jehovah, with them that strive with me. The construction requires this, and the parallelism suggests recourse to arms rather than to the law.

Fight.—Literally, devour. (Comp. Numbers 24:8.

“He shall eat up the nations.” So a Latin author—

“Qua medius pugnæ vorat agmina vortex.”

SILIUS: Punic, .

Comp. Shakespeare—

“If the wars eat us not up.’—Coriolanus, Acts 1, sc. 1)

Verse 2
Verse 3
(3) Draw out also the spear—i.e., from the sheath, that seems to have been used to guard its point. So δουροδόκη (Homer, Odyssey, i. 128).

Stop the way.—So LXX., Vulg., and all ancient versions. Many modern scholars, however, are disposed to treat the word segor not as the imperative of a verb, but as a noun, equivalent to the Greek σάγαρις, Latin, securis, a Persian and Scythian weapon mentioned by Herodotus (i. 215, iv. 70) and Xenophon (Anab., iv. 4, 16), and generally taken for a battle-axe, but by some as a short curved sword or a scimitar. It is identified by Sir Henry Rawlinson with the khanjar of modern Persia, “a short curved double-edged dagger, almost universally worn.” The Bedouins of modern Egypt use a schagur.

The adoption of this rendering makes an excellent parallelism, and suits the word rendered “against,” which really means “to meet,” and suggests an onset instead of a mere passive attitude of defence.

Verse 4
(4) Confounded.—Comp. Psalms 35:26.

Verse 5
(5) As chaff.—Comp. Psalms 1:4, and see Note. There can be little doubt that the “angel of Jehovah” in this and the following verse is (comp. Psalms 104:4) a personification of the “hurricane” itself, which drives before it all obstacles, and overwhelms even whole armies in dangerous places.

Verse 6
(6) Dark and slippery.—See margin. Delitzsch supposes an allusion to the passage of the Red Sea, but the picture suggests rather the passage of some dangerous mountain pass in a raging storm. “The tracks in the limestone hills of Palestine are often worn as smooth as marble; comp. Psalms 73:18” (quoted from Kay, in the Speaker’s Commentary).

Verse 7
(7) Have they hid . . .—Literally, they have hid for me the pit of their net, which, as it stands, can mean nothing but a “pit with a net in it,” such as was used to entrap lions and other wild beasts. But it is better to remove the word “pit” to the second clause, thus doing away with the necessity of supplying a relative, and improving the rhythm.

“ For unprovoked they hid a net for me,

Unprovoked they digged a pit for my soul.”

Verse 8
(8) Let destruction.—There is considerable difficulty here, and the ancient versions, by their variations, seem to point to some confusion in the text. The LXX., no doubt, are right in reading the pronouns as plurals, instead of singular. The word translated “destruction” means, primarily, a storm, or the crash that accompanies a storm (Proverbs 1:27), and if with the Syriac we might supply a clause, both parallelism and sense would be complete.

“Let men come upon him (them) unexpectedly.

Let the net which he had catch himself,

The pit which he (they) digged, let him (them) fall into it,

In ruin let him (them) fall into it.”

For “unawares,” see margin and Note, Song of Solomon 6:12.

Verse 10
(10) All my bones.—As we say, “all the fibres of my body.” (Comp. Psalms 6:2; Psalms 34:20.)

The poor . . . the poor.—Better, the sufferer . . . the sufferer.

Verse 12
(12) To the spoiling of my soul.—Literally, desolation to my soul. We may paraphrase,

“They rewarded me evil for good,

Which to me was desolation.”

Verse 13
(13) And my prayer returned into mine own bosom.—This has been most variously explained. The context evidently implies something done for the benefit of the whilome friends for whom, in their sickness, the poet had worn sackcloth, and had fasted and adopted all the other signs of mourning. We must therefore set aside (1) the idea of fruitless prayer, in spite of the analogy of Matthew 10:13, Luke 10:6. (2) The notion that the answer to the prayer came back to the psalmist himself, instead of to those for whom it was offered, must also be set aside. And (3) we must reject the notion of secret, i.e., silent prayer, in spite of Proverbs 17:23; Proverbs 21:14, since all the “outward and visible” signs of mourning are indicated, and the very object was to show sympathy and interest.

There remains (1) the literal, and my prayer turned upon my bosom, referring to the posture described in Psalms 35:14. (Comp. 1 Kings 18:42, where, however, there is no express mention of prayer.) The words were, as it were, muttered into his bosom. This is the view of Ewald and Delitzsch, but seems prosaic. (2)The far more probable meaning, my prayer came back again and again to my bosom, i.e., was repeated over and over again; just as we say, “the thought recurred to my mind.” (Comp. the common phrase for thoughts coming upon the heart, Jeremiah 3:16; Jeremiah 7:31, etc.) The Hebrew verb has this frequentative sense in one of its conjugations.

Verse 14
(14) I bowed down heavily.—Better, I went squalid, and bowed down, alluding to the neglected beard and person, and to the dust and ashes of Oriental mourning.

Verse 15
(15) In mine adversity.—Better, at my fall.

The abjects . . .—The Hebrew word occurs only here. It is derived from a root meaning to smite, but its form is perplexing. The ancient versions all give it an active sense. LXX. and Vulg. “whips”; Symmachus, “smiters”; Chaldee, “the wicked who smite me with their words,” probably a correct paraphrase. The passive, “these smitten,” or “objects,” is due to R. Kimchi.

And I knew it not—i.e., either (1) “unawares,” as in Psalms 35:8; (2) “for what reason I knew not”; (3) “whom I knew not”; (4) “and I was innocent.” Of these possible explanations (2) is to be preferred.

Verse 16
(16) With hypocritical mockers in feasts.—This clause is full of difficulty. The LXX. and Vulg. have, “they tempted me, they mocked me with a mocking”; Symmachus, “in hypocrisy, with feigned words”; Chaldee, “with derisive words of flattery.” All these take the word rendered in the Authorised Version, “feasts,” as a cognate of a word in Isaiah 28:11, translated “stammering,” but which means rather, “barbarisms.” (Comp. Isaiah 33:19.) The word rendered “hypocritical” more properly means “profane” or “impious.” With these meanings we get a very good sense (with evident reference to the malicious attacks of foreigners, or of the anti-national party that affected foreign ways) in the manner of profane barbaric barbarisms, or with profanity and barbarism.

As to the rendering “feasts,” it comes from treating the word as the same used (1 Kings 17:13) for a “cake.” “Cake-mockers” are explained to be parasites who hang about the tables of the rich, getting their dinner in return for their buffooneries. (Comp. the Greek ψωμοκόλακεις; Latin, bucellarii.)

Verse 17
(17) Darling . . . see margin and Note to Psalms 22:20.

The lions is another suitable epithet for the hostile foreign party, so bitter against the genuine Israelite.

Verse 19
(19) Wink.—Proverbs 6:13; Proverbs 10:10; a common gesture of agreement among confederates.

Verse 20
(20) Quiet in the land.—For the construction, comp. Isaiah 23:8 : “The honourable of the earth.” They are evidently the pious Jews who wished to preserve their national life and religion against foreign influence and intervention, and certainly among them were Levites.

Verse 23
(23) Stir up thyself.—Comp. Psalms 7:6.
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This psalm consists of three distinctly defined stanzas of nearly equal length. The first portrays the wicked man who has reached the lowest grade of impiety. The second exalts the goodness and justice of God. The third, which is, in a sort, a practical application of the others, expresses, under the form of a prayer, the right choice to make between the two tendencies, the pious and the impious. The sudden transition at the end of the first stanza has led some critics to pronounce the psalm composite. But what else can the heart, which would not sink beneath the oppressive sense of the accumulated sin and misery of earth, do, but turn suddenly and confidently to the thought of an infinite and abiding goodness and truth. The only resource of faith that would not fail is to appeal from earth to heaven, and see, high over all the fickleness and falsehood of men, the faithfulness of God: strong above all the insolence and tyranny of the wicked His eternal justice: large, deep, and sure, when all other supports seem to fail, His vast and unchanging love.

Those who understand by “God’s house,” in Psalms 36:8, the Temple, reject the Davidic authorship. But understood of the world generally, or, better, of the heavenly abode of the Divine, it does not serve as an indication of date, and there is nothing else in the poem to decide when it was written. The parallelism is varied.

Title.—For “servant of the Lord,” as applied to David, see Psalms 18 (title).

Verse 1
(1) The transgression of the wicked saith within my heart . . .—The literal rendering of the present Hebrew text is, An utterance of sin to the wicked within my heart. The common phrase rendered in our version, “Thus saith Jehovah,” is here imitated, “Thus saith sin.” “To the wicked” cannot, as some explain, mean “concerning the wicked.” The only possible meaning of the text as it stands is therefore, “Thus saith sin to (me) the wicked man in my heart.” But there can be no question that the psalmist wrote “in his heart,” since ail the ancient versions, with the exception of the Chaldee Paraphrase, followed this reading, and some MSS. still show it. This gives us a very fine sense. Sin is personified as the evil counsellor or prompter sitting in the heart of the wicked to suggest evil thoughts: Sin in the wicked man’s heart is his oracle. Conscience is on the wrong side.

There is no fear . . .—This is not the suggestion of sin just mentioned, but an explanation of the condition into which the wicked man has sunk. Impiety and irreverence have so corrupted his nature, that sin has become his oracle.

Verse 2
Verse 3-4
Verse 5
Verse 5-6
God of Nature and God of Grace

Thy lovingkindness, O Lord, is in the heavens;

Thy faithfulness reacheth unto the skies.

Thy righteousness is like the mountains of God;

Thy judgements are a great deep.—Psalms 36:5-6.

The landscape from which the Psalmist has borrowed his lessons in all probability lay beside him while he mused. We imagine him at the time a fugitive from Saul. He is hid in some desert-retreat, with the everlasting hills round about him, and the gleams and the shadows of a summer noon overhead. He had been cast out from the comforts of an earthly home, but God was his dwelling-place and his refuge. Hunt him as men might, they could not drive him where Jehovah’s righteousness did not environ him, and the wings of His lovingkindness stretch to shadow and protect. Out there, amidst the silence and restfulness of nature, God’s breath was about him to cool and to strengthen, and His voice spoke comfort and peace. So the Psalmist speaks little of himself. He mentions his trials and perils only for the sake of dismissing them. From the wickedness and the craft of men he is fain to turn to the goodness and the faithfulness of God, of which all things around were eloquent.

I was struck with the fact that Scripture is adapted to every land, on Sunday week, as I sat in the little English Church at Zermatt, right under the shadow of the gigantic Matterhorn, and read such passages as these on its walls: “Ye frost and cold, bless ye the Lord, praise Him and magnify Him for ever.” “Ye mountains and hills, bless ye the Lord, praise Him and magnify Him for ever.” And as day after day I moved about in a land where in every direction the eye rested on gigantic peaks, whose crests were often lost in the clouds, these words were ever rising in my mind: “Thy righteousness is like the mountains of God.”1 [Note: W. Garrett Horder.] 

I

The Lovingkindness of God

“Thy lovingkindness, O Lord, is in the heavens.”

The “mercy” or “lovingkindness” of which the Psalmist speaks is very nearly equivalent to the New Testament “grace.” Both mean substantially this—active love communicating itself to creatures who are inferior, and who might have expected something else to befall them. Mercy is a modification of love, inasmuch as it is love to an inferior. The hand is laid gently upon the man, because if it were laid with all its weight it would crush him. It is the stooping goodness of a king to a beggar. And mercy is likewise love in its exercise to persons that might expect something else, being guilty. As a general coming to a body of mutineers with pardon and favour upon his lips, instead of with condemnation and death, so God comes to us forgiving and blessing. All His goodness is forbearance, and His love is mercy, because of the weakness, the lowliness, and the ill desert of us on whom the love falls.

1. As the heavens are high above the earth, so God’s lovingkindness evermore transcends man. Far above the towers that men’s hands have reared, the waves that the tempests uplift, the peaks that the earth has heaved, the heaven stretches its distant curtain, embracing but surmounting them all. And so with the mercy of our God. It is the one all-enfolding, all-transcending fact in God’s moral universe, lifting itself far above the region of human experience and analogy. It is high; we cannot attain to it. It is far above man’s mercies, for our “goodness extendeth not to God’s,” and while “greater love hath no man than this, that a man lay down his life for his friends,” God “commendeth his love toward us, in that, while we were yet sinners, Christ died for us.” It is far above man’s deserts, for we are “not worthy of the least of all the mercies, and of all the truth” which He showeth to His servants. It is far above man’s sins, for high as he has heaved the mountains of his provocations, God’s mercy can transcend the loftiest. It is far above man’s prayers and conceptions, for as the heavens are higher than the earth, so are His ways higher than our ways, and His thoughts than our thoughts, and He “is able to do exceeding abundantly above all we ask or think.”

Great God! I stood beneath the skies one night,

When all Thy stars were out, serene and clear,

And tried to think of Thee, and feel Thee near,

When, suddenly, a sense of all Thy might,

Thy times to come, Thy wonders out of sight,

Struck chill on me—my spirit reeled for fear;

Scarce certain of the ground I stand on here,

I shrank abased beneath Thy awful height;

When soft as dew, a word of Holy Writ

Fell on my troubled mind; “Thy mercy, Lord,

Is greater than the heavens”—then all above,

Around, beneath, took comfort from the word;

For ’twas as if the heavens were newly lit

With their best, brightest star—the Star of Love.

2. Like the face of the summer sky, the lovingkindness of God is unalterable. The earth which the sky overshadows has seen many mutations. “Surely the mountain falling cometh to nought, and the rock is removed out of its place. The waters wear the stones; thou washest away the things that grow out of the dust of the earth.” Rivers have altered their courses. The sea has shifted its ancient bounds. Forests have sunk in swamps. Empires have risen and fallen. The grass rustles and the lizards bask by the broken columns of cities that pulsed with the interests and sounded with the traffic of busy men. Generation after generation has come and gone, and the place that knew them once knows them no more for ever. Beneath there is nothing but flux, restlessness, change. But the sky has looked down on it all, serene and unvarying, amidst all the overturning and mutations of the countless years. Time writes no wrinkles on its steadfast blue. Orion hangs his glittering sword, and the Pleiades weave their mystic braids, just as they did for Isaac when he went forth to the field to meditate at the eventide; for Abraham when God took him out from his tent, and bade him look up to heaven with the promise of a seed that should be as the stars of heaven for multitude; for Adam when the first day faded over him, and the glories of the night revealed themselves amidst the balm and the silences of an unstained Eden. So with the mercy of God. All down the ages His covenant has stood, ordered in all things and sure amidst all changes, free from variableness or any shadow of turning. As the heavens that were formed of old “continue unto this day according to God’s ordinance,” so does the word that is settled there.

Miss R. having told Dr. Duncan that a young man had said at a meeting that “there was not mercy in God from everlasting—there could not be mercy till there was misery,” he said, “God is unchangeable; mercy is an attribute of God. The man is confounding mercy with the exercise of mercy. There could not be the exercise of mercy till there was misery; but God was always a merciful God. You might as well say that there could not be justice in God till there were creatures towards whom to exercise punitive justice.”1 [Note: David Brown, Memoir of John Duncan, 422.] 

3. Like the canopy of heaven, the lovingkindness of God is all-embracing. “The noblest scenes of earth,” it has been said, “can be seen and known but by few; it is not intended that man should live always in the midst of them; he injures them by his presence, he ceases to feel them if he be always with them. But the sky is for all. Bright as it is, it is not ‘too bright or good for human nature’s daily food.’ It is fitted in all its functions for the perpetual comfort and exaltation of the heart.” No rough hand can sully the clear blue vault above, as it unfolds its splendour and dispenses its blessings for a worldful at once, and that without money or price. Be your dwelling-place on the bleakest and dreariest swamp, without a tree or a hill to diversify its surface, you have still overhead a picture of loveliness and of mystery as often as you choose to look up. Thread the narrowest thoroughfare of a crowded town, and far above the filth and squalor, between the eaves of the tall and tottering tenements that enclose you, there are strips of clear blue sky, reminding you that, whatever be the restlessness, the sorrow, and the vice below, there is nothing above but beauty, purity, and peace. So again with the mercy of our God; it is exceeding broad. It is the attribute of all attributes that is ever engirdling and overshadowing us, making its existence known through a thousand channels, in a thousand ways. Mercy is the very sphere in which we live and move; it is swift as the light of heaven, near to us as its circling breaths. And it is just as free. Rich and poor, high and low, all have alike a share in it. And as it is the gift of God to all, so is it the gift of God to all in all circumstances, throughout every change of their changing lives.

The Doctor must keep his temper: this is often worse to manage than even his time, there is so much unreason, and ingratitude, and peevishness, and impertinence, and impatience, that it is very hard to keep one’s tongue and eye from being angry; and sometimes the Doctor does not only well, but the best when he is downrightly angry, and astonishes some fool, or some insolent, or some untruth doing or saying patient; but the Doctor should be patient with his patients, he should bear with them, knowing how much they are at the moment suffering. Let us remember Him who is full of compassion, whose compassion never fails; whose tender mercies are new to us every morning, as His faithfulness is every night; who healed all manner of diseases, and was kind to the unthankful and the evil; what would become of us, if He were as impatient with us as we often are with each other? If you want to be impressed with the Almighty’s infinite loving-kindness and tender mercy, His forbearance, His long-suffering patience, His slowness to anger, His Divine ingeniousness in trying to find it possible to spare and save, think of the Israelites in the desert, and read the chapter where Abraham intercedes with God for Sodom, and these wonderful “peradventures.”1 [Note: Dr. John Brown, Horœ Subsecivœ, ii. 35 (appendix).] 

My fear is not of expanding, but of contradicting, the Gospel which we are sent to preach; not of seeing too strong a testimony in the Bible to the will of Him in whom is light and no darkness at all, but of limiting its testimonies to meet my narrow conceptions; not of exaggerating the duty of the Church to be a witness against all hard and cruel conceptions of our Father in Heaven, which lead to a confusion between Him and the Spirit of Evil, but of not perceiving how manifold are the ways in which that duty should be fulfilled. I am sure that if the Gospel is not regarded as a message to all mankind of the redemption which God has effected in His Son; if the Bible is thought to be speaking only of a world to come, and not of a Kingdom of Righteousness and Peace and Truth with which we may be in conformity or in enmity now; if the Church is not felt to be the hallower of all professions and occupations, the bond of all classes, the instrument of reforming abuses, the admonisher of the rich the friend of the poor, the asserter of the glory of that humanity which Christ bears—we are to blame, and God will call us to account as unfaithful stewards of His treasures.1 [Note: Life of Frederick Denison Maurice, ii. 227.] 

II

The Faithfulness of God

“Thy faithfulness reacheth unto the skies.”

God’s faithfulness is in its narrowest sense His adherence to His promises. It implies, in that sense, a verbal revelation, and definite words from Him, pledging Him to a certain line of action. He hath said, and shall He not do it? He will not alter the thing that is gone out of His lips. It is only a God who has actually spoken to men that can be a “faithful God.” He will not palter with a double sense, keeping His word of promise to the ear, and breaking it to the hope. And not only His articulate promises, but also His own past actions, bind Him. He is always true to these; and not only continues to do as He has done, but discharges every obligation which His past imposes on Him. The ostrich was said to leave its eggs to be hatched in the sand. Men bring men into positions of dependence, and then lightly shake responsibility from careless shoulders. But God accepts the cares laid upon Him by His own acts, and discharges them to the last jot. He is a “faithful Creator.” Creation brings obligations with it—obligations on the creature, obligations on the Creator. If God makes a being, God is bound to take care of the being that He has made. If He makes a being in a given fashion, He is bound to provide for the necessities that He has created. According to the old proverb, if He makes mouths it is His business to feed them. And He recognizes the obligation. His past binds Him to certain conduct in His future. We can lay hold on the former manifestation, and we can plead it with Him. “Thou hast been, and therefore Thou must be.” “Thou hast taught me to trust in Thee; vindicate and warrant my trust by Thy unchangeableness.” So His word, His acts, and His own nature, bind God to bless and help. His faithfulness is the expression of His unchangeableness. “Because he could swear by no greater, he sware by himself.”

I believe that love and righteousness and justice in God mean exactly the same thing, namely, a desire to bring His whole moral creation into a participation of His own character and His own blessedness. He has made us capable of this, and He will not cease from using the best means for accomplishing it in us all. When I think of God making a creature of such capacities, it seems to me almost blasphemous to suppose that He will throw it from Him into everlasting darkness, because it has resisted His gracious purposes towards it for the natural period of human life. No, He who waited so long for the formation of a piece of old red sandstone will surely wait with much long-suffering for the perfecting of a human spirit.1 [Note: Letters of Thomas Erskine of Linlathen, ii. 242.] 

1. The faithfulness of God reaches to the clouds of sin and remorse.—Think of David after his terrible fall. The clouds gathered round him then as they never gathered before. As he had sowed, so he was reaping; and no sufferings are so terrible or so testing as the sufferings that are the obvious outcome and natural retribution of a man’s own follies and crimes. What of the darkness that envelops him then—when the sword that he had lifted against Uriah was turned against himself, and he experienced in the sins of his family the reproduction of his own, to the overshadowing and embitterment of his later years? Youth gone from him, his spirit crushed—does the man lose his hope and let go his hold on the promise of a truth-keeping God? Behind clouds such as these, does he fail to grasp and to cling to the faithfulness he spoke of in the years long gone by? Listen: “Although my house be not so with God; yet he hath made with me an everlasting covenant, ordered in all things, and sure: for this is all my salvation, and all my desire, though he make it not to grow.” Yes, whom God loves He loves throughout, and He loves to the end.

A friend once showed an artist a costly handkerchief on which a blot of ink had been made. “Nothing can be done with it now, it is absolutely worthless.” The artist made no reply, but carried it away with him. After a time he sent it back, to the great surprise of his friend, who could scarcely recognize it. In a most skilful and artistic way he had made a fine design in India ink, using the blot as a basis, making the handkerchief more valuable than ever. A blotted life is not necessarily a useless life. Jesus can make a life beautiful though it has been marred by sin.1 [Note: Twentieth Century Pastor, xxviii. (1911) 252.] 

2. The faithfulness of God reaches to the clouds of trouble.—God has hid His Church ere this in the mountain mists and in the deep places of the earth, till they were dead or vanished that sought its life.

You remember the story of the godly family whose home lay across the track a returning army was expected to follow, when flushed with victory and athirst for rapine and blood. “Be a wall of fire unto us, O God,” was the prayer which the father put up as he knelt at the household altar ere retiring for the night, and having thus committed himself and his circle to the hands of a preserving God, he and they together laid them down in peace, and took their quiet rest, knowing who it was that made them dwell in safety. The night-watches hastened on, morning came, and the family awoke. All was unwontedly dark and still when they rose. There was no light from chink or from window, nor sound of stirring life around. Noiselessly, and all unseen, the hand whose protection they craved stole forth from the wintry heavens, not, indeed, in the shape of a wall of fire, but in something as sufficient and safe—in wreath upon wreath of driven snow. Meanwhile the foe had passed by, and had gone on his way, and those whom he threatened breathed freely, for they knew that their tabernacle was at peace.2 [Note: W. A. Gray, The Shadow of the Hand, 15.] 

III

The Righteousness of God

“Thy righteousness is like the mountains of God.”

1. The idea in the mind of the Psalmist was that the righteousness of Jehovah is fixed and unchangeable. Men’s ideas of righteousness may change. Those of one age may differ from those of another; one land may have a different standard from that of another. But in spite of this there is an everlasting, an unchanging righteousness in God. Nothing in this world so impresses the mind with the idea of unchangeableness as the great mountains. The dwellings of men in the valleys are ever undergoing change; at every visit something new strikes one—the fields which men cultivate produce their different crops, the forests on the mountain sides grow denser and taller, the rivers alter their course, even the sea is restless, now receding from and now encroaching on the land; but the great mountains seem to be lifted to a realm beyond change. The snow upon them, it is true, is ever melting; the glaciers between them are ever moving, but the granite rock beneath seems ever the same. The generations of men who dwell beneath them live their little life and pass away; year after year new and wondering eyes look up to these mountains, but there they stand, the most impressive symbol of permanence in a world of change.

(1) The mountains are stable and permanent.—The mountains were thought to be the most ancient parts of the earth, the framework on which the Great Architect of the Universe had builded; next the earth generally; and then the world, or, in the Hebrew sense, the fruitful, habitable part of the earth. So in the Athanasian Creed, “The Father eternal, the Son eternal, and the Holy Ghost eternal.” Eternal and changelessly the same throughout eternity, and therefore we do not read, “Thou wast God from everlasting,” or, “Thou wilt be God world without end”; but, “Thou art God, the same past, present, and to come.” As we look up to-day, so have the successive generations of men lifted up their eyes to the mountains that speak to each of an unimaginable and almost limitless past.

Stand at the mountain’s foot and look up at its high head, and remember how it has braved many a storm which hissed itself out of breath over it, and it still remains to-day scarred like a veteran, it is true, but yet proud and firm on the victorious field.

His proud head the airy mountain hides

Among the clouds; his shoulders and his sides

A shady mantle clothes; his curling brows

Frown on the gentle stream, which calmly flows;

While winds and storms his lofty forehead beat,—

The common fate of all that’s high and great.

It was not yesterday that it was reared; it will not fall to-morrow; but it has seen generation after generation come and go, with all their faith and fear, their love and lust, their weal and woe; and to-day it looks down upon another race which trusts and trembles, sins and sorrows, loves and laughs, as though they were the first that mountain ever looked upon. Oh! if it could only speak, it would tell us how the actors constantly change on the stage of Time; that the play, now tragic, now comic, oftenest commonplace, is always the same, and that it has seen it acted over and over again; and yet it looks on with no tired look. Whenever you see the mountain, you see that which is very old, and that which is very young. The signs of its age are also the symbols of its youth. It transmutes the furrows of its old age into the dimples of childhood’s laughter. Perpetual youth is the prerogative of the old mountain. It lasts, lives on—

Eternal pyramids, built not with hands,

From linked foundations that deep-hidden lie,

Ye rise apart, and each a wonder stands!

Your marble peaks, which pierce the clouds so high,

Seem holding up the curtain of the sky;

And there, sublime and solemn, have ye stood,

While crumbling Time, o’er-awed, passed reverent by,

Since Nature’s resurrection from the flood,

Since earth, new born, again received God’s plaudit, “Good!”


How many races have ye seen descend

Into Time’s grave, the lowly with the great;

How many kingdoms seen asunder rend,

How many empires fall, how many centuries end?1 [Note: J. A. Davies, Seven Words of Love, 168.] 

(2) The righteousness of God is more permanent than the mountains.—Though the mountains seem as if they did not change, yet they do change. The atmospheric influences which play upon them do alter them, though the alteration may be imperceptible to men who can observe them only for a few brief years. But absolutely without change is the righteousness of God. How is God’s righteousness shown? Most of all in His kindness. And so Isaiah says, “For the mountains shall depart, and the hills be removed; but my righteousness shall not depart from thee, neither shall the covenant of my peace be removed, saith the Lord that hath mercy on thee.” There is one thing in this universe of change which is absolutely without change, and that is the eternal righteousness: “I the Lord change not; therefore ye, O sons of Jacob, are not consumed.” Here is a resting-place for our souls. In this world nothing abides in one stage. We move from childhood to youth, from youth to manhood, from manhood to old age, from old age to the unseen world, but God changes not. We pass into new relationships, from being children to being parents, from having to serve to having to govern, from the active government of manhood to the quiescent stage of old age; friends drop from our side, old bonds are broken, new bonds are formed; but in the midst of this sea of change, where the waters are ever in movement, now receding, now advancing, there is a rock which abides—the righteousness of God. There is one point on which the eye can rest. There is one spot on which the foot can be planted. There is one place of anchorage for the soul—the rightousness of God.

Geologists tell us that these giants of Bernese mountains are but a third now of their original height, and we know how, to quote Ruskin, “The hills, which, as compared with human beings, seem everlasting, are in truth as perishing as they, their veins of flowing fountain weary the mountain heart, as the common pulse does ours; the natural force of the iron crag is abated in its appointed time, like the strength of the sinews in a human old age; and it is but the lapse of the larger years of decay which, in the sight of the Creator, distinguishes the mountain range from the moth and the worm.” Yet God and His attributes, and even His relations to man, remain unchanged, and from this treasury Isaiah picks out the two jewels of kindness and peace for our thankful contemplation.1 [Note: J. W. Horsley, in The Church Times, July 28, 1911.] 

Arthur Clough, whose early death prevented him from becoming the foremost poet of the age, and who passed through many spiritual vicissitudes, felt and expressed this in his noble lines:

It fortifies my soul to know

That, though I perish, Truth is so:

That, howsoe’er I stray and range,

Whate’er I do, Thou dost not change.

I steadier step when I recall

That, if I slip, Thou dost not fall.2 [Note: W. Garrett Horder.] 

2. The righteousness of God is like the great mountains in its power to inspire awe, wonder, and reverence. The great height of mountains, the vastness of their bulk, and their far-reaching extent overawe the spectator, and dwarf him into insignificance in their presence. Their dark and frowning crags, their awful chasms, and their mysterious yet gigantic forms shut his lips in silent awe, and chasten his thoughtless spirit into seriousness and reflection. If they should fall upon him he is crushed like an insect by the foot. A thunder-storm among the mountains is an awful thing. Once experienced, it will never be forgotten. The Law of Moses was fitly given amid thunderings and lightnings and a great earthquake among the mountains of Sinai. Like the great mountains the righteousness of God is an awful thing. When we are first convinced of sin and stand in the presence of God we tremble and cry out for fear.

“So Christian turned out of his way to go to Mr. Legality’s House for help: but behold, when he was got now hard by the Hill, it seemed so high, and also that side of it that was next the wayside, did hang so much over, that Christian was afraid to venture further, lest the Hill should fall on his Head; wherefore there he stood still; and wotted not what to do. Also his burden now seemed heavier to him than while he was in his way. There came also flashes of fire out of the Hill that made Christian afraid that he should be burned: here therefore he sweat, and did quake for fear.”1 [Note: Bunyan, Pilgrim’s Progress (Cambridge edition), 152.] 

(1) The real greatness of the mountains appears only as we approach them. We look up at them from the valleys and fancy that an hour’s climb will bring us to their summit. It seems as if we could shoot an arrow to the top; but we begin to climb, and as we climb they seem to lift their heads higher and higher. And so it is with the righteousness of God. Until we begin to strive after it, it seems within easy reach; it is only when we begin the long ascent that its height is really felt, and the higher we go the loftier does it appear. The man who has climbed highest in the way of righteousness knows best how great is the distance he has yet to climb. Indeed, to the man who has not begun to strive after righteousness, it seems most easy of attainment. It seems to him far easier to be righteous than to be learned, or muscular, or inventive. He stands more amazed at some great work of art, or literature, or mechanical contrivance than at the sight of righteousness in man. And why? The one can be apprehended by the eye and the other can be apprehended only by the heart, and his heart has not been trained by the pursuit of righteousness to appreciate its glory. Righteousness is only spiritually discerned. It cannot be seen by the eye, or heard by the ear, or felt by the hand. It needs a deeper faculty. The delicate, subtle fancy of poetry, or the grace of art, or the exquisite suggestiveness of the noblest music is not discerned by the uncultured. Preparation is needed before any of these can be discerned. And the beauty of holiness, which is only another name for righteousness, is not revealed save to those who, by striving after it, have realized the difficulty and glory of its attainment. Only those who have begun to walk in the way of righteousness know how lofty, how far off, how difficult to reach, is the position to which the great Master, Christ, calls us when He says, “Be ye therefore perfect, even as your Father which is in heaven is perfect.”

About ten days ago we started from the valley of Zermatt, which is itself some thousands of feet above the level of the sea, and for nearly five hours were climbing up to the well-known Gorner Gratz, and when we reached it, the Matterhorn, instead of seeming nearer, positively seemed farther off, the distance to the summit appeared greater. When we were in the valley the lower mountains around its base seemed to lessen the distance, and only when these were scaled could we realize its awful height.1 [Note: W. Garrett Horder.] 

(2) The summits of the mountains are clearly revealed only as the sun lifts the clouds. And so it is with the righteousness of God. Clouds and darkness are round about Him, until Christ, the Sun of Righteousness, arises, and brings Him into view. Before, all was mystery and gloom to men. Their eyes could not pierce the cloud. They feared as they entered therein. But on the mystery Christ threw His revealing light, so that the clouds were lifted and all stood out in startling clearness. And then men began to realize that the righteousness which seemed so repellent was but the vesture of love; nay, that there could not be any real righteousness unless, at its very heart, there was the fire of love; just as there could not be any verdure or beauty on the earth but for the central core of fire within.

I stand upon the mount of God,

With sunlight in my soul;

I hear the storms in vales beneath,

I hear the thunders roll.


But I am calm with Thee, my God,

Beneath these glorious skies;

And to the height on which I stand

Nor storms nor clouds can rise.


Oh, this is life! Oh, this is joy!

My God, to find Thee so!

Thy face to see, Thy voice to hear,

And all Thy love to know.

3. Mountain chains have been a refuge for the oppressed in all ages. Liberty, bruised and broken on the level plain, has fled into the mountain ranges and there has found a refuge. Out of the level plains of Egypt Israel escapes and finds its life in the rocky ranges of Mount Horeb. In the mountains of Palestine the Israelites escape from Moabitish hosts on the east of them and the Philistine hosts on the south of them. In the mountain caves of En-gedi David hides from the persecuting hosts of Saul. In the mountains Greece finds its escape from the overwhelming Persian hosts. In the mountains of Switzerland liberty is cradled, while all over Europe despotism is triumphant. In the mountains of Northern Italy the Waldenses keep alive the Protestant religion before Protestantism has been born.

We are not accustomed to think that God is a refuge because of His righteousness. We rather, perhaps, think His righteousness closes His heart to us in our sinfulness. Perhaps we will say that a good man, a benevolent man, a merciful man, will serve as a refuge to us in our hour of need, but not a man strong in his righteousness. And yet, if we will consider a little, it is not the righteousness, it is the unrighteousness, of men that makes them unmerciful and therefore repellent. One man repels another, not because the first man is too righteous to have mercy, but because he is not righteous enough. The men that are fighting scepticism are half sceptics. The man who only half believes is at enmity with the man who does not believe at all, because he is in perpetual fear lest his half-belief shall be taken away from him; but he who is anchored, by a chain that cannot be broken, to the eternal verities has no fear, and therefore has a heart open to all argument and all reasons, and considers them with patience and gentleness. So it is a dormant sense of unrighteousness in us that makes us afraid of the unrighteous.

In that marvellous story, Hawthorne’s Marble Faun, when Miriam has fallen into a great sin and comes to Hilda, and Hilda will not receive her because of that sin, bidding her not come nearer, and Miriam cries, “Because I have sinned I need your friendship the more,” Hilda replies, “If I were one of God’s angels, incapable of stain, I would keep ever at your side and try to lead you upward. But I am a poor, lonely girl, and God has given me my purity, and told me to take it back to Him unstained, and I dare not associate with the criminal lest I carry back to Him a stained and spotted garment.” It is the consciousness of a dormant impurity in the pure Hilda that makes her dread to receive to her heart the impure as her companion. It is not Hilda’s perfection of righteousness, it is her imperfection, that makes her fail as a refuge to poor, sinful, despairing Miriam. Now, God’s righteousness is of the kind that never can be harmed.1 [Note: Lyman Abbott.] 

IV

The Judgments of God

“Thy judgements are a great deep.”

By “judgments” are not meant merely the acts of God’s punitive righteousness, the retributions that destroy evil-doers, but all God’s decisions and acts in regard to man. Or, to put it into other and briefer words, God’s judgments are the whole of the “ways,” the methods of the Divine government. So St. Paul, alluding to this very passage, when he says,” How unsearchable are his judgments,” adds, as a parallel clause, meaning the same thing, “and thy ways past finding out.” That includes all that men call, in a narrower sense, judgments; but it includes, too, all acts of kindness and loving gifts. God’s judgments are the expressions of His thoughts, and these thoughts are thoughts of good and not of evil.

Perhaps it was the great and wide sea that the Psalmist thought of while he spoke—the secret of whose depths only Omniscience could see, the noise of whose billows only Omnipotence could still. Or perhaps it was some land-locked lake, on whose shining surface he looked down, as it crisped with the breezes or slept in the calms of a long summer day. But in either case, the picture yields a ready lesson: “Thy judgments,” he says, “are a great deep.” It is the one touch that is needed to enhance the description; for what were mercy, faithfulness, and righteousness, without infinite wisdom to plan and direct the whole? But this wisdom is evermore a great deep, unsearchable and unfathomable, whether it lies in the heart of God as His purpose, or in the word of God as His statutes, or in the ways of God as His Providence. “Canst thou by searching find out God? Canst thou find out the Almighty unto perfection? It is high as heaven; what canst thou do? deeper than hell; what canst thou know? The measure thereof is longer than the earth, and broader than the sea.” “O the depth of the riches both of the wisdom and knowledge of God! How unsearchable are his judgments, and his ways past finding out!”

1. The deep means mystery. We cannot escape the mystery in life, it is true, just as we cannot explore all ocean’s secrets. But it is not wisdom to think we have touched bottom because the plummet ceases to descend. The plumb line slackens in our hands. But that may mean only that life is too deep for our pessimists’ soundings, which have never gone deeper than the shifting surface tides. What is the obscurity of the sea? Not that which comes from mud, or anything added, but that which comes from depth. As far as a man can see down into its blue-green depths they are clear and translucent; but when the light fails and the eye fails, there comes what we call obscurity. The sea is clear, but our sight is limited.

Here towers Vesuvius; there at its feet lie the waters of the bay. So the Righteousness springs up like some great cliff, rising sheer from the water’s edge, while its feet are laved by the sea of the Divine judgments, unfathomable and shoreless. The mountains and the sea are the two grandest things in nature, and in their combination sublime; the one the home of calm and silence, the other perpetual motion. But the mountain’s roots are deeper than the depths of the sea, and though the judgments are a mighty deep, the righteousness is deeper, and is the bed of the ocean.1 [Note: A. Maclaren.] 

2. The righteousness of God is seen in His judgments. In God’s nature the mountain height answers back to the sea deep; the great deep of judgment reflects the mountain summits of righteousness in its clear calm. We need to remember this great truth of the unity of God’s purpose in the world; for the age which disputes most passionately the justice of God’s judgments is the age which most completely ignores or opposes His commands. A man on the cliff can look much deeper into the ocean than a man on the level beach. The farther we climb the farther we shall see down into the “sea of glass mingled with fire” that lies placid before God’s throne. Let us remember that it is a hazardous thing to judge of a picture before it is finished, of a building before the scaffolding is pulled down; and it is a hazardous thing for us to say about any deed or any revealed truth that it is inconsistent with the Divine character. Let us wait a bit! “Thy judgments are a great deep.” The deep will be drained off one day, and we shall see the bottom of it. Let us judge nothing before the time.

If we believe in the Father and His good purpose towards us, what we require of affliction and of suffering, what we have a right to require, is this, that it should be felt to be helping us and purifying us. God gives us a natural sense of justice, implanting it deep in our hearts; and it is through this sense of justice that all the best victories of humanity have been won.… The Father cannot have it in His heart that we should merely be crushed and silenced by our punishment; that we should submit, simply because there is no way out, as a little bird submits to be torn by a hawk. If our submission is like that, it is worth nothing; it only plunges our spirit in deeper darkness.2 [Note: A. C. Benson, Thy Rod and Thy Staff, 106.] 

One night when I was recently crossing the Atlantic, an officer of our boat told me that we had just passed over the spot where the Titanic went down. And I thought of all that life and wreckage beyond the power of man to recover and redeem. And I thought of the great bed of the deep sea, with all its held treasure, too far down for man to reach and restore. “Too far down!” And then I thought of all the human wreckage engulfed and sunk in oceanic depths of nameless sin. Too far gone! For what? Too far down! For what? Not too far down for the love of God! Listen to this: “He descended into hell,” and He will descend again if you are there. “If I make my bed in hell, thou art there.” “Where sin abounded, grace did much more abound.” “He bore our sin”; then He got beneath it; down to it and beneath it; and there is no human wreckage lying in the ooze of the deepest sea of iniquity that His deep love cannot reach and redeem. What a Gospel! However far down, God’s love can get beneath it!1 [Note: J. H. Jowett, Things That Matter Most (1913), 17.] 
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Verse 6
Verse 7
(7) How excellent.—Better, how precious.

Therefore . . .—Better, the simple conjunction, and sons of men, they find shelter, &c

Shadow of thy wings.—See Psalms 17:8, Note.

Verse 8
(8) They shall be abundantly satisfied.—Better, in order to preserve the parallelism, literally, They shall drink to the full. LXX. and Vulg., “They shall be intoxicated with,” &c

Fatness, therefore, is not here the fat of the sacrificial offerings, but the stream of grace flowing from above, to enrich men as the rain enriches the earth. (Comp. Psalms 65:11, where “fatness” means “fertilising showers”)

The house of God may either be the whole earth (Gesenius), or, more probably, heaven, just as the temple is used (Psalms 11:4; Psalms 18:6; Psalms 29:9). God’s loving-kindness is regarded as

“An endless fountain of immortal drink,

Pouring unto us from the heaven’s brink.”

KEATS: Endymion.

Verse 9
Verse 11
(11) The foot of pride . . . the hand of the wicked.—The one tramples on the lowly; the other is full of violence.

Remove.—Better, expel, but we have no indication from where. Perhaps from the Temple.

Verse 12
(12) There . . .—Of place. The poet has some definite incident in his mind, but has not told enough for us to identify it.

37 Psalm 37 

Introduction
XXXVII.

This psalm is mainly composed of quotations and adaptations from older writings, especially the Book of Proverbs (see notes passim), which are strung together with no other art than that suggested by the alphabetical arrangement, all having one end, to comfort the pious Israelite under the spectacle of successful wickedness, confirming him in his trust in Jehovah, and warning him neither to envy the prospects of the impious, nor to despair of his own state. It is by no means a speculative poem. It does not treat the perplexing problems of life philosophically. The poet has one answer, and only one, for the questions handled so pathetically and profoundly in the Book of Job. The happiness of the wicked cannot endure, and the justice of Jehovah will assuredly re-establish the right, punishing the godless and recompensing the patience and fidelity of the godly. This one conviction—sincere expression of the religious faith of Israel at any period before the captivity—is repeated many times, but never departs from the form of simple assertion. No argument is used, for none is felt to be required. Such conviction as the poet’s only needs affirmation. The time of the exile when the hope of regaining the Promised Land was the consolation of the pious, probably produced the psalm.

Verse 1
(1) Fret . . .—This verb, repeated in Psalms 37:7-8, is found besides only in Proverbs 24:19. Its meaning is to heat or inflame oneself.

Neither be thou envious . . .—This has a similar root-meaning (comp. our “burn with jealousy”), and so is in close parallelism with “fret.” This verse occurs almost word for word in Proverbs 3:31; Proverbs 23:16; Proverbs 24:1. and Psalms 73:3.

Verse 2
(2) For they . . .—This inevitable metaphor for the brevity of human life, made still more forcible in an Eastern clime where vegetation is so rapid both in growth and decay, and generally in the Bible applied, without distinction of good or bad, with a mournful sigh over human weakness, becomes here a source of comfort to the godly man.

Green herb.—Literally, greenness of herbage.

Verse 3
(3) The alphabetic structure helps the poet to make an emphatic threefold exhortation to piety. Trust in Jehovah; commit thy way to Jehovah; rest in Jehovah.

So shalt thou dwell . . .—The Authorised Version is quite right in taking the verbs in this clause as futures. (Comp. Psalms 37:11; Psalms 37:18; Psalms 37:22.) Emigration, when referred to by the prophets (Jeremiah 25:5; Jeremiah 35:15), is always represented as compulsory, and it was a promise of preservation from it, not a warning against it, that the pious Israelite needed.

And verily thou shalt be fed.—Taken literally this promise may be addressed to the Levites, and may contain allusion to their precarious condition, dependent as they were on offerings and tithes, but the Hebrew may also have the meanings: (1) Thou shalt feed on (or enjoy) stability (or security). (Comp. Isaiah 33:6 : “and wisdom and knowledge shall be the stability of thy times.”) (2) Thou shalt pasture on faithfulness, i.e., be supported by God’s truth and righteousness as by a rich pasture. (Comp. Psalms 23:1, and, for the expression, Proverbs 15:14, “feedeth on foolishness.”) Possibly both were combined in the psalmist’s thought, for the faithfulness of God is the security of man.

Verse 4
Delighting in the Lord

Delight thyself also in the Lord;

And he shall give thee the desires of thine heart.—Psalms 37:4.

1. The anthem, “O rest in the Lord,” taken from Mendelssohn’s oratorio “Elijah,” is composed of words which many persons imagine to be a text accurately quoted from the Bible. This is, however, nowhere to be found as Mendelssohn quotes it, but is a compilation of two separate verses. Scarcely any music could be sweeter to an anxious and weary heart than this pathetic song, “O rest in the Lord, wait patiently for Him, and He will give thee thy heart’s desire.” It seems cruel to say a word to detract from the gracious comfort and hope conveyed by the words. Yet we shall be gainers and not losers by greater accuracy and truth, and shall find the promise “He will give thee thy heart’s desire” none the less fulfilled. Mendelssohn’s made-up text is amply true, was true for him in fact as it has been true to so many of us in our varied lives and in the fulfilment of our heart’s desires. Yet there is a higher truth still, and to that the Psalmist gives expression here. “Delight thyself also in the Lord; and he shall give thee the desires of thine heart.”

2. The text might be correctly paraphrased, “Delight in the Lord, and then thou mayest trust thy desires; they will be the forerunners of blessings, the beginning of their own realization.” “Blessed are they that hunger and thirst after righteousness, for they shall be filled.” Delight thyself in the Lord, and thou wilt desire strongly only what is in harmony with His will, and best for thyself. All thy wishes will be brought into subjection to His will, and thou wilt crave only those things which He is ready and anxious to bestow upon thee.

There are many beautiful psalms in the Psalter, but I am disposed to think that this psalm is the most beautiful of them all. There is a strain of old experience in it, of ripe and mellow wisdom, of thoughtful and tranquil affection, which at once stirs and calms our hearts. I can never read it but it calls up before me the figure of a venerable and kindly old man, who has seen much and endured much, but has at last won for himself a sacred tranquillity and peace which no change and no alarm can disturb; who, now that he is old, does not forget either that he has been young or what his hot, eager youth was like; and who, in the calm evening of his days, draws upon the accumulated stores of his knowledge and experience for the benefit of those in whom the fires of youth still burn hotly, and tries to save them from many a conflict, and many a defeat, by teaching them the secret of peace.1 [Note: S. Cox, The Bird’s Nest, 238.] 

There is a passage in Wordsworth’s Prelude which expresses both the craving and its satisfaction, with all the poet’s high seriousness and moving simplicity. He had risen, in his unrest of mind, before the dawn. In the grey light of the morning, he brooded over his life and its meaning. As the sun rose and flooded meadow and stream and the far-off shining sea with light, and as the birds awoke to song and the labourer came forth with quiet and honest content to his work in the field, all the stillness and charm of the scene fell upon him with refreshing and renewing power.

Ah! need I say, dear Friend! that to the brim

My heart was full; I made no vows, but vows

Were then made for me; bond unknown to me

Was given, that I should be, else sinning greatly

A dedicated Spirit. On I walked

In thankful blessedness, which yet survives.2 [Note: W. M. Clow, The Secret of the Lord, 219.] 

I

Practising the Presence of God

1. Delighting in God means, to begin with, realizing the presence of God. If men will not sometimes think of God, He will become merely a name to them. If they glance toward Him only now and again, and with an unobservant and undesiring eye, He will become strange and shadowy, and will remain unknown. We do not become sure of God by mustering up the arguments for His being and His purpose in the world. No heart ever stood up in a passionate conviction of God’s presence because it had been told that His footprints were marked upon the rocks. No mind was ever driven by the logic of history to assent with a deep persuasion to the personal providence of the Almighty. These things have their place and their power. They are byways of evidence in which a believing heart will sometimes walk. But the only certainty which can satisfy the mind and stir the heart is an ethical and a religious, a moral and a spiritual consciousness of God. Faith is an opening of the eyes that we may see. It is in prayer that we rise most swiftly and most convincingly into this faith which sees. It is in prayer that we have the sure consciousness of God. Even although a man may kneel with a haze over his mind and a chill upon his spirit, he will not kneel in vain.

In the beginning of Brother Lawrence’s noviciate, he spent the hours appointed for private prayer in thinking of God, so as to convince his mind of, and to impress deeply upon his heart, the Divine existence, rather by devout sentiments than by studied reasonings and elaborate meditations. By this short and sure method, he exercised himself in the knowledge and love of God, resolving to use his utmost endeavour to live in a continual sense of His Presence, and, if possible, never to forget Him more. When he had thus in prayer filled his mind full with great sentiments of that Infinite Being, he went to his work appointed in the kitchen (for he was cook to the Society). When he began his business, he said to God, with a filial trust in Him: “O my God, since Thou art with me, and I must now, in obedience to Thy commands, apply my mind to these outward things, I beseech Thee to grant me grace to continue in Thy presence; and to this end, do Thou prosper me with Thy assistance, receive all my works, and possess all my affections.” … When he had finished, he examined himself how he had discharged his duty: if he found well, he returned thanks to God; if otherwise, he asked pardon; and, without being discouraged, he set his mind right again and continued his exercise of the Presence of God, as if he had never deviated from it. “Thus,” said he, “by rising after my falls, and by frequently renewed acts of faith, and love, I am come to a state, wherein it would be as difficult for me not to think of God as it was at first to accustom myself to it.”

As Brother Lawrence had found such comfort and blessing in walking in the Presence of God, it was natural for him to recommend it earnestly to others; but his example was a stronger inducement than any arguments he could propose. His very countenance was edifying; such a sweet and calm devotion appearing in it as could not but affect all beholders. And it was observed that in the greatest hurry of business in the kitchen, he still preserved his recollection and his heavenly-mindedness. He was never hasty nor loitering, but did each thing in its season, with an even, uninterrupted composure and tranquillity of spirit. “The time of business,” said he, “does not with me differ from the time of prayer, and in the noise and clatter of my kitchen, while several persons are at the same time calling for different things, I possess God in as great tranquillity as if I were upon my knees at the Blessed Sacrament.”1 [Note: Brother Lawrence, The Practice of the Presence of God.] 

2. Delighting in the Lord implies sympathy with His mind and character. It means that His pure and holy character is the absorbing object of thought, that in the contemplation of it the mind is free from all suspicions, all hard thoughts and rebellious feelings; that, while it dwells on this high theme with reverence and with awe, it also finds in it a source of deepest joy.

Five years before he left us, one who has since his death been much in men’s minds had an illness which was of a very critical character. For some days he said nothing, and he was supposed to be quite unconscious. After his recovery he referred, one day, to this, the presumably unconscious, part of his illness. “People thought,” he said, “that I was unconscious, but the fact was that although I could not speak I heard all that went on in the room, and I was well occupied.” To the question, “What were you doing?” he answered, “By God’s mercy, I could remember the Epistle for the fourth Sunday in Advent, out of the Philippians, which begins, ‘Rejoice in the Lord alway.’ This I made a framework for prayer; saying the Lord’s Prayer two or three times between each clause, and so dwelling on the several relations of each clause to each petition in the Lord’s Prayer.” How he did this he explained at some length, and then added, “It lasted me, I should think, four or five hours.” To the question, “What did you do after that?” he answered, “I began it over again. I was very happy: and, had it been God’s will, did not wish to get better.”2 [Note: H. P. Liddon, Passiontide Sermons, 271.] 

3. Delighting in God means holding close communion with Him. Communion is that quiet, intimate, tender intercourse with God in which we may ask nothing, confess nothing, and cease even from thanksgiving. We simply speak face to face with God as a man speaks to his friend. Communion may pass beyond speech into a calm and absorbing and yet strangely wakeful silence. God is not content always with silence only. He loves, we may truly believe, to hear the human voice rising and falling in the accents of prayer. Samuel’s childish treble when he cried, “Speak, Lord; for thy servant heareth,” was sweeter to Him than the perfect music of a boy’s clear young voice in a choir to its leader. God misses “His little human praise,” with its doubt and fear trembling in every tone, when we pray only with the inner whisper of our thought and meditation. But there are times when the spirit of prayer may be too swift and too tender for words. Every man is a possible mystic in the best sense of that word, for every man may enter into that intercourse with God in which the hours pass by in the silence of a perfect confidence.

Wesley, in his Journal tells us again and again that when worn and ill he cast himself without words on the bosom of God. Chalmers declares that, when greatly wearied and distressed in mind, he gave himself up to quietism, and was much refreshed. These were both men of strong practical wisdom, and not moody and dreamy recluses. We must not think that when Christ continued “all night in prayer to God” He stretched out the arms of His petitions and thanksgiving in words which fell upon His own ear. We can be sure that His time was passed in still meditation. He rose into a rapture in which there was no speech, a silence that was felt and loved of God. To Him the Father was

A presence felt the livelong day,

A welcome fear at night.1 [Note: W. M. Clow, The Secret of the Lord, 181.] 

I see that every good and wise man who is held up to my admiration and imitation in the Bible desired nothing less, and could be satisfied by nothing less, than communion with God. Every word in the Book of Psalms, in the Gospels, in the Epistles, and in the Prophecies tells me this. They wished to know God, not in a vague, loose sense, but actually to know Him as a friend. Starting with no preparatory notions of God, but ready to receive everything He told them, they welcomed each new dispensation only because it told them something more of God; because it enabled them more intelligently, more practically, more literally to converse with Him. I observe that all their sorrow arose from the loss of God’s presence, all their joy from the possession of it, all their pleasure in expecting heaven from anticipation of it. I observe that they shrunk from the contemplation of no side or phase of God’s character, that His holiness and His mercy were equally dear to them, and that, so far from viewing them as separate, they could not admire one without the other. They could not delight in His love unless they believed that He would admit no sin into His presence, for sin and love are essentially hostile; they could not adore His holiness unless they believed that He had some way of removing their sinfulness and imparting His own character to them. The plain, obvious study of the Bible tells me this.1 [Note: Life of Frederick Denison Maurice, i. 132.] 

4. Lastly, delighting in God means entire surrender to God’s will. The highest attitude in prayer is not desire, or aspiration, or praise. It is surrender. In surrender we open our whole being to God as a flower opens itself to the sun, and we are filled, up to our measure, with His Divine energy. It is because man can be filled with the fulness of God that he has been chosen of God as His instrument in the world. In one true sense God set bounds to His power when He created man. He placed a further limit on Himself when He committed dominion to him. God now works through man, and if man will not work the works of God, the works of God remain undone.

Esther.—But that must be the best life, father. That must be the best life.

Rufus.—What life, my dear child?

Esther.—Why, that where one bears and does everything because of some great and strong feeling—so that this and that in one’s circumstances don’t signify.

Rufus.—Yea, verily: but the feeling that should be thus supreme is devotedness to the Divine Will.2 [Note: George Eliot, Felix Holt.] 

It is best to limit oneself to what is strictly necessary, to live austerely and by rule, to content oneself with a little, and to attach no value to anything but peace of conscience and a sense of duty done. It is true that this itself is no small ambition, and that it only lands us in another impossibility. No,—the simplest course is to submit oneself wholly and altogether to God. Everything else, as saith the Preacher, is but vanity and vexation of spirit. It is a long while now since this has been plain to me, and since this religious renunciation has been sweet and familiar to me. It is the outward distractions of life, the examples of the world, and the irresistible influence exerted upon us by the current of things which make us forget the wisdom we have acquired and the principles we have adopted. That is why life is such weariness! This eternal beginning over again is tedious, even to repulsion. It would be so good to go to sleep when we have gathered the fruit of experience, when we are no longer in opposition to the supreme will, when we have broken loose from self, when we are at peace with all men.1 [Note: Amiel’s Journal (trans, by Mrs. Humphry Ward), 115.] 

Blindfolded and alone I stand,

With unknown thresholds on each hand;

The darkness deepens as I grope,

Afraid to fear, afraid to hope,

Yet this one thing I learn to know

Each day more surely as I go,

That doors are opened, ways are made,

Burdens are lifted or are laid,

By some great law unseen and still,

Unfathomed purpose to fulfil,

“Not as I will.”

Blindfolded and alone I wait;

Loss seems too bitter, gain too late;

Too heavy burdens in the load

And too few helpers on the road;

And joy is weak and grief is strong,

And years and days so long, so long:

Yet this one thing I learn to know

Each day more surely as I go,

That I am glad the good and ill

By changeless law are ordered still,

“Not as I will.”

“Not as I will”: the sound grows sweet

Each time my lips the words repeat.

“Not as I will”: the darkness feels

More safe than light when this thought steals

Like whispered voice to calm and bless

All unrest and all loneliness.

“Not as I will,” because the One

Who loved us first and best has gone

Before us on the road, and still

For us must all His love fulfil,

“Not as we will.”1 [Note: Helen H. Jackson, Verses.] 

II

The Satisfaction of Desire

1. Nothing more disastrous could happen than that God should gratify the desires of all men. If God were to permit for one short hour that all human desires should be satisfied, it is impossible to calculate the dire confusion and pitiless despair that would prevail. Ignorance would unsettle every natural law; selfishness would break down every barrier; oppression, lust, and rapine would leap forth with fury. It is true that prisons, hospitals, and workhouses might disgorge their occupants, poverty might leap into affluence, and diseases and devils be cast out of suffering humanity. The slave might snap his fetters, and many an oppressed sufferer might rush forth to freedom and to life; but amid the widespread despair excited by the greatest curse that had ever fallen on humanity, the prayer would ascend, “O God, take back our liberty; bind us once more by Thy laws; Thou, and Thou alone, knowest what is best for us. Fence us round with Thine ordinances; restore to us Thy government; let us know once more that Thou alone canst speak, and it shall be done; Thou alone command so that it shall stand fast!”

The fables, the philosophy, and the experience of all nations, are crowded with lessons that men are blind, and ignorant, and selfish, and know not what is best for them; that they cannot enumerate their mercies; that the overruling of an infinite Mind and Will is the only refuge for their ignorance, the only hope of the race. He must be a bold man, or a fool, who would dare to take his lot into his own government, and be the master of his own destiny. The same principle will apply equally well, if we suppose our merely human desires to be made the measure of God’s benedictions to us—of the spiritual blessings which are of the greatest necessity for us. Some are longing for more power to work, when probably God sees that they want more patience to endure, more power to feel. Some are ever yearning after new truth, when God sees that their need is to understand more fully the truth already within their reach.1 [Note: H. R. Reynolds, Notes of the Christian Life, 115.] 

2. When we delight in God, we are freed from the distraction of various desires by the one master attraction. Such a soul is still as the great river above the falls, when all the side currents and dimpling eddies and backwaters are effaced by the attraction that draws every drop in the one direction; or like the same stream as it nears its end, and, forgetting how it brawled among rocks and flowers in the mountain glens, flows “with a calm and equable motion” to its rest in the central sea. When we possess God, all other desires are put in their right place. The presence of the king awes the crowd into silence. When the full moon is in the nightly sky, it makes the heavens bare of flying cloud-rack, and all the twinkling stars are lost in the peaceful, solitary splendour. So let delight in God rise in our souls, and lesser lights pale before it—do not cease to be, but add their feebleness, unnoticed, to its radiance. The more we have our affections set on God, the more shall we enjoy, because we subordinate, His gifts. The less, too, shall we dread their loss, the less be at the mercy of their fluctuations. The capitalist does not think so much of the year’s gains as the needy adventurer, to whom they make the difference between bankruptcy and competence. If we have God for our “enduring substance,” we can face all varieties of condition, and be calm, saying:

Give what Thou wilt, without Thee I am poor,

And with Thee rich, take what Thou wilt away.

Some men make themselves God, without knowing what they are doing. The deity they appeal to is really their deeper, higher self. When they feel God’s approval, it is really their own self-praise. When God reproaches them, it is their own self-rebuke. When they go apart from the world to hold communion with Him, it really is an entrance into their own self-consciousness. To other men some good fellow-man, more or less consciously and completely enlarged into an ideal of humanity, answers the same purpose, and is in reality their God. To still others, a vague presence of a high purpose and tendency felt in everything—Tennyson’s “one increasing purpose,” and Arnold’s “something not ourselves which makes for righteousness.” This fulfils the end and makes the substitute for God. But none of these supply the place of a true Personality outside ourselves, yet infinitely near to us.1 [Note: Phillips Brooks: Memories of his Life, 457.] 

3. To delight in God is to have a desire for spiritual good; and the desire for spiritual good never goes unsatisfied. No man ever prayed but in the moment he was a better and a wiser man. To go into the sanctuary of God is to understand. To let our requests be made known unto God is to gain the peace that passeth all understanding. As we pray, our sins are set in the light of God’s countenance. We see the beauty of holiness. We behold the beauty of the Lord. We open the sluice-gates of the soul, and the swelling tides of God’s love and grace flood within. New penitence, new resolves, new endeavours are born in the depth of the will. That truth is written large in the history of every saint. Prayer is a mode of power within to learn the mind of Christ. His words and deeds become memorable and significant to us. We sometimes receive a more vivid insight into what He was, and did, as we serve Him in the toilsome duties of life. But when we pray, then those spiritual changes which are vital, determining, eternal, take place within. F. W. H. Myers, in his poem on St. Paul, so full of the seer’s insight into the history of the soul, has set this truth in impassioned verse. He is speaking of Paul’s shame at his failure, and he conceives him in the pain of his penitence, seeking the presence and the peace of Christ.

Straight to Thy presence get me and reveal it,

Nothing ashamed of tears upon Thy feet,

Show the sore wound and beg Thine hand to heal it,

Pour Thee the bitter, pray Thee for the sweet.


Then with a ripple and a radiance thro’ me,

Rise and be manifest, O Morning Star!

Flow on my soul, Thou Spirit, and renew me,

Fill with Thyself, and let the rest be far.

4. When we delight in the Lord, our desire is not so much to have as to be and do. We cease to crave exclusively for temporal good, for personal and physical gratification, for the supply of what we call our wants, and we crave, instead, to be what our Creator and Father wishes us to be, and to do what He wishes us to do. Delighting in the Lord does not mean ceasing to be human, ceasing to have wants and natural lawful desires for success and happiness; it means that all these native and lawful wishes become subordinate to a higher desire still, so that, for its sake, we are willing to forgo all the rest. We may be hungry and thirsty, yet our meat and drink will be to do the will of Him who sent us here and to finish His work. We may be poor and needy, but we shall esteem the words of God and obedience to His law “better than thousands of gold and silver,” or, in other words of the Psalmist, “more than our necessary food.” We may be hungering for a love which is out of our reach, or sorrowing for the loss of a love that can never return, and yet find in God a love passing the love of woman. We may be toiling all day, and our very sleep may be broken by festering care, by even a holy anxiety to bring our work to completion, and yet we shall find something better and higher than success in the knowledge that we are working for God and doing our best and so earning His approval. If the greatest and supreme of all our delights is in being and in doing what God wills, nothing can frustrate His purpose to give us our heart’s desire.

Christianity seeks not to cramp man’s nature, saying to him constantly, “Thou shalt not”; but it leads on, up to freer air and wider space, wherein the soul may disport itself. It is God we follow. Obeying God is freedom. Our souls are like closed rooms, and God is the sunlight. Every new way we find in which to obey Him we throw open a shutter. Our souls are as enclosed bays, and God is the ocean. The only barrier that can hinder free communication is disobedience. Each duty performed is the breaking down of a reef of hindrance between our souls and God, permitting the fulness of His being to flow in upon our souls. It is when we remember the greatness of the nature which God has given us that we come into a full understanding of our relations to God. At some time every man comes to realize the meaning of the life he is living; the secret sins hidden in his heart rise against him. Then we would hide ourselves from God if we could. But the only way to run from God is to run to Him. The Infinite Knowledge is also the Infinite Pity.1 [Note: Phillips Brooks: Memories of his Life, 630.] 
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Verse 5
(5) Commit . . .—See margin, and Psalms 22:8. (Comp. Proverbs 16:3.) In Psalms 55:22 the word is different.

Verse 6
(6) The light.—The image is from an Eastern dawn and the progress of the sun to its meridian glory. (Comp. Job 11:17; Isaiah 58:10.)

Verse 7
(7) Rest . . .—Better, Hush! Be still! See margin. The good man, seeing merit unrewarded and wickedness, on the other hand, constantly successful, is tempted to repine. For a later echo of the poet’s thought, irradiated by Christian hope, we may recur to Coleridge’s well-known “Complaint” and its “reproof.”

Verse 8
(8) In any wise to do evil . . .—Better, only to do evil, i.e., only evil can come of it. Comp. Proverbs 14:23, “tendeth only to penury.”

Verse 10
Verse 11
(11) Shall inherit.—A repetition of Psalms 37:3.—Better, are heirs of the land, i.e., Canaan. Christ’s Beatitude (see Matthew 5:3, N. Test. Commentary) widens the promise and lifts it to a higher level. The quiet, unpretending, contented servant of God gets more true blessedness out of the earth, and so more truly possesses it, than the ungodly, though they be lords of broad acres.

Verse 13
(13) Shall laugh.—Comp. Psalms 2:4, Note; his day, i.e., the day of trouble or retribution for the wicked, as we see from Psalms 137:7; Job 18:20, etc.

Verse 15
(15) Their sword.—The lex talionis. (Comp. Psalms 7:15-16.)

Verse 16
(16) A little.—A natural reflection, when it is remembered that great riches bring corresponding cares (Proverbs 15:16), and often lead to ruinous indulgence and luxury (Proverbs 13:25; Job 20:12.) Besides, the contentment which is often enjoyed in virtuous poverty seldom dwells with the mammon of unrighteousness.

Verse 17
(17) The arms—i.e., of the body, not the sword and bow mentioned above. In contrast, the arms of Jehovah are under the righteous, and uphold him.

Verse 18
(18) Knoweth.—See Psalms 1:6, Note.

Verse 20
(20) As the fat of lambs.—It is now generally allowed that this should be rendered as the glory of the meadows, recurring to the image of Psalms 37:2. The next clause may then be either, they are consumed, with smoke they are consumed; or, they pass away, like smoke they pass away.

Verse 23
(23) The steps.—Comp. Proverbs 20:24; Proverbs 16:9, passages which are in favour of a general interpretation here, not confined to the good man. Render, man’s steps are established by Jehovah, i.e., all the stability in human conduct comes from His guidance.

Verse 28
(28) For the Lord.—In the Hebrew the stanza that should begin with the letter ayin is wanting, but may be restored by a very slight change, to agree with the Codex Alex., of the LXX., the Vulg. and Symmachus. “The unjust shall be punished.”

Probably the transcriber was misled by the tsaddê of the next verse, since that letter and ayin were often interchanged. (See Note, Psalms 34:14.)

Verse 35
(35) In great power.—Terrible, like a tyrant.

Green bay tree.—The Hebrew word elsewhere implies a “native” as opposed to “a foreigner.” So here an indigenous tree. “It may be questioned whether any particular tree is intended by the psalmist; but if so, it must have been an evergreen, and may possibly be the Sweet Bay (Laurus nobilis), which is a native of Palestine. We met with it near Hebron; on Mount Carmel in great plenty; on Tabor, and in various glades of Galilee and Gilead” (Tristram, Natural History of Bible, 338).

The LXX. and Vulg., by slightly altering the text, have, “as cedars of Lebanon.”

Verse 36
(36) Yet he passed away.—This should be, And there went one by, &c. LXX. and Vulg. have, “And I passed by.” (Comp. Prayer Book version.)

Verse 37
(37) For the end of that man is peace.—This is quite wrongly translated, since acharîth must here mean, as in Psalms 109:13; Amos 4:2; Amos 9:1, “posterity.” The parallelism decides in favour of this.

Mark the honest man, and behold the upright;

For a posterity (shall be) to the man of peace:

But transgressors are altogether destroyed,

The posterity of the wicked is destroyed.

So the LXX. and Vulg.
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Reading only the first part of this psalm (Psalms 38:1-11), we should positively assign it to some individual sufferer who had learnt the lesson which St. Jerome says is here taught: “if any sickness happens to the body, we are to seek for the medicine of the soul.” But, reading on, we find that the complaint of bodily suffering gives way to a description of active and deadly enemies, who, in the figure so common in the Psalms, beset the pious with snares. It is better, therefore, to think rather of the sufferings of the community of the faithful, who have learnt to attribute their troubles to their own sins, here described, after the manner of the prophets (Isaiah 1:6) but even more forcibly, under the figure of distressing forms of sickness.

Title.—Comp. title Psalms 70. In 1 Chronicles 16:4 we read, “And he appointed certain Levites to minister before the ark of the Lord, and to record, and to thank and praise the Lord God of Israel.” In the words thank and praise it is natural to see allusion to the Hodu and Hallelujah psalms, so called because beginning with those words, and as “to record” is in Hebrew the word used in this title and that to Psalms 70, it brings these two psalms also in connection with the Levitical duties. “The memorial” was a regular name for one part of the meat offering, and possibly the title is a direction to use these psalms at the moment it was made. The LXX. and Vulg. add, “about the Sabbath,” which is possibly a mistake for “for the Sabbath.”

Verse 1
(1) O Lord, rebuke.—See Note, Psalms 6:1, of which verse this is almost a repetition.

Verse 2
(2) For thine arrows . . .—The same figure is used of the disease from which Job suffered (elephantiasis? Job 6:4); of famine (Ezekiel 5:16); and generally of divine judgments (Deuteronomy 32:23). By itself it therefore decides nothing as to the particular cause of the Psalmist’s grief.

Stick fast.—Better, have sunk into, from a root meaning to descend. Presseth, in the next clause, is from the same verb. Translate, therefore,

For thine arrows have fallen deep into me,

And fallen upon me has thine hand.

Verse 3
(3) Rest . . .—Better, health. The Hebrew is from a root meaning to be whole. Peace (see margin), the reading of the LXX. and Vulg. is a derived meaning.

Verse 4
(4) Are gone over mine head.—Like waves or a flood. (Comp. Psalms 18:15; Psalms 69:2; Psalms 69:15. Comp.

“A sea of troubles.”—Hamlet, Acts 3, scene 1)

Verse 5
(5) Wounds.—Better, stripes, as in LXX.

Stink and are corrupt.—Both words denote suppuration; the first in reference to the offensive smell, the second of the discharge of matter; the whole passage recalls Isaiah 1:6, seq.

Foolishness.—Men are generally even more loth to confess their folly than their sins.

Verse 6
Verse 7
(7) Loathsome disease.—The Hebrew word is a passive participle of a verb meaning to scorch, and here means inflamed or inflammation. Ewald renders “ulcers.” The LXX. and Vulg., deriving from another root meaning to be light, or made light of, render “mockings.”

Verse 8
(8) I am feeble and sore broken.—Better, I am become deadly cold, and am quite worn out.

Disquietness.—Properly, roaring. Thus, of the sea (Isaiah 5:30), of lions (Proverbs 19:12; Proverbs 20:2). A very slight alteration once suggested by Hitzig, but since abandoned, would give here, “I roared more than the roaring of a lion.”

Verse 9
(9) All my desire.—Notice the clutch at the thought of divine justice, as the clutch of a drowning man amid that sea of trouble.

Verse 10
(10) Panteth.—Better, palpitates. The Hebrew word, like palpitate, expresses the beating of the heart, by its sound, secharchar.

Verse 11
(11) Sore is rather stroke, as in margin, or plague. His friends, looking on him as “one smitten of God,” and thinking “he must be wicked to deserve such pain,” abandon him as too vile for their society.

Kinsmen.—Render rather, as in margin, neighbours, or near ones.

Those who should have been near me stand aloof.

Verse 14
(14) Reproofs.—Better, replies or justifications, (For the whole passage comp. Isaiah 53:7.)

Verse 15
(15) Thou wilt hear.—Thou is emphatic.

Verse 16
(16) Lest.—It is better to carry on the force of the particle of condition:

For I said, Lest they should rejoice over me:

Lest, when my foot slipped, they should vaunt themselves against me.

Verse 18
(18) Sorry.—The note of true penitence is here. The sorrow is for the sin itself, not for its miserable results.

Verse 19
(19) But mine enemies are lively.—See margin. But the parallelism and a comparison with Psalms 35:19 lead to the suspicion that the true reading is “without cause.”
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“Undoubtedly,” says Ewald, “the finest elegy in the Psalter;” and the same scholar pronounces it original, so that the many points of similarity with the book of Job (see Notes, passim) must be taken to indicate the acquaintance of its author with this Psalm. Perhaps it is from this elegy that he takes up the problem offered by the contradictions of life which he carries so much farther. A short refrain (Psalms 39:5; Psalms 39:11) enriches the varied versification.

Title.—The inserted “even” assumes that Jeduthun was the choir-master or leader to whom the musical direction of the Psalm was assigned. But it is possible that the choir itself may have continued to be known by the name of the old master long after he had passed away. Jeduthun (variously written, as in the Hebrew here Jedithin) is identified with Ethan (1 Chronicles 15:17) the Merarite, who with Heman the Korahite and Asaph the Gershonite were appointed musical directors (1 Chronicles 15:19) of the Temple service. (Comp. titles of Psalms 62, 77)

Verse 1
(1) My tongue.—To enter into the feeling of the poet we must remember the unrestrained way in which Orientals give way to grief. It was natural and becoming for him to “roar” (Psalms 38:8, &c.) out his indignation or his grief, to mutter (Psalms 1:2, &c) aloud his prayers, to speak out on every impulse. Now he determines to endure in silence and mutely bear the worst, rather than speak what may in the eyes of the impious be construed into a murmur against Divine Providence, into impatience under the Divine decree. (Comp. Psalms 38:13-14.)

With a bridle.—See margin, and comp. Deuteronomy 25:4, where the cognate verb occurs. The root-meaning is “stop.” For the metaphor comp. James 1:26, and Plato, Laws, 3:701, “the argument, like a horse, ought to be pulled up from time to time, and not be allowed to run away, but held with bit and bridle.” (Comp. also Virgil, Æneid, vi. 79.)

Verse 2
(2) Even from good.—This interpretation, while following the LXX., Vulg., and most ancient versions, is suspicious, since the particle, rendered from, is not generally used in this sense after a verb expressing silence. Indeed there is only one instance which at all supports this rendering (1 Kings 22:3, margin). Nor does the context require or even admit it. If the bright side of things had been so evident that he could speak of it the Psalmist would not have feared reproach for doing so, nor was there cause for his silence “as to the law,” the rabbinical mode of explaining the passage. The obvious translation makes the clause parallel with that which follows: “I held my peace without profit. My sorrow was increased,” i.e., instead of lessening my grief by silence, I only increased it.

Stirred.—The LXX. and Vulg. “renewed,” which is nearer the meaning than either the Authorised Version or margin.

Verse 3
Verse 4
(4) Rhythmically and from every other reason the psalm onward from this verse must be treated as the utterance to which the poet’s feelings have at length driven him.

How frail I am.—This is to be preferred to the margin, which follows the LXX. and Vulg. The Hebrew word, from a root meaning to “leave off,” though in Isaiah 53:3 it means “forsaken,” here, as in Ezekiel 3:27, is active, and implies “ceasing to live.”

Verse 5
(5) Handbreadth.—Better, some spans long. The plural without the article having this indefinite sense.

Mine age.—Literally, duration. (See Psalms 17:14.) The LXX. and Vulg. have “substance.”

Before thee.—Since in God’s sight “one day is as a thousand years, and a thousand years as one day.” “If nature is below any perception of time, God, at the other extremity of being, is above it. God includes time without being affected by it, and time includes nature, which is unaware of it. He too completely transcends it, his works are too profoundly subject to it, to be otherwise than indifferent to its lapse. But we stand at an intermediate point, and bear affinity with both extremes” (J. Martineau, Hours of Thought).

Verily every man . . .—Better, nothing but breath is every man at his best. (Literally, though standing firm.) Comp.

“Reason thus with life—

If I do lose thee, I do lose a thing

That none but fools would keep; a breath thou art.

SHAKESPEARE: Measure for Measure.

Verse 6
(6) Surely every man . . .—Better, only as a shadow walks a man. A very commonplace of poetry, from the σκιᾶς ὄναρ ἄνθρωποι of Pindar downwards. Thus Sophocles, “I see that we who live are nothing else but images and vain shadows;” Horace, “Pulvis et umbra sumus; Burke, “What shadows we are, and what shadows we pursue.”

The above rendering treats the preposition as the beth essentiæ. If, however, we keep the Authorised Version, the thought is of man’s life, not as a reality, but as a show, a picture, a phantasma (see margin), and himself only an imaginary actor. But this seems modern for the psalms. Shakespeare, no doubt with this passage in his mind, has combined it with the more obvious image:—

“Out, out, brief candle,

Life’s but a walking shadow; a poor player

That struts and frets his hour upon the stage,

And then is heard no more.”

Surely they . . . —Better, Only for a breath they make a stir.

He heapeth up.—The substantive is left by the Hebrew to be supplied. So we talk of the desire of “accumulating.” (For the whole passage, comp. James 4:13-14; Luke 12:16-21.)

Verse 7
(7) And now, Lord . . .—“If such is man’s condition, what,” says the psalmist, “is my expectation?” We seem to hear the deep sigh with which the words are uttered; and we must remember that the poet can turn for comfort to no hope of immortality. That had not yet dawned. The thought of God’s mercy, and the hope of his own moral deliverance, these form the ground of his noble elevation above the oppressive sense of human frailty. The LXX. and Vulg. give it very expressively:—

“And now what is my expectation? Is it not the Lord?

And my substance is with thee.”

Verse 8
(8) Here the psalmist recurs to his initial thought, but lets us see deeper down into his heart. It was no mere fancy that if he gave vent to his feelings the wicked might find cause for reproach; the cause was there in his own consciousness of transgression.

The reproach of the foolish.—Better, The scorn of the fool. (Comp. Psalms 22:6.)

Verse 9
(9) Thou is emphatic. Kimchi well explains: “I could not complain of man, for it was God’s doing; I could not complain of God, for I was conscious of my own sin.”

Verse 10
(10) Stroke.—See Note to Psalms 38:11.

Blow.—Margin, “conflict.” A word only found here; from a root meaning rough. LXX. and Vulg. have “strength.”

Calvin’s last words are said to have been a reminiscence of this verse.

Verse 11
(11) When.—This is unnecessary. With judgments for sin Thou chastenest a man.

Rebukes.—The word rendered “reproofs” in Psalms 38:14, where see Note.

Beauty.—Literally, Something desirable. (See margin.) Thou, like a moth (consuming a garment: see Pr. Bk. Version), causest his desirable things to melt. (For the image, singularly apt. and natural in a country where “changes of raiment” were so prized, and hoarded up as wealth, comp. Job 13:28; Matthew 6:19; James 5:2.)

Verse 12
(12) For I am a stranger.—A reminiscence of Genesis 23:4, and adopted 1 Peter 2:11 from the LXX. (See New Testament Commentary, and comp. Hebrews 11:13.) The psalmist, like the Apostle, applies Abraham’s words metaphorically to this earthly pilgrim age (comp. 1 Chronicles 29:15), and pathetically asks why, when the tenure of life is so uncertain, God looks angrily on him? (For the passionate appeal for a respite, comp. Job 10:20-21, and for the Hebrew conception of the under world, Psalms 6:5, Note.)

Verse 13
(13) Recover strength.—Better, Let me become cheerful, i.e., look up with a glad look once more on my face, as the angry look fades from the Divine countenance.

Before.—Literally, before I go, and am not. All the words and phrases of this last verse occur in the Book of Job. (See Job 7:8; Job 7:19; Job 7:21; Job 14:6; Job 10:20-21.)
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Verse 1
(1) I waited patiently.—As the margin shows, this is expressed by the common Hebrew idiom the infinitive absolute with the preterite. We may nearly express it by repetition: I waited and waited.

Inclined . . .—Either intransitive (comp. Judges 16:30), or with ellipse of the word “ear,” which usually is found with the verb in this conjugation. (See Psalms 17:6; Psalms 31:2.)

Verse 2
(2) Horrible pit.—The rendering of the margin, “pit of noise,” takes shaôn in its primary sense, as in Isaiah 17:12, Psalms 65:7, and the idea of a noise of rushing water suits this passage. Most commentators, however, take it here in the sense the cognate bears in Psalms 35:8, “destruction.” The LXX. and Vulg. have “misery.”

Miry clay.—The word translated “clay” (comp. Psalms 69:2) is from a root meaning to boil up, or ferment. (One of its derivatives means “wine.”) Hence “froth,” or “slime.” LXX., ilus; Vulg., fœx. A verse of R. Browning’s perhaps expresses the poet’s image:—

“It frothed by,

A black eddy, bespate with flakes and fumes.”

Rock.—The common image of security (Psalms 18:2; Psalms 27:5), the occurrence of which makes it probable that the “pit” and “clay” are also not realities, but emblems of confusion and danger.

Verse 3
Verse 4
(4) Respecteth not.—Better, turneth not towards proud men and false apostates. The words are, however, somewhat obscure. The LXX. and Vulg. have “vanities and false madnesses.” The words we have rendered false apostates are by some translated “turners after idols.” Idolatry is doubtless implied, but not expressed.

Verse 5
Verse 6
(6) Mine ears hast thou opened.—Literally, Ears hast thou dug for me, which can hardly mean anything but “Thou hast given me the sense of hearing.” The words are an echo of 1 Samuel 15:22. The attentive ear and obedient heart, not formal rites, constitute true worship. Comp. the words so frequent on the lips of Christ, “He that hath ears to hear let him hear.” The fact that the plural ears is used instead of the singular, sets aside the idea of a revelation, which is expressed in Isaiah 48:8 by “open the ear” and 1 Samuel 9:15 “uncover the ear.” Not that the idea is altogether excluded, since the outward ears maybe typical of the inward. The same fact excludes allusion to the symbolic act by which a slave was devoted to perpetual servitude (Exodus 21:6), because then also only one ear was bored. For the well-known variation in the LXX. see New Testament Commentary, Hebrews 10:5. The latest commentator, Grätz, is of opinion that the text is corrupt, and emends (comp. Psalms 51:16) to, “Shouldest thou desire sacrifice and offering I would select the fattest,” a most desirable result if his arguments, which are too minute for insertion, were accepted.

Verse 7
(7) Then said I.—This rendering, which follows the LXX. and Vulg., and is adopted in the Epistle to the Hebrews, must be abandoned. The Hebrew means, Lo! I come, bringing the book written for me, which no doubt refers to the Law, which in the person of the poet, Israel here produces as warrant for its conduct. Some see a particular allusion to the discovery of the Book of Deuteronomy in Josiah’s reign. But if the conjecture of Grätz be accepted (see preceding Note), the reference will be rather to the Levitical regulation of sacrifice. “Shouldest thou require burnt-offering and sin-offering, then I say, Lo! I bring the book in which all is prescribed me,” i.e., I have duly performed all the rites ordained in the book.

The rendering “written on me,” i.e., “on my heart and mind,” might suit the contents of the book, but not the roll itself.

Verse 9
(9) I have preached.—Literally, I have made countenances glad.

Notice the rapid succession of clauses, like successive wave-beats of praise, better than any elaborate description to represent the feelings of one whose life was a thanksgiving.

Verse 13
(13) Be pleased.—From this verse onwards, with some trifling variations which will be noticed under that psalm, this passage occurs as Psalms 70, where see Notes.

41 Psalm 41 

Introduction
XLI.

Recalling the treachery of some pretended friends, the writer in this psalm pronounces, in contrast, a eulogy on those who know how to feel for and show compassion to the suffering. There is nothing, however, to indicate who the author was, or what particular incidents induced him to write. Possibly the sickness is entirely figurative, and the psalm is the expression of the feelings of the community of pious Israelites.

The doxology in Psalms 41:13 does not belong to the psalm, but closes the first book of the collection. (See General Introduction.) The parallelism is very imperfect.

Verse 1
(1) Blessed is he.—This general statement of the great law of sympathy and benevolence—fine and noble however we take it—may be explained in different ways, according as we take the Hebrew word dal as poor, with the LXX. and Vulg. (comp. Exodus 30:15), or with the margin, as sick, weak in body (comp. Genesis 41:19), or give it an ethical sense, sick at heart. (Comp. 2 Samuel 13:4.) The context favours one of the two latter, and the choice between them depends on whether we take the author’s sickness to be real or figurative. Psalms 41:3 strongly favours the view that the sickness is physical.

Considereth.—The Hebrew word implies wise as well as kindly consideration. So LXX. and Vulg., “he that understands.”

Verse 2
(2) And he shall be blessed.—Not as in margin Isaiah 9:16, and in Symmachus “called happy,” but with deeper meaning, as in Proverbs 3:18. Another derivation is possible, giving the meaning, “he shall be led aright,” i.e., shall have right moral guidance. The context, however, does not favour this.

Upon the earth.—Rather, in the land, i.e., of Canaan.

Verse 3
(3) Will strengthen.—Literally, will prop him up, support him.

Wilt make.—Literally, hast turned. Some think with literal allusion to the fact that the Oriental bed was merely a mat, which could be turned while the sick man was propped up. But such literalness is not necessary. To turn here is to change, as in Psalms 66:6; Psalms 105:29, and what the poet says is that, as in past times, Divine help has come to change his sickness into health, so he confidently expects it will be now, “in his sickness” being equivalent to “in the time of his sickness.”

Verse 4
(4) I said.—After the general statement, the poet applies it to his own case, which showed such sadly different conduct on the part of friends from whom more than sympathy might have been expected. The pronoun is emphatic: In my case, I said, etc.

But it is a singular mark of the psalmist’s sincerity and genuineness that he first looks into his own heart for its evil before exposing that of his friends.

Verse 5
(5) Shall he die . . . perish.—Better, When will he die, and his name have perished.

Verse 6
(6) And if he come.—Some one particular individual is here singled out from the body of enemies.

To see.—The usual word for visiting a sick person. (Comp. 2 Samuel 13:5; 2 Kings 8:29.)

Vanity.—Better, lies. No more vivid picture of an insincere friend could be given. Pretended sympathy lies at the very bedside, while eye and ear are open to catch up anything that can be retailed abroad or turned into mischief, when the necessity of concealment is over.

The scene of the visit of the king to the death-bed of Gaunt in Shakespeare’s King Richard II. illustrates the psalmist’s position, and the poet may even have had this verse in his mind when he wrote.

“Should dying men flatter with those that live

No, no; men living flatter those that die.

Verse 8
Verse 9
(9) Hath lifted up his heel.—See margin. The meaning is, possibly, kicked violently at me. But Böttcher’s conjecture is valuable, “has magnified his fraud against me,” which is supported by the LXX. and Vulg., “has magnified his supplanting of me.” (For the quotation of this verse in John 13:18, see New Testament Commentary.) The rights of Oriental hospitality must be remembered, to bring out all the blackness of the treachery here described. The expressive Hebrew idiom, “man of my peace,” is retained in the margin. Possibly (see Note, Obadiah 1:7) the second clause recalls another idiom, “man of my bread.”

Verse 11
(11) By this I know.—Better, shall know. His restoration would be a sign of the Divine favour, and a pledge of his victory over his enemies.

Triumph.—Literally, shout; “sing a paean.”

Verse 12
(12) Thou upholdest.—Here we seem to have the acknowledgment that the prayer just uttered is answered.

Verse 13
(13) Blessed.—This doxology is no part of the psalm, but a formal close to the first book of the collection. (See General Introduction.)

42 Psalm 42 

Introduction
Book II.

XLII.

It is needless to waste argument on what is seen by every reader at a glance, that Psalms 42, 43 form in reality one poem. In style, in subject, in tone, they might have been recognised as from one time and pen, even if they had been separated in the collection instead of following one on the other, and even if the refrain had not marked them as parts of one composition. (For expressions and feelings interlacing, as it were, the text together, comp. Psalms 42:9; Psalms 42:2; Psalms 42:4, with 43:2, 4, 4, respectively.) The poems thus united into one are seen to have three equal stanzas. All three stanzas express the complaint of a sufferer sinking under the weight of his misfortunes; the refrain in contrast expresses a sentiment of religious resignation, of unalterable confidence in Divine protection and favour. We can even realise the very situation of the sufferer. We find him not only far from Jerusalem, and longing anxiously for return thither, but actually on the frontier, near the banks of the Jordan, not far from the sources of the river, on the great caravan route between Syria and the far east, on the slopes of Hermon. We seem to see him strain his eyes from these stranger heights to catch the last look of his own native hills, and from the tone of his regrets—regrets inspired not by worldly or even patriotic considerations, but by the forcible separation from the choral service of the Temple, we conjecture him to have been a priest or a Levite.

Title. (See title, Psalms 4, 32) “For the sons of Korah.” This is a title of Psalms 42, 44-49, 84, 85, 87, 88.

We see from 1 Chronicles 6:16-33, that the Korahites were, when that history was written, professional musicians. Kuenen, in History of Religion, p. 204, has pointed out that in the older documents the singers and porters are mentioned separately from the Levites (Ezra 7:7; Ezra 7:24; Ezra 10:23-24; Nehemiah 7:1), and it is only in those of a later date that we find them included in that tribe, when “the conviction had become established, that it was necessary that every one who was admitted in any capacity whatever into the service of the Temple should be a descendant of Levi;” the pedigrees which trace this descent cannot be relied on, and therefore we regard these “sons of Korah” (in one passage a still vaguer appellation, “children of the Korahites,” 2 Chronicles 20:19), not as lineally descendants from the Korah of Numbers 16:1, but as one of the then divisions of the body of musicians who were, according to the idea above noticed, treated as Levitical.

Verse 1
(1) As the hart panteth.—“I have seen large flocks of these panting harts gather round the water-brooks in the great deserts of central Syria, so subdued by thirst that you could approach quite near them before they fled” (Thomson, Land and Book, p. 172).

Verse 2
(2) Thirsteth.—The metaphor occurs exactly in the same form (Psalms 63:1), and only calls for notice since “God” Himself is here made the subject of the thirst, instead of righteousness, or knowledge, or power, as in the familiar and frequent use of the metaphor in other parts of the Bible, and in other literature.

The living God.—Evidently, from the metaphor, regarded as the fountain or source of life. (Comp. Psalms 84:2; Psalms 36:9.)

Appear before God.—Exodus 23:17 shows that this was the usual phrase for frequenting the sanctuary (comp. Psalms 84:7), though poetic brevity here slightly altered its form and construction.

Verse 3
(3) My tears.—Comp. Psalms 80:5; Psalms 102:9; and Ovid Metam. x. 75, “Cura dolorque animi lacrimæque alimenta fuere.”

Where is thy God?—For this bitter taunt comp. Psalms 79:10; Psalms 115:2; Joel 2:17, etc.

Verse 4
(4) When I.—The conjunction “when” is not expressed, but may be implied from the next clause. Others render, “let me recall these days (i.e., what follows), let me pour out my soul within me” (literally, upon me. Comp. Psalms 142:3). But the Authorised Version is better, “when I think of it, my heart must overflow.” The expression, “I pour out my soul upon me,” may, however, mean, “I weep floods of tears over myself,” i.e., “over my lot.”

For I had gone with the multitude.—The LXX. and Vulg., as well as the strangeness of the words rendered “multitude” and “went with them,” indicate a corruption of the text. Fortunately the general sense and reference of the verse are independent of the doubtful expressions. The poet indulges in a grateful recollection of some great festival, probably the Feast of Tabernacles. (See LXX.)

That kept holyday.—Literally, dancing or reeling. But the word is used absolutely (Exodus 5:1; Leviticus 23:41) for keeping a festival, and especially the Feast of Tabernacles. Dancing appears to have been a recognised part of the ceremonial. (Comp. 2 Samuel 6:16.)

Verse 5
(5) Why art thou.—The refrain here breaks in on the song like a sigh, the spirit of dejection struggling against the spirit of faith.

Cast down.—Better, as in margin, bowed down, and in the original with a middle sense, “why bowest thou down thyself?”

Disquieted.—From root kindred to and with the meaning of our word “hum.” The idea of “internal emotion” is easily derivable from its use. We see the process in such expressions as Isaiah 16:11, “My bowels shall sound like a harp for Moab.”

For the help of his countenance.—There is no question but that we must read the refrain here as it is in Psa. , and in Psalms 43:5. The LXX. and Vulg. already have done so, and one Hebrew MS. notices the wrong accentuation of the text here. The rhythm without this change is defective, and the refrain unnecessarily altered. Such alteration, however, from comparison of Psalms 24:8; Psalms 24:10; Psalms 49:12; Psalms 49:20; Psalms 56:4; Psalms 56:10; Psalms 59:9; Psalms 59:17, is not unusual.

Verse 6
(6) Cast down.—The poet, though faith condemns his dejection, still feels it, and cannot help expressing it. The heart will not be tranquil all at once, and the utterance of its trouble, so natural, so pathetic, long after served, in the very words of the LXX., to express a deeper grief, and mark a more tremendous crisis (John 12:27; Matthew 26:38).

Therefore will I.—Better, therefore do I remember thee. (Comp. Jonah 2:7.)

From the land of Jordan—i.e., the uplands of the north-east, where the river rises. The poet has not vet passed quite into the land of exile, the country beyond Jordan, but already he is on its borders, and as his sad eyes turn again and again towards the loved country he is leaving, its sacred summits begin to disappear, while ever nearer and higher rise the snow-clad peaks of Hermon.

Hermonites.—Rather, of the Hermons, i.e., either collectively for the whole range (as generally of mountains, the Balkans, etc.) or with reference to the appearance of the mountain as a ridge with a conspicuous peak at either end. (See Thomson, Land and Book, p. 177.) In reality, however, the group known especially as Hermon has three summits, situated, like the angles of a triangle, a quarter of a mile from each other, and of almost equal elevation. (See Smith’s Bible Dict., “Hermon.” Comp. Our Work in Palestine, p. 246.)

The hill Mizar.—Marg., the little hill. So LXX. and Vulg., a monte modico. (Comp. the play on the name Zoar in Genesis 19:20.) Hence some think the poet is contrasting Hermon with Zion. In such a case, however, the custom of Hebrew poetry was to exalt Zion, and not depreciate the higher mountains, and it is very natural to suppose that some lower ridge or pass, over which the exile may be supposed wending his sad way, was actually called “the little,” or “the less.”

Verse 7
(7) Deep calleth unto deep at the noise of thy waterspouts.—Better, Flood calleth unto flood at the noise of thy cataracts. The exile is describing what was before his eyes, and in his ears. There can, therefore, be little doubt that, as Dean Stanley observed, this image was furnished by the windings and rapids of the Jordan, each hurrying to dash itself with yet fiercer vehemence of sounding water over some opposing ledge of rocks “in cataract after cataract to the sea.” Thus every step taken on that sorrowful journey offered an emblem of the griefs accumulating on the exile’s heart. The word rendered waterspout only occurs besides in 2 Samuel 5:8, where the Authorised Version has “gutter,” but might translate “watercourse.”

All thy waves and thy billows.—From derivation, breakers and rollers. The poet forgets the source of his image in its intensity, and from the thought of the cataract of woes passes on to the more general one of “a sea of troubles,” the waves of which break upon him or roll over his head. The image is common in all poetry. (Comp. “And as a sea of ills urges on its waves; one falling, another, with huge (literally, third) crest, rising.”—Æsch., Seven against Thebes, 759.)

Verse 8
(8) Yet the Lord.—Better, By day Jehovah shall command (or, literally, Jehovah command) his grace.

And in the night his song—i.e., a song to Him; but the emendation shîrah, “song,” for shîrôh, “his song,” commends itself. The parallelism of this verse seems to confirm the conclusion drawn from the sentence at end of Book II., that the title “prayer,” and “song” were used indiscriminately for any of the hymns in religious use.

Verse 9
(9) Apparently we have now the very words of the prayer just mentioned.

Verse 10
(10) As with a sword.—Margin, killing; better, crushing. The insertion of the conjunction is erroneous. Render, with a shattering of my bones. This, no doubt, refers to actual ill-treatment of the exile by his conductors, who heaped blows, as well as insults, on their captives. We may even suppose this violence especially directed at this particular sufferer, who could not refrain from lingering and looking back, and so irritating his convoy, who would naturally be in a hurry to push forwards. How vividly, too, does the picture of the insulting taunt, “Where is thy God?” rise before us, if we think of the soldiers overhearing the exile’s ejaculations of prayer.
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(1) An ungodly nation.—In the Hebrew simply a negative term, a nation not khasîd, i.e., not in the covenant. But naturally a positive idea of ungodliness and wickedness would attach to such a term.

Verse 3
(3) O send out thy light and thy truth: let them lead me.—Instead of the violent and contemptuous escort of Assyrian soldiers, leading the exile away from the “holy hill,” the poet prays for God’s light and truth to lead him, like two angel guides, back to it. Light and truth! What a guidance in this world of falsehood and shadow! The Urim and Thummim of the saints (Deuteronomy 33:8), the promised attendants of Israel, have been, and are, the escort of all faithful souls in all ages.

Verse 4
(4) God my God.—An expression used in this collection instead of the more usual “Jehovah my God.” (Comp. Psalms 45:7, and for its import see General Introduction, and Psalms 50:7, Note.)
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In spite of the singular used in Psalms 44:6; Psalms 44:15, we recognise, in this psalm, a hymn expressive not of individual but of national feeling; a feeling, too, which certainly could not have received such an expression before the exile, before the spell of the fascination of the Canaanitish idolatries had passed away. Nor can the psalm be assigned to the exile period itself, for it does not reflect the profound spiritual insight that characterises the literature which undoubtedly belongs to that time. Ewald places it during the months that disturbed the early years of the return from captivity. The majority of critics, however, prefer the time of Antiochus Epiphanes. It might well have been inspired by one of those reverses, which so often came upon the struggling community of Israel, in consequence of their scrupulous concern for the Sabbath day, which did not even allow them to defend themselves. (See Note, Psalms 44:13-14.) The parallelism is fine and well sustained.

Title.—See title, Psalms 42, 32

Verse 1
(1) We have heard.—The glorious traditions of ancient deliverances wrought by Jehovah for His people were a sacred heritage of every Hebrew. (See Exodus 10:2; Exodus 12:26, seq.; Deuteronomy 6:20, etc.) This, and all the historical psalms, show how closely interwoven for the Jew were patriotism and religion.

Verse 2
(2) Thou . . . with thy hand.—Literally, Thou, Thy hand, which may be, as in the Authorised Version, taken as accusative of instrument, or as a repeated subject.

And cast them out.—This entirely misses the meaning and destroys the parallelism. The Hebrew word is that used for a treo spreading its branches out; comp. Jeremiah 17:8; Ezekiel 17:6; Ezekiel 31:5, and especially Psalms 80:11, a passage which is simply an amplification of the figure in this verse, viz., of a vine or other exotic, planted in a soil cleared for its reception, and there caused to grow and flourish. The pronoun them in each clause plainly refers to Israel.

Thou, with thine hand, didst dispossess the heathen,

And planted them (Israel) in.

Thou didst afflict the peoples.

But didst make them to spread.

Verse 3
(3) The light of thy countenance.—Notice the contrast to this in Psalms 44:24; in times of distress God’s face seemed hidden or averted.

Verse 4
(4) Thou art my King.—Literally, Thou, He, my king, an idiomatic way of making a strong assertion, Thou, even thou, art my king, O God. (Comp. Isaiah 43:25.) What God has done in the past may be expected again, and for a moment the poet forgets the weight of actual trouble in the faith that has sprung from the grateful retrospect over the past.

Verse 5
(5) Push down.—The image of the original is lost here, the LXX. have retained it. It is that of a buffalo or other horned animal driving back and goring its enemies. Deuteronomy 33:17 applies it as a special description of the tribe of Joseph. The figure is continued in the next clause; the infuriated animal tramples its victim under foot.

Verse 10
(10) For themselves—i.e., at their own will, an expression denoting the completeness of the overthrow of the Jews; they lie absolutely at their enemies’ pleasure.

Verse 11
(11) Like sheep.—The image of the sheep appointed for the slaughter; and unable to resist, recalls Isaiah 53:6-7, but does not necessarily connect the Psalm with the exile period, since it was a figure likely to suggest itself in every time of helpless peril.

Verse 12
(12) For nought.—Literally, for not riches (comp. Jeremiah 15:13); notice the contrast to Psalms 72:14.

And dost not increase thy wealth by their price.—This rendering takes the verb as in Proverbs 22:16; but to make the two places exactly parallel, we should have “dost not increase for thee.” It is better, therefore, to make the clause synonymous with the last, and render thou didst not increase in (the matter of) their price, i.e., thou didst not set a high price on them.

Verse 13-14
(13, 14) These verses become very suggestive, if we refer them to one of those periods under the Seleucid

Verse 14
(14) Shaking of the head.—Comp. Psalms 22:7.

Verse 15
(15) The shame.—Better take the face as a second object—shame hath covered me as to my face, i.e., covered my face. Though the record of the facts of a sad reality, these verses have also the value of a prophecy sadder still. Twenty centuries of misery are summed up in these few lines, which have been most literally repeated,

“By the torture, prolonged from age to age,

By the infamy, Israel’s heritage;

By the Ghetto’s plague, by the garb’s disgrace,

By the badge of shame, by the felon’s place.”

R. BROWNING: Holy Cross Day.

Verse 19
(19) In the place of dragons.—This expression evidently means a wild desert place, from comparison with Jeremiah 9:11; Jeremiah 10:22; Jeremiah 49:33. So Aquila has “an uninhabitable place.” The rendering dragons for tannim arose from its resemblance to tannîn (sea monster). The tan must be a wild beast, since it is connected with ostriches (Isaiah 34:13) and wild asses, whom it resembles in snuffing up the wind (Jeremiah 14:6), and is described as uttering a mournful howl (Isaiah 43:20; Micah 1:8; Job 30:29). The jackal is the animal that best answers these requirements. The LXX. and Vulg., which give various different renderings for the word, have here, “in the place of affliction.”

Shadow of death.—See Note, Psalms 23:4.

Verse 22
(22) For thy sake.—For St. Paul’s quotation of this verse (Romans 8:36), see Note, N. Test. Commentary.

Verse 23
(23) Why sleepest.—Comp. Psalms 7:6, and see refs.
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From Calvin downwards this psalm has been recognised as an ode celebrating the nuptials of some king. Indeed, the retention, as part of its title, of “song of loves,” when the poem was incorporated into the Temple hymn-book, seems to show that this secular character was admitted even then. There is just enough of historical allusion in the psalm to invite conjecture as to the monarch who is its theme, and too little to permit of his identification. (See Notes to Psalms 45:8-9; Psalms 45:12.) But, as in the case of the longer and more pronounced epithalamium, the Song of Solomon, religious scruples soon rejected this secular interpretation, and sought by allegorical and mystical explanations to bring the poem more within the circle of recognised sacred literature. With the glowing prophetic visions of a conquering Messiah floating before the imagination, it was most natural for the Jews to give the psalm a distinctive Messianic character. Equally natural was it for Christians to adopt the psalm as allegorical of the marriage of the Church with the Divine Head—a mode of interpretation which, once started, found in every turn and expression of the psalm some fruitful type or symbol. The rhythm is flowing and varied.

Title.—Upon Shoshannim, i.e., upon lilies. The same inscription occurs again in Psalms 69 and in an altered form in Psalms 60, 80, where see Notes. The most probable explanation makes it refer to the tune to which the hymn was to be sung. (Comp. the title of Psalms 22 &c) As to the actual flower intended by shoshannim, see Note, Song of Solomon 2:1. The expression, a song of loves, means either a love song (so Aquila), or a song of the beloved. Symm., LXX., and Vulg., for the beloved, or a song of charms, i.e., a pleasant song. The first is more in keeping with the evident origin and intention of the poem. (See besides titles Psalms 4, 42, 32)

Verse 1
(1) Inditing.—A most unhappy rendering of a word, which, though only used here, must, from the meaning of its derivative (a “pot,” or “cauldron”), have something to do with a liquid, and means either to “boil over” or to “bubble up.” The LXX. and Vulg. have apparently thought of the bursting out of a fountain: eructavit. Symmachus has, “been set in motion.” The “spring,” or “fountain,” is a common emblem of inspired fancy:—

“Ancient founts of inspiration well through all my fancy yet.”

TENNYSON: Locksley Hall.

A good matter.—That is, a theme worthy a poet’s song. Luther: “A fine song.”

I speak of the things which I have made touching the king.—This rendering follows the LXX., Vulg., and most of the older translations. Perhaps, however, we are to understand Aquila and Symmachus as rendering “my poems;” and undoubtedly the true rendering is, I am speaking: my poem is of a king (not the king, as in Authorised Version).

My tongue . . .—So lofty a theme, so august a subject, inspires him with thoughts that flow freely. The ready or expeditious scribe (LXX. and Vulg., “A scribe writing quickly”) was, as we learn from Ezra 7:6, a recognised form of praise for a distinguished member of that body, one of whose functions was to make copies of the Law.

Verse 2
(2) Thou art fairer.—Better, Fair art thou; aye, fairer than, &c. We may thus reproduce the Hebrew expression, which, however, grammatically explained, must convey this emphasis. The old versions render: “Thou art fair with beauty;” or, “Thou hast been made beautiful with beauty.”

Grace is poured into thy lips.—Better, A flowing grace is on thy lips, which may refer either to the beauty of the mouth, or to the charm of its speech. Cicero, himself the grandest example of his own expression, says of another that “Persuasion had her seat upon his lips;” while Christian commentators have all naturally thought of Him at whose “words of grace” all men wondered.

Therefore.—This word is apparently out of place. But there is nothing harsh in rendering: Therefore, we say, God hath blessed thee for ever. And we are struck by the emphasis of its occurrence in Psalms 45:7; Psalms 45:17, as well as here. Ewald seems to be right in printing the clause so begun as a kind of refrain. The poet enumerates in detail the beauties of the monarch and his bride, and is interrupted by the acclaim of his hearers, who cannot withhold their approving voices.

Verse 3
(3) Gird thy sword . . . O most mighty.—Or, perhaps, Gird on thy sword in hero guise; or, Gird on thy hero’s sword. The object of the poet’s praise is as heroic in war as he is beautiful in person.

With thy glory and thy majesty.—This adverbial use of the accusatives may be right, but it seems better to take them in apposition with sword. His weapon was the monarch’s glory and pride. Some commentators see here a reference to the custom of girding on the sword said to be still observed at the elevation to the throne of a Persian or Ottoman prince. But the next verse shows that we have rather an ideal picture of the royal bridegroom’s prowess in war.

Verse 4
(4) And in thy majesty.—The repetition of this word from the last verse (conjunction included) is suspicious, especially as the LXX., followed by the Vulg., render, “Direct (thine arrows or thine aim”).

Ride prosperously . . .—Literally, proceed, ride; expressing, according to a common Hebrew usage, by two verbs what we express by adverb and verb.

Because of . . .—Better, In behalf of. So LXX. and Vulg. There is a difficulty from the absence of the conjunction in the Hebrew before the last of the triad of virtues. The LXX. have it, but may have supplied it, as the Authorised Version does. Some render, “meek righteousness,” or, slightly changing the pointing, “the afflicted righteous.”

And thy right hand shall teach . . .—If we keep this rendering, we must picture the warrior with his right hand extended, pointing to the foe whom he is about to strike with his deadly arrows. But even this seems somewhat tame; and as the verb rendered “teach” is in 1 Samuel 20:20 used for “shooting arrows,” and “arrows” are mentioned immediately in the next verse, it seems obvious to render: And thy right hand shall shoot terrors, or, terribly. (Comp. Psalms 65:5.)

Verse 5
Verse 6
(6) Thy throne, O God, is for ever and ever.—This is the rendering of the LXX., Vulg., and of the versions generally. But whether they supposed the words to be addressed to the Divine Being, or that the theocratic king is thus styled, is uncertain. The Christian use of the verse as applied to the Messiah (Hebrews 1:8, Note, New Testament Commentary) does not help us to explain how the monarch, who is the poet’s theme here, could be addressed as God. The use of Elohîm in Psalms 82:6; Psalms 97:7, Exodus 22:28, hardly offers a satisfactory parallel, and even 1 Samuel 28:13 (where we should render, “I saw a god, &c) hardly prepares us to find such an emphatic ascription to an earthly king, especially in an Elohistic psalm. Two alternative renderings present themselves—(1) Thy throne of God is for ever . . . i.e., thy divine throne. (Comp. Psalms 31:2, “thy refuge of strength.”) (2) Thy throne is of God for ever, which is grammatically preferable, and with which may be compared 1 Chronicles 29:23, “the throne of the Lord.”

Verse 7
(7) The oil of gladness.—Comp. “oil of joy,” Isaiah 61:3. Here too it may be merely employed as a figure of happiness, but the bath and, no doubt, subsequent anointing, formed part of the Oriental marriage proceedings. (See Arabian Nights, passim.)

Fellows—i.e., the paranymphs, or attendants on the bridegroom.

Verse 8
(8) All thy garments smell of . . .—Or, perhaps, from the last verse (and comparing Psalms 133:2, and the customs there referred to), are anointed with. The spices mentioned may have been ingredients of the “oil of gladness.”

Myrrh . . . cassia.—These spices formed part of the sacred oil described Exodus 30:23-24. On the other hand, for the custom of perfuming clothes, beds, &c, comp. Song of Solomon 5:5; Proverbs 7:17.

For myrrh see Genesis 37:25.

Aloes.—Heb. ahâlôth (sometimes ahâlîm), a word formed from the native name aghil (Cochin China and Siam are its homes), which also appears in eagle-wood (Aquilaria agallochum). The lign aloes of Numbers 24:6, was most probably a different tree from that whose resin forms the precious perfume here mentioned. (See Bib. Ed. i. 243.)

Cassia.—See Note Exodus 30:24.

The Oriental’s love for these mixtures of many fragrant spices has been finely caught in some modern lines.

“Heap cassia, sandal-buds, and stripes

Of labdanum, and aloe-balls,

Smeared with dull nard an Indian wipes

From out her hair, such balsam falls

From seaside mountain pedestals,

From tree-tops where tired winds are fain—

Spent with the vast and howling main—

To treasure half their island gain.”

R. BROWNING: Paracelsus.

Out of the ivory palaces, whereby they have made thee glad.—Rather, out of the ivory palaces music (literally, strings) has made thee glad.

Of the many conjectured explanations this, though somewhat grammatically doubtful, is in all other respects preferable. Indeed, it would have been strange if a nuptial ode, giving a picture of the splendour and pomp accompanying the marriage, had missed the mention of music, and at this verse we may imagine the doors of the palace thrown open for the issue of the bridal train (comp. the procession immediately after the bath in the weddings in the Arabian Nights), not only allowing the strains of music to float out, but also giving a glimpse into the interior, where, surrounded by her train of ladies, the queen-bride stands.

The word rendered “palace” (generally “temple,”) may from its derivation be only a spacious place, and so a receptacle. On the other hand, Amos 3:15 shows that ivory was frequently used as an ornament of the houses of the rich, and Ahab’s “ivory house” (1 Kings 22:39) is familiar.

Verse 9
(9) Honourable women.—Literally, precious ones, i.e., possibly the favourites of the harem. See Proverbs 6:26, where this word precious is used (comp. Jeremiah 31:20), or there may be an allusion to the costliness and magnificence of the harem rather than to affection for its inmates. Perhaps both senses are combined in the word, and we may compare Shakespeare’s

“The jewels of our father, with washed eyes

Cordelia leaves you.”

Upon thy right hand.—Comp. 1 Kings 2:19.

Did stand.—Better, was stationed, referring to the position assigned to the bride when the marriage procession was formed.

In gold of Ophir.—Or, possibly, as (i.e., precious as) gold of Ophir, a common use of this particle. For Ophir and its gold see 1 Kings 9:28. The LXX. and Vulg. miss the proper name, and read, “clothed in golden vesture and many-coloured.”

Verse 10
(10) Hearken.—The address now turns to the bride.

Verse 11
(11) Worship thou him.—Literally, Bow down or prostrate thyself.

Verse 12
(12) And the daughter of Tyre—i.e., Tyre itself and the Tyrians. (See Note Psalms 9:14.) Render,

The Tyrians with a gift entreat thy favour,

The rich ones of the people.

The objection that Tyre was never subject to Israel is not conclusive, since the gifts may be complimentary presents, such as Hiram sent to Solomon, not tribute. (See next Note.)

Entreat thy favour.—Literally, stroke thy face (comp. Job 11:19, Proverbs 19:6); or since the root-idea is one of polishing or making bright, we may render “makes thy face bright or joyful,” i.e., with pleasure at the splendid gifts.

Verse 13
(13) The king’s daughter is all glorious within—i.e., in the interior, in the inner room of the palace. The next clause would alone dismiss the reference to moral qualities from which has sprung such a wealth of mystic interpretation. But what palace is intended? Certainly not that of the royal bridegroom, since the procession (see Psalms 45:14) has not yet reached its destination. We must therefore think of her waiting, in all the splendour of her bridal array, in her own apartments, or in some temporary abode.

Wrought gold—i.e., textures woven with gold. The Hebrew word is used also of gems set in gold. The Eastern tales just referred to speak of the custom of repeatedly changing the bride’s dress during the marriage ceremonies, every time presenting her in greater magnificence than before.

Verse 14
(14) In raiment of needlework.—This is now more generally understood of rich tapestry carpets spread for the procession. (Comp. Æsch. Agam. 908-910.)

Verse 16
(16) Whom thou mayest make princes.—Historical illustrations have been found in 1 Kings 22:26, where Joash, David’s son, appears as a governor or a prince of a city (comp. Zephaniah 1:8), and in the division of his realm into principalities by Solomon. (1 Kings 4:7.)
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XLVI.

This psalm reflects the feelings with which a people, secure in the sense of Divine protection, looks on while surrounding nations are convulsed, and calmly awaits the issue. Such a situation was that of Israel in the seventh century B.C, while the giant powers of Egypt and Assyria were rending the East by their rivalries, and also during the wars of the Ptolemies and Seleucidæ. The former period suggests itself as the more probable date of the psalm, from its resemblance to much of the language of Isaiah when dealing with events that culminated in the destruction of Sennacherib’s army. Compare especially the recurrence of the expression, “God is with us,” Elohîm immânû, with the prophet’s use of the name Immanuel. The refrain, though missing after the first stanza, marks the regular poetical form.

Title.—For the first part see titles Psalms 4, 42, A song upon ‘alâmôth. This plainly is a musical direction, but the precise meaning must still remain matter of conjecture. Since ‘alâmôth means maidens, the most natural and now generally received interpretation is “a song for sopranos.” (Comp. title Psalms 6)

Verse 1
(1) Refuge and strength.—Better, a refuge and stronghold, or a sure stronghold, as in Luther’s hymn,

Ein feste Burg ist unser Gott.

A very present help.—Better, often found a help.

Verse 2
(2) Though the earth be removed.—Literally, at the changing of the earth. Possibly with the same figure implied, which is expressed, Psalms 102:26, of the worn-out or soiled vesture. The psalmist was thinking of the sudden convulsion of earthquake, and figures Israel fearless amid the tottering kingdoms and falling dynasties. Travellers all remark on the signs of tremendous volcanic agency in Palestine.

It is interesting to compare the heathen poet’s conception of the fearlessness supplied by virtue (Hor. Ode ).

Verse 3
(3) Though the waters . . .—The original is very expressive in its conciseness:

“They roar, they foam, its waters.”

Comp. Homer’s equally concise description, including in three words the “rush,” the “swell,” and the “roar” of ocean (Iliad, xxiii. 230).

Swelling.—Or, pride. (Comp. Job 38:11.) The change in construction in this verse seems to confirm the suspicion that the refrain has dropped away.

Verse 4
(4) A river . . .—Heb., nâhar, i.e., a perennial stream, as distinguished from nâchal, a torrent bed dry except in the rainy season. Plainly, then, the “Cedron” is not here alluded to. But many commentators think “Siloam” is intended. (See Stanley, Sinai and Palestine, p. 180, and comp. Isaiah 12:3; Ezekiel 47:1-5; John 7:37.)

There may not, however, be any such local allusion. The river, flowing calmly and smoothly along, may be only a symbol of the peace and blessing of the Divine presence, as the tumult and tempest of the sea in the last verse are of the world’s noisy troubles. Indeed, the LXX. (comp. Prayer Book version) seems to connect the river of this verse with the waters of the preceding.

Streams.—See Note on Psalms 1:3, where the same word occurs.

Verse 5
(5) Right early.—Literally, at the turning of the morning. Evidently metaphorical of the dawn of a brighter day.

Verse 6
(6) The absence of conjunctions, and sudden change from the preterite to the future, lends a vividness to the picture.

“Raged heathen, tottered kingdoms

Gave with His voice (the signal) (and lo !)

Melts the earth.”

Verse 7
(7) Lord of hosts.—See Note on Psalms 24:10.

Refuge.—Rightly in the margin with idea of height, as giving security.

Verse 8
(8) The Lord.—Many MSS. read Elohîm instead of “Jehovah.”

Desolations . . .—Either, silence of desolation, “silence” being the primary sense of the word, or (as in Jeremiah 19:8), wonders, which silence by their suddenness and marvel. So LXX. and Vulg., and this is confirmed by Psalms 46:10.

Verse 9
(9) He maketh.—Comp. Virg. Æn., .

Verse 10
(10) I am God.—The introduction of the Divine Protector Himself speaking just before the refrain is a fine touch of art.
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XLVII.

This is one of those psalms that tantalise by seeming to tell the story of their origin, though on closer inspection the story refuses to be satisfactorily identified. Some public rejoicing for victory evidently gave it birth, but whether it was that of Jehoshaphat (2 Chronicles 20). or of Hezekiah (2 Kings 18:8), or of John Hyrcanus over the Idumæans (Jos., Ant., xiii. 9, 1), must remain in the region of conjecture. The reading, “with the people,” in Psalms 47:9 (see Note), would lend probability to the last of these queries. The occasion, whatever it was, seems to have led to a re-dedication of the Temple (Psalms 47:5), such as we read of 1 Maccabees 4:54. The rhythm is fine and varied.

Title.—See titles Psalms 42, 3.

Verse 1
Verse 2
(2) Most high.—Or, possibly, a predicate, is exalted.

Terrible.—Literally, feared. (Comp. 2 Chronicles 20:29).

Verse 3
(3) Our inheritance.—The LXX. read, “his inheritance,” suggesting that originally the passage may have run, He chooses us for His inheritance, an even commoner thought in the Hebrew mind than that of the present text, that Jehovah chose Canaan as an inheritance for Israel.

Verse 3-4
(3, 4) Shall subdue . . . shall choose.—Rather, subdues, chooses, indicating a continued manifestation of the Divine favour.

Verse 4
(4) The excellency of Jacob.—This phrase, which literally means the loftiness of Jacob, is used in Nahum 2:2 of the national glory, in Ezekiel 24:21 of the Temple, but in Amos 6:8 has a bad sense, “the pride of Jacob.” Here, as the text stands, it is to be understood of the country. (Comp. Isaiah 13:19.)

Verse 5
(5) Is gone up.—Not, as in Genesis 17:22, Judges 13:20, to heaven, but, as in Psalms 24, to the Temple, as is shown by the public acclaim accompanying the ark to its resting-place after victory. (Comp. 2 Chronicles 20:28; Psalms 68:17; Amos 2:2.)

Verse 6
(6) Sing praises.—Better, Strike the harp.

Verse 7
(7) With understanding.—Rather, play a fine tune. (See title Psalms 32) Or perhaps as LXX., and Vulg. adverbially, play with skill.

Verse 9
(9) The shields of the earth—i.e., the princes just mentioned, as in Hosea 4:18; so LXX. and Vulg. (“strong ones”), which, however, they make the subject of the verb—“have been mightily exalted.”
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Verse 1
(1) To be praised.—See Psalms 18:3, Note.

Verse 2
Verse 3
(3) Refuge.—See Note, Psalms 46:1. Prominence should be given to the idea of security from height. We might render, “God among her castles is known as a high and secure tower.”

Verse 4
(4) The kings.—With the striking picture of the advance and sudden collapse of a hostile expedition that follows, comp. Isaiah 10:28-34; possibly of the very same event.

The kings.—Evidently known to the writer, but, alas! matter of merest conjecture to us. Some suppose the kings of Ammon, Moab, and Edom, who attacked Jehoshaphat (2 Chronicles 20:25); others, the tributary princes of Sennacherib. In his annals, as lately deciphered, this monarch speaks of setting up tributary kings or viceroys in Chaldæa, Phoenicia, and Philistia, after conquering these countries. (See Assyrian Discoveries, by George Smith, p. 303.) Others again, referring the psalm to the time of Ahaz, understand Pekah and Rezin (2 Kings 15:37). The touches, vivid as they are, of the picture, are not so historically defined as to allow a settlement of the question.

Assembled.—Used of the muster of confederate forces (Joshua 11:5).

Passed by—i.e., marched by. So, according to the time reading, the LXX. A frequent military term (Judges 11:29; 2 Kings 8:21; Isaiah 8:8). Others, “passed away,” but it is doubtful if the verb can have this meaning.

Together.—Notice the parallelism, they came together, they passed by together.

Verse 5
(5) They saw.—A verse like Psalms 46:6, vivid from the omission of the conjunctions, wrongly supplied by the Authorised Version. It has reminded commentators of Caesar’s Veni, vidi, vici.

They looked, even so were terrified, bewildered, panic-struck.

Hasted away.—Or, sprung up in alarm.

Verse 7
Verse 8
(8) As we have heard.—The generations of a religious nation are “bound each to each by natural piety.” Probably here the ancient tale of the overthrow of Pharaoh and his host recurred to the poet’s mind.

God will establish it.—Better, God will preserve her for ever, i.e., the holy city. This forms the refrain of the song, and probably should be restored between the parts of Psalms 48:3.

Verse 9
(9) Thy temple.—This verse seems to indicate a liturgic origin for the psalm.

Verse 10
(10) According to thy name . . .—“Name” here has plainly the meaning we give it in the phrase, “name and fame.” God’s praise was up to the reputation His great deeds had won. (Comp. Psalms 138:2.)

Thy right hand is full of righteousness.—Not like Jove’s, as heathen say, full of thunderbolts, but of justice.

Verse 11
(11) Daughters of Judah.—Not the maidens of Jerusalem, but the towns and villages of Judah.

Judgments.—Perhaps here, as in Psalms 119:132, with prominent idea of God’s customary dealings with His people.

Verse 12
(12) Tell—i.e., count. So in Milton, “Every shepherd tells his tale,” i.e., counts his sheep.

Verse 13
(13) Consider.—The Hebrew word is peculiar to this passage. The root idea seems to be divide, and the natural sense of divide her palaces is, take them one by one and regard them.

Verse 14
(14) Unto death.—The words (‘al mûth) are proved by the ancient versions and various readings to be really a musical direction, either placed at the end instead of the beginning, as in Habakkuk 3:19, or shifted back from the title of the next psalm. See Psalms 9 title, ‘alamôth.
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XLIX.

This psalm, though didactic, does not altogether belie the promise of lyric effort made in Psalms 49:4. Not only is it cast in a lyrical form, with an introduction and two strophes, ended each by a refrain (see Note, Psalms 49:12), but it rises into true poetry both of expression and feeling. Indeed, it is not as a philosophical speculation that the author propounds and discusses his theme, but as a problem of personal interest (Psalms 49:15-16); hence throughout the composition a strain of passion rather than a flow of thought.

Title.—See titles Psalms 4, 42

Verse 1
(1) Hear this.—For the opening address, comp. Deuteronomy 32:1; Micah 1:2; Psalms 50:7; Isaiah 1:2.

World.—As in Psalms 17:14; properly, duration. (Comp. our expression, “the things of time.”)

Verse 2
(2) Both high and low.—The two Hebrew expressions here used, benê-âdam and benê-îsh, answer to one another much as homo and vir in Latin. The LXX. and Vulg., taking âdam in its primary sense, render “sons of the soil and sons of men.” Symmachus makes the expressions stand for men in general and men as individuals.

Shall be of understanding.—The copula supplied by the Authorised Version is unnecessary. The word rendered meditation may mean, from its etymology, “muttered thoughts,” and it is quite consistent to say, my musings speak of understanding. So LXX. and Vulgate.

Verse 4
(4) I will incline mine ear.—The psalmist first listens, that he may himself catch the inspiration which is to reach others through his song. It was an obvious metaphor in a nation to whom God’s voice was audible, as it was to Wordsworth, for whom nature had an audible voice:

“The stars of midnight shall be dear

To her; and she shall lend her ear

In many a secret place,

Where rivulets dance their wayward round,

And beauty, born of murmuring sound,

Shall pass into her face.”

Parable.—Heb. mâshal, root idea, similitude. It is the term used of Balaam’s prophecies, and of the eloquent speeches of Job. Hence here proverb-song (Ewald), since the psalmist intends his composition for musical accompaniment.

Dark saying.—Either from a root meaning to tie, and so “a knotty point;” or to sharpen, and so a sharp, incisive saying. The LXX. and Vulgate have “problem,” “proposition.”

To open the riddle is not to solve it, but to propound it, as we say to “open a discourse.” (Comp. St. Paul’s phrase, “opening and alleging.”) The full phrase is probably found in Proverbs 31:26, “She openeth her mouth with wisdom.’”

Verse 5
(5) Should I fear?—Here the problem is stated not in a speculative, but personal form. The poet himself feels the pressure of this riddle of life.

When the iniquity of my heels.—The Authorised Version seems to take “heels” in the sense of footsteps, as Symmachus does, and “when the evil of my course entangles me,” is good sense, but not in agreement with the context. Render rather, when iniquity dogs me at the heels, i.e., when wicked and prosperous men pursue him with malice. This is more natural than to give the word heel the derived term of supplanter; the sense, too, is the same. There is no direct reference to Genesis 3:15, though possibly the figure of the heel as a vulnerable part, and of wickedness lying like a snake in the path, may have occurred to the poet. The Syriac, however, suggests a different reading, “malice of my oppressors.”

Verse 6
(6) They that—i.e., the rogues implied in the last verse.

Verse 7
(7) None of them can.—Brother is here used in the wide sense of Leviticus 19:17, Genesis 13:11 (where rendered “the one”). The sense is the same whether we make it nominative or accusative. Death is the debt which all owe, and which each must pay for himself. No wealth can buy a man off. God, in whose hand are the issues of life and death, is not to be bribed; nor, as the next verse says, even if the arrangement were possible, would any wealth be sufficient.

Verse 8
(8) For.—This verse is rightly placed in a parenthesis. “Soul” is the animal life, as generally, and here necessarily from the context. There is no anticipation of the Christian scheme of redemption from sin. A ransom which could buy a man from death, as one redeems a debtor or prisoner, would be beyond the means of the wealthiest, even if nature allowed such a bargain.

It ceaseth for ever.—This is obscure. It may mean, either the ransom utterly fails, or the life utterly perishes, and so cannot be ransomed. Or, as in the Prayer Book version, the verb may be taken transitively, “he lets that alone for ever.” The first of these is the simplest, and most agreeable to the context.

Verse 9
(9) That—i.e., in order that; introducing the purpose of the imagined ransom in Psalms 49:7. Others connect it consecutively with Psalms 49:8, “He must give up for ever the hope of living for ever.”

Verse 10
Verse 11
(11) Their inward thought is, that their houses shall continue for ever.—These eleven words represent three in the Hebrew, and, as the text stands, give its sense, which is intelligible and consistent:

“They believe their houses will last for ever,

Their dwelling places from generation to generation;

They call the lands by their own names.”

The reading followed by the LXX., Chaldee, and Syriac, kibram for kirbam gives a different thought—

“Their graves are their homes,

Their dwelling places for ever.”

(Comp. “his long home,” Ecclesiastes 12:5.)

The last clause, which literally runs, they call in their names upon lands, is by some explained (see Isaiah 44:5) to mean, “they are celebrated in their lands,” which suits the text followed by the LXX.

Verse 12
Verse 13
(13) This their way—i.e., the folly mentioned in the (amended) preceding verse, and described in Psalms 49:11.

Is their folly—i.e., is a way of folly.

Verse 14
(14) Like sheep they are laid in the grave.—Rather, like a flock for sheol they are arranged; death is their shepherd. While planning for a long life, and mapping out their estates as if for a permanent possession, they are but a flock of sheep, entirely at the disposal and under the direction of another, and this shepherd is death. Comp. Keble’s paraphrase.

“Even as a flock arrayed are they

For the dark grave; Death guides their way,

Death is their shepherd now.”

The rendering, “feed on them,” is an error. The rest of the verse as it stands is quite unintelligible. Among the many conjectured emendations, the best is (Burgess) to point the verb as the future of yârad, and render, “and the upright shall go down to the grave amongst them (i.e., amongst the ungodly) until the morning” (for the last words compare Deuteronomy 16:4), when in contrast to the wicked they shall see light (Psalms 49:20).

Adopting this emendation, a new force is lent to the next two clauses, which have puzzled modern commentators, as they did the ancient translators (LXX., “their help shall grow old in hell from their glory.”) By a slight change of points and accents, and taking mizbul as a derivative noun equivalent to zebul (so also Grätz), we get, “Their beauty (is) for corruption; sheol (is) its dwelling,” i.e., all, wise and unwise, good and bad, must descend to the under world (Psalms 49:11), so that the upright accompany the wicked thither, and it becomes the dwelling-place of their beauty, i.e., their bodies.

Verse 15
(15) But God will.—Better, But God shall redeem my life from the hand of sheol when it seizes me. Taken by itself, this statement might only imply that when just at the point of death, the Divine favour would draw him back and rescue him. But taken with the rendering given above to the previous verse, we must see here the dim foreshadowing of a better hope, that death did not altogether break the covenant bond between Jehovah and His people, a hope to which, through the later psalms and the book of Job, we see the Hebrew mind feeling its way. (Comp. Psalms 16:10; and see Note to Psalms 6:5.)

Verse 16-17
(16, 17) After expressing his own hopes of escaping from death, or being rescued from corruption, the psalmist recurs to the question of Psalms 49:5, and completes the answer to it. He need not fear, however prosperous and wealthy his adversaries become, for they will die, and, dying, can take none of their possessions with them.

Verse 18
(18) Though, while he lived. . . .—This is abundantly illustrated by our Lord’s parable of the rich fool (Luke 12:19; comp. Deuteronomy 29:19).

And men will.—Rather, and though men praise thee, &c. “Although prosperity produces self-gratulation, and procures the homage of the world as well, yet,” &c

Verse 19
(19) They shall never.—Better, who will never again look on the light, i.e., “never live again,” implying, in contrast, a hope of a resurrection for the upright. (See Note Psalms 49:14.)
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The one great corruption to which all religion is exposed is its separation from morality, and of all religions that of Israel was pre-eminently open to this danger. It was one of the main functions of the prophetical office to maintain the opposite truth—the inseparable union of morality with religion. This psalm takes rank with the prophets in such a proclamation. It makes it under a highly poetical form, a magnificent vision of judgment, in which, after summoning heaven and earth as His assessors, God arraigns before Him the whole nation, separated into two great groups; sincere but mistaken adherents to form; hypocrites, to whom religious profession is but a cloak for sin. The rhythm is fine and fairly well sustained.

Title.—Asaph was a Levite, son of Berachiah, and one of the leaders of David’s choir (1 Chronicles 6:39). He was also by tradition a psalm writer (2 Chronicles 29:30, Nehemiah 12:46). It is certain, however, that all the psalms ascribed to Asaph (73-83) were not by the same hand, or of the same time (see Introduction to Psalms 74); and, as in the case of the Korahite psalms, probably the inscription, “to Asaph,” only implies the family of Asaph, or a guild of musicians bearing that name (1 Chronicles 25:1; 2 Chronicles 20:14; Ezra 2:41).

Verse 1
(1) The mighty God, even the Lord.—Heb., El Elohîm, Jehovah, a combination of the Divine names that has been very variously understood. The Authorised Version follows the rendering of Aquila and Symmachus. But the Masoretic accents are in favour of taking each term as an appellative. Hitzig objects that this is stiff, but it is so on purpose. The poet introduces his vision of judgment in the style of a formal royal proclamation, as the preterite tenses also indicate. But as in this case it is not the earthly monarch, but the Divine, who is “Lord also of the whole earth,” the range of the proclamation is not territorial, “from Dan even unto Beersheba,” as in 2 Chronicles 30:5, but is couched in larger terms, “from sunrise to sunset,” an expression constantly used of the operation of Divine power and mercy. (Comp. Psalms 103:12; Psalms 113:3; Isaiah 41:25; Isaiah 45:6.)

Verse 2
(2) Perfection of beauty—i.e., Zion, because the Temple, the residence of Jehovah, was there. (Comp. Psalms 48:2; Lamentations 2:15; 1 Maccabees 2:12.)

Hath shined.—Comp. Psalms 80:1; Deuteronomy 33:2. A natural figure of the Divine manifestation, whether taken from the dawn or from lighting.

Verse 3
(3) Our God shall come . . . shall devour . . . shall be.—Better, comes . . . devours . . . is. The drama, the expected scene having been announced, now opens. The vision unfolds itself before the poet’s eye.

Verse 4
(4) He shall call.—Better, He calls. The poet actually hears the summons go forth calling heaven and earth as witnesses, or assessors (comp. Micah 6:2), of the judgment scene. (Comp. Deuteronomy 4:26; Deuteronomy 32:1; Isaiah 1:2; Micah 1:2; 1 Maccabees 2:37.)

Israel, politically so insignificant, must have been profoundly conscious of the tremendous issues involved in its religious character to demand a theatre so vast, an audience so august.

Verse 5
(5) My saints.—This verse is of great importance, as containing a formal definition of the word chasîdîm, and so a direction as to its interpretation wherever it occurs in the Hebrew hymn book. The “saints” are those in the “covenant,” and that covenant was ratified by sacrifices. As often, then, as a sacrifice was offered by an Israelite, it was a witness to the existence of the covenant, and we are not to gather, therefore, from this psalm that outward acts of sacrifice were annulled by the higher spirit taught in it; they were merely subordinated to their proper place, and those who thought more of the rites that bore testimony to the covenant than of the moral duties which the covenant enjoined, are those censured in this part of the psalm.

Verse 6
(6) The heavens.—Here is an exceedingly fine touch. In obedience to the Divine summons the heavens are heard acknowledging the right of God to arraign the nations before Him in virtue of His moral sway. Render the verb in the present: And the heavens declare. The verse is adapted to Psalms 97:6.

In the language of modern thought, order and law in the physical world are an evidence of an ordered moral government, and the obedience of the unconscious stars to that sway which, as Wordsworth says, “preserves them from wrong,” is a challenge to man to submit himself consciously to the same will.

Verse 7
(7) Hear.—The actual judgment now opens, God asserting in impressive tones His right to preside: God, thy God, I . . . the Elohistic form of the more usual “Jehovah, thy God.”

Verse 8
(8) I will not . . .—Better, Not on account of thy sacrifices do I reprove thee, nor thy burnt offerings, which are always before me. This part of the nation is judged not for neglect of ritual, but for mistaken regard for it. (See Introduction to this psalm.)

As usual in such visions of judgment (comp. Matthew 25:32) the arraigned nation is separated into two classes when brought before the bar of the judge, and the better part is first reproved.

Verses 9-18
(9-18) Notice the fine tone of irony that pervades this rebuke, the best weapon against ritualistic errors.

Verse 10
(10) A thousand hills.—Literally, mountains of a thousand, an expression for which there is no analogy, but which might conceivably mean, “mountains where the cattle are by thousands;” but surely the LXX. and Vulg. are right here, in rendering “oxen” instead of “a thousand,” and we should read “hills of oxen.”

Verse 11
(11) Wild beasts.—Literally, that which moveth. (Comp. Psalms 80:13.)

Verse 14
(14) Offer.—Gratitude, and the loyal performance of known duties, are the ritual most pleasing to God. Not that the verse implies the cessation of outward rites, but the subordination of the outward to the inward, the form to the spirit. (See Psalms 51:17-19.)

Verse 16
(16) But.—The psalm here turns to address a worse class, those who, while undisguisedly wicked, shelter themselves under the name of the covenant.

What hast thou to do?—i.e., how darest thou?

Verse 18
(18) Thou consentedst with him—i.e., hast pleasure in. (Comp. Job 34:9.)

Verse 19
(19) Givest.—Literally, lettest loose.

Frameth.—Literally, weaves. So LXX. To weave snares is a common figure in all languages. Comp.

“My brain, more busy than the labouring spider,

Weaves tedious snares to trap mine enemies.”

SHAKSPERE: 2 Henry VI. .

Verse 20
(20) Sittest.—Rather, as in Psalms 10:8; Psalms 17:12, lurkest.

Slanderest.—Literally, givest a thrust; but, from the parallelism, used of words that often hurt more than blows.

Mother’s son.—In a country where polygamy was practised, this marks a closer relationship than the more general “brother” would do. (See Song of Solomon 1:6, Note.)

Verse 21
(21) The forbearance of God (intended to give room for repentance, Romans 2:4) is misconstrued. Men come to think the Divine Being as indifferent to evil as themselves.

That I was altogether.—We might render, that I was actually.

And set them in order.—The insertion of “them,” referring back to “these things,” is rather confusing. Better supply thine offences. All the sins of the wicked are marshalled before them.

Verse 23
(23) Offereth praise.—Better, sacrificeth thanksgiving, as in Psalms 50:14; the poet here sums up what he has previously said. This clause must therefore be considered as addressed to the sincere formalist, the next to the openly wicked.

To him that ordereth . . .—Literally, as the text stands, placeth his way, which is hardly intelligible. The version of Symmachus suggests the reading tam, instead of sam, “to him who walks uprightly.” But being plainly intended for the ungodly, we want in this clause some mention of amendment; and if the poet wrote shab, we get, literally, him who has turned his way, i.e., who has changed his course of life.

51 Psalm 51 

Introduction
LI.

This psalm has been so identified with David, that to surrender the tradition which ascribes it to him seems a literary crime. Indeed, the character of the man has been react so constantly through the medium of Psalms 32, 51, that we must admit that a personality, dear to all the religious world, recedes and becomes less distinct before the criticism which questions the genuineness of the Davidic authorship of either of them. Yet in the case before us we must either break this long cherished association, or admit the last two verses of the psalm to be a later addition for liturgical use.

But the question of authorship does not affect the estimation in which this psalm has always been held, and always will be held, in the Church, as the noblest expression of penitence. Even if it was not originally, directly, and exclusively the expression of an individual’s repentance, but rather the voice of the people of Israel deploring, during the exile, its ancient errors and sins (the only conclusion which completely explains Psalms 51:4, see Note), and praying for a new lease of covenant-favour, yet the associations of the psalm with individual experience of sin and repentance from it are now far too close to be broken, and it must ever remain in the truest sense one of the penitential psalms, suited for private use as well as for that of the Church. It presents as has been rightly said, the Hebrew and Christian idea of repentance; not remorse, not mere general confession of human depravity, not minute confessions of minute sins dragged to light by a too impulsive casuistry, but change of life and mind; and, in the words of Carlyle, “all earnest souls will ever discern in it the faithful struggle of an earnest human soul towards what is good and best.” The parallelism is distinct and well sustained.

Title.—See title Psalms 4.

Verse 1
(1) Blot out.—The figure is most probably, as in Exodus 32:32-33, taken from the custom of erasing a written record (comp. Numbers 5:23; Psalms 69:28). So LXX. and Vulg. Isaiah, however (Isaiah 44:22) uses the same word in a different connection, “I will blot out thy sins as a cloud.” A fine thought that the error and guilt that cloud the mind and conscience can be cleared off like a mist by a breath from heaven.

Transgressions.—See Psalms 32:1. The word seems to imply a wilful throwing off of authority or restraint, perhaps here the breach of the covenant-relation irrespective of any particular sin by which the breach was brought about. Whether it is an individual or the community that speaks, the prayer is that Jehovah would act according to His chesed or covenant-favour towards the suppliant, and wipe out from His records whatever has intervened between the covenant parties.

Verse 2
(2) Wash me thoroughly.—Literally, Wash me much, whether we follow the Hebrew text or the Hebrew margin. The two clauses of the verse are not merely antithetic. The terms wash and cleanse seem to imply respectively the actual and the ceremonial purification, the former meaning literally to tread, describing the process of washing clothes (as blankets are washed to this day in Scotland) by trampling them with the feet, the latter used of the formal declaration of cleanliness by the priest in the case of leprosy (Leviticus 13:6-34). (For the iniquity and sin, see Psalms 32:1.)

Verse 3
(3) For I.—There is an emphatic pronoun in the first clause which we may preserve, at the same time noticing the difference between the violation of the covenant generally in the term transgressions in the first clause, and the offence which made the breach in the second. (See Note Psalms 51:1.) Because I am one who is conscious of my transgressions, and (or, possibly, even) my offence is ever before me.

The thought that he had been unfaithful to the covenant was an accusing conscience to him, keeping his sin always before his eyes, and until, according to his prayer in Psalms 51:1-2, he was received back into conscious relationship again, his offence must weigh upon his mind. This explanation holds, whether an individual or the community speaks.

Verse 4
(4) Against thee, thee only . . .—This can refer to nothing but a breach of the covenant-relation by the nation at large. An individual would have felt his guilt against the nation or other individuals, as well as against Jehovah. The fact that St. Paul quotes (from the LXX.) part of the verse in Romans 3:4 (see Note, New Testament Commentary) has naturally opened up an avenue for discussion on the bearing of the words on the doctrines of free-will and predestination. But the immediate object of his quotation appears to be to contrast the faithfulness of the God of the covenant with the falsehood of the covenant people (“Let God be true, and every man a liar”). The honour of God, as God of the covenant, was at stake. It is this thought which appears in the last clauses of this verse.

That . . .—So that (or, in order that) thou art (or mayest be) justified in thy cause, and clear in thy judgment. The Hebrew, rendered in the Authorised Version when thou speakest, is often used of a cause or suit (see (Exodus 18:16-22, “matter,” &c), and it is here plainly used in this sense and is parallel to judgment. The clause seems to imply not only a sense of a breach of the covenant, but some manifest judgment from Jehovah in consequence; and, as usual, it is of its effect on the heathen that the psalmist thinks. The Divine honour would be justified when the suffering nation confessed that condemnation and punishment had been deserved. This was apparently the meaning read in the words by the LXX.

Verse 5
(5) Behold, I was shapen . . .—Better, Behold, I was born in iniquity.

The later rabbis, combining this verse with the mystery hanging over the origin and name of David’s mother, represent him as born in adultery. (See Stanley, Jewish Church, chap. ii., p. 46, Note.) The word rendered conceived is certainly one generally used of animal desire. (The marginal warm me is erroneous.) But the verse is only a statement of the truth of experience so constantly affirmed in Scripture of hereditary corruption and the innate proneness to sin in every child of man. The argument for a personal origin to the psalm from this verse seems strong; but in Psalms 129:1, and frequently, the community is personified as an individual growing from youth to age, and so may here speak of its far-back idolatrous ancestry as the mother who conceived it in sin.

Verse 6
(6) Truth.—Or, faithfulness.

Inward parts.—The Hebrew word is found only once besides (Job 38:36), where it is in parallelism with “heart.”

The sincerity and true self-discernment which God requires can only come of spiritual insight, or, as the last clause states it, divine instruction.

Verse 7
(7) Hyssop.—The mention of this connects this verse with the priestly ordinances concerning leprosy and contact with a dead body (Leviticus 14; Numbers 19); but generally it is a repetition of the former prayer to have the breach made in the covenant - relationship healed. (Comp. Isaiah 1:18.)

Verse 8
(8) The bones which thou hast broken . . .—Through his whole being the psalmist has felt the crushing weight of sin; to its very fibres, as we say, his frame has suffered.

Verse 9
(9) Hide thy face . . .—i.e., thy angry look. (See Psalms 21:9.) More usually the expression is used in the opposite sense of hiding the gracious look. As long as Jehovah kept the offences before Him the breach in the covenant must continue.

Verse 10
(10) Right spirit.—So LXX. and Vulg.; but the constant of the margin is nearer the Hebrew, and better.

Verse 11
(11) Cast me not away.—This phrase is used of the formal rejection of Israel by the God of the covenant (2 Kings 13:23; 2 Kings 17:20; 2 Kings 24:20; Jeremiah 7:15). Its use here not only confirms the explanation of the notes above, but makes in favour of understanding the whole psalm of the community.

Take not thy holy spirit.—Commentators have discussed whether this means the spirit of office given to the king on his anointing (1 Samuel 16:13), or of grace, and Calvinists and Lutherans have made the text a battle-ground of controversy. Plainly, as the parallelism shows, the petition is equivalent to a prayer against rejection from the Divine favour, and is not to be pressed into any doctrinal discussion.

Verse 12
(12) Joy of thy salvation.—This again points to a sense of restoration of covenant privileges.

Thy free spirit.—Rather, with a willing spirit. Or we may render, a willing spirit shall support me.

Verse 13
(13) Shall be converted.—Better, shall turn to thee. (See Note Psalms 50:23.)

Verse 14
(14) Bloodguiltiness . . .—Literally, as in the margin, bloods. So in LXX. and in Vulg., but thus hardly making it clear whether the word implies the guilt of blood already shed or anticipated violence. The latter would rather have taken the form of Psalms 59:2, “from men of blood.” Probably we should read “from death,” as in Psalms 56:13.

Verse 15
(15) My lips.—Comp. Psalms 71:15. The sense of forgiveness is like a glad morning to song-birds.

Verse 16
(16) Sacrifice.—The rabbinical commentators on this verse represent the penitence of David as having taken the place of the sin-offering prescribed by the Law. In the mouth of an individual, language with such an intention would not have been possible. To the nation exiled and deprived of the legal rites, and by that very deprivation compelled to look beyond their outward form to their inner spirit, the words are most appropriate.

Verse 18
(18) Do good.—The last two verses have occasioned much controversy. They do not fit in well with the theory of Davidic authorship, Theodoret long ago saying that they better suited the exiles in Babylon. They seem at first sight to contradict what has just been asserted of sacrifice. On both grounds they have been regarded as a liturgical addition, such as doubtless the compiler made, without any sense of infringement of the rights of authorship. On the other hand, it is not only these two verses which harmonise with the feelings of the restored exiles, but the whole psalm, and the contradiction in regard to the worth of sacrifices is only apparent. While vindicating spiritual religion, the psalmist no more abrogates ceremonies than the prophets do. As soon as their performance is possible they will be resumed.
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LII.

In this psalm the voice of the community of pious Israel plainly speaks. (See Note, Psalms 52:8.) The traditional title has not the slightest support in the contents or tone of the poem. (See Note, title.) The tyrant, or mighty man, who is addressed, is most probably one of those base time-servers who, against the national party, and against the religious sentiment, sold themselves to the foreign power that happened to be in the ascendant; and who, by lending themselves as the instruments of tyranny, became the means of rousing the patriotic spirit which at length, under the hand of Maccabæus, succeeded in shaking off the foreign yoke. The rhythm is varied and well sustained.

Title.—See title Psalms 4, 32. This is one of a series of three Elohistic psalms.

The historical reference in this inscription serves to cast discredit on the inscriptions generally, as showing on what insufficient grounds they could be received. There is not a syllable in the poem which conveniently applies to Doeg, or to the occurrence narrated in 1 Samuel 22:17; on the contrary, the accusation of lying (Psalms 52:1-3), the imputation of trust in riches (Psalms 52:7), as well as the general tone in which the psalm is couched, are quite against such an application.

Verse 1
(1) Mighty man.—Better, hero, used sarcastically. LXX. and Vulg., “a mighty one at mischief.” (Comp. Isaiah 5:22 : “a hero at drinking.”) The order of the Hebrew is, however, against this, and in favour of the English, why dost thou exult in wickedness, O hero, i.e., perhaps, not only his own, but in the wickedness the people are led into by his means. This seems necessitated by the next clause. In spite of man’s folly and sin, God’s covenant favour endures all the day long.

Verse 2
(2) Working deceitfully.—Better, working guile. (For the metaphor, see Psalms 55:21; Psalms 57:4, &c)

Verse 4
(4) Devouring words.—Literally, words of swallowing, such as swallow down (comp. Psalms 5:9, where the throat is called “an open sepulchre”) a neighbour’s life, honour, and goods.

Verse 5
(5) Destroy.—Better, tear down, as if of a building.

Take thee away.—Better, lay hold of thee. The Hebrew word is always used of taking a live coal from the hearth. Notice, however, that the exactly opposite is intended of our “pluck a brand from the burning.” Here the idea is of pulling the house-fire to pieces, and so extinguishing domestic life.

Verse 6
(6) Fear . . . laugh.—The mingled feelings of awe at the tyrant’s terrible fall, and exultation at his overthrow, are finely caught and described.

Dwelling-place.—Better, tent.

Root thee out.—This word, suggestive of rooting up a corrupt tree, becomes more forcible from the contrast in the figure of Psalms 52:8.

Verse 8
(8) But I am like.—The flourishing olive alternates with the vine, in Hebrew poetry, as an emblem of prosperous Israel. (See Jeremiah 11:16; Hosea 14:6.) The epithet “green” hardly refers to the colour so much as the “vigour” of the tree, for the foliage of “wan grey olive wood” cannot be called verdant. But though the olive is scarcely, to our Western eyes, a beautiful tree, “to the Oriental the coolness of the pale-blue foliage, its evergreen freshness, spread like a silver sea along the slopes of the hills, speaks of peace and plenty, food and gladness” (Tristram, Nat. Hist. of the Bible, p. 374).

In the house of God.—Here and in the more elaborate simile (Psalms 92:13) the situation, “in the house of God,” is added to show that the prophecy has come of religious trust. It is quite possible that trees were actually planted in the precincts of the Temple, as they are in the Haram area now, so that the rendering, “near the house of God,” would express a literal fact. Or the whole may be figurative, as in the verse, “like the olive branches round about Thy table.”

Verse 9
(9) Because thou hast done it.—Better, because thou workest, i.e., for thy works, but spoken in anticipation of future manifestations.

I will wait on thy name. . . .—Better, I will wait for thy glory; “name,” here, after the mention of God’s works in the last clause, being evidently, as so often, synonymous with “fame” and “reputation.”

For it is good before thy saints.—This may mean that such a trustful expectation in the presence of the saints is good, or that it is pleasant in the eyes of the saints thus to wait, or we may take “name” as the subject.

The mention of the “saints” (chasîdîm) is by some supposed to indicate the Asmonean period as that of the composition of the Psalm.
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Verse 1
(1) And.—The conjunction is wanting in Psalms 14:1.

Iniquity.—Instead of the general term, “doings,” in Psalms 14, as if the adapter of the Psalm felt that a word applicable to good as well as evil was not strong enough to express the hideousness of the profanity.

Verse 3
(3) There are two unimportant variations from Psalms 14 here: “every one,” instead of “the whole,” and “gone back” (sag) for “gone aside” (sar).

Verse 4
(4) Notice the omission of the expressive “all” found in Psalms 14

Verse 5
(5) Where no fear was.—This—the most interesting variation from Psalms 14—appears plainly to have been inserted to bring the Psalm into harmony with some circumstance belonging to the time for which it was adapted, but to which we have no clue. As to the choice among the various explanations that have been given of it, we must remark that the one which takes “fear” in a good sense (“Then were they in great fright where there was no fear of God”) is excluded by the fact that the same word is employed in both clauses; and, as elsewhere pâchad is used of a “cause of terror,” we may render, There were they in great fear, where there was no cause for fear.

Apparently, from the immediate context, this statement is made not of the enemies of Israel, but of Israel itself, and was so constantly applicable to a people supposed to be living under the immediate protection of God, and yet liable to sudden panics, that we need not try to recover the precise event referred to.

Of him that encampeth against thee.—Literally, of thy besiegers. The bones of the beleaguering host lie bleaching on the sand. But the text seems to have suffered. The LXX. and Vulg. have “the bones of them that please men,” and a comparison with Psalms 14:5-6 shows such a similarity of letters, with difference of meaning, that both texts look like different attempts to restore some faded MS. Many attempts have been made to restore the original, but none eminently satisfactory.
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LIV.

If this Psalm is the outcome of individual feeling, the traditional title will suit it as well as any that conjecture can supply. But it reads more like the cry of a people in distress, an oppressed race, powerless except in its religious hope. A stanza of five lines, with marked and elegant rhythm is followed by eight loosely connected lines.

Title.—See Notes to titles of Psalms 4, 32; and comp. 1 Samuel 23:19; 1 Samuel 26:1.

Verse 1
(1) By thy name.—See Note, Psalms 20:1. (Comp. Isaiah 30:27.)

Judge me by thy strength—i.e., in Thy power see that justice is done me.

Verse 3
(3) For strangers.—This verse, with some variations, occurs again (Psalms 86:14); some MSS. even reading here “proud,” instead of “strangers.” With the received reading we must understand by the word “foreign oppressors”—though, doubtless, the inscription of the Psalm may be defended by taking the word in a derived sense of those Israelites who have degenerated, and so deserve the name “aliens.”

Verse 4
(4) With them . . .—Better, is a supporter of my life. So LXX. and Vulgate.

Verse 5
(5) Cut them off.—Or, put them to silence.

In thy truth.—Or, according to thy faithfulness.

Verse 6
(6) I will freely sacrifice.—Better, I will offer a willing (or freewill) sacrifice.

For it is good.—Comp. Psalms 52:9.

Verse 7
(7) This verse does not actually state what has happened, but, according to a well-known Hebrew idiom should be rendered, When he shall have delivered, &c

Hath seen his desire.—Or, hath gloated on The Hebrews use the words seeing and looking very expressively, making the simple verb do almost what the eye itself can do: show hatred, love, triumph, defeat, wistfulness, disgust, &C (See Psalms 35:21; Psalms 52:6; Psalms 59:10; Psalms 92:11; Song of Solomon 6:13; &c)
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LV.

This is one of the most passionate odes of the whole collection—bursts of fiery invective alternating with the most plaintive and melancholy reflections: it has supplied to Christianity and the world at least two expressions of intense religious feeling, the one (Psalms 55:6-7) breathing despair, the other (Psalms 55:22) the most restful hope.

Its date and authorship must be left in the region of mere conjecture. The traditional ascription to David cannot on any ground be maintained. That Ahitophel is the subject of Psalms 55:12-14; Psalms 55:20-21, is contrary to all we know of the history of the rebellion of Absalom, for the poet describes himself as obliged to support the outrages of his quondam friend in the same city with him, when he would gladly fly if he could. Such a situation could not have been David’s; for if he had had such full knowledge of the plots preparing against him he would, as he easily might, have crushed it in its early stages. And it must be noticed that the Psalm does not represent the author as the victim of a revolution, but of oppression (Psalms 55:3-4). The frightful picture of disorder arising from disorganisation of the government, given in Psalms 55:9-11, is most inapplicable to the state of Jerusalem in David’s reign.

In the absence of any definite historic indication, it is better to give up all attempts to recover the individual singled out for everlasting infamy in Psalms 55:12-14; Psalms 55:20-21. The rest of the poem speaks of enemies in the plural, and the individual on whom the poet especially turns may only be the representative of a class—the class of perfidious Israelites who, forsaking national and religious traditions, sided with the foreign oppressors, and, as usual in such cases, carried their animosity to the party they had betrayed to the bitterest end. The rhythmical structure is not fairly marked, but the epithetic parallelism predominates.

Title.—See title, Psalms 4.

Verse 2
(2) I mourn.—A verb found in this form only in three other passages, always with the idea of restlessness—e.g., Genesis 27:40, of the roving life of a Bedouin; Jeremiah 2:31, of moral restlessness; Hosea 12:1, of political instability. Here it may either indicate that bodily restlessness which often serves as an outlet of grief:

“Hard mechanic exercise,

Like dull narcotics, numbing pain,”

or the distracted state of the mind itself.

And make a noise.—Better, and must roar, the form of the verb expressing the compulsion which the sufferer feels to give vent to his feelings in groans and murmurs. (See Note on Psalms 42:5.)

Verse 3
(3) Oppressor.—This meaning of a rare word is secured from Amos 2:13.

Cast iniquity.—Better, roll mischief. The figure seems to be drawn from the practice of rolling stones down on an enemy from a height. In Psalms 140:10 the same verb is used of rolling burning coals on a foe.

Hate me.—Better, persecute me.

Verse 4
(4) Is sore pained.—Better, writhes with pain.

Terrors of death—i.e., terrors caused by death, a horror of death.

Verse 6
(6) Oh that I had.—Literally, who will give me?—The bird that was in the psalmist’s thought was doubtless the Rock Pigeon (Columba livia), which selects for its nesting the lofty cliffs and deep ravines far from the neighbourhood of man. (Comp. Song of Solomon 2:14, Note.)

Be at rest.—So the LXX. and Vulg., and the reading is consecrated by long use; but the parallelism seems to require the more literal dwell or abide.

Verse 7
(7) Remain.—Better, lodge.

Verse 9
(9) Destroy.—Literally, swallow up. So the LXX., forcibly, “drown in the sea.” The object them must be supplied.

This sudden change from plaintive sadness to violent invective is one of the marked features of this poem. Some think there has been a transposition of verses, but in lyric poetry these abrupt transitions of tone are not uncommon nor unpleasing.

Divide their tongues—i.e., cause division in their councils. “Divide their voices” would be almost English, being exactly the opposite of Shakespeare’s “a joint and corporate voice.”

For I have seen.—With the sense, and see still.

Verse 10
(10) They go.—It is quite in keeping with the Hebrew style to suppose mischief and strife personified here as the ancient versions do, and not only occupying the city as inhabitants, but prowling about its walls. So in the next verse corruption (see Psalms 5:9, Note), deceit, and guile are personified. Comp. Virgil’s

“ubique

Luctus, ubique Pavor, et plurima mortis imago.”

Verse 11
Verse 12
(12) For.—The ellipse must be supplied from Psalms 55:9, I invoke destruction for, &c

Then I could . . .—Better, then (or else) I might bear it.

Verse 13
(13) But it was . . .—Better, But thou art a man of my own standing. The word erek is used (Exodus 40:23) of the row of loaves constituting the shewbread, and the cognate verb means “to arrange.” Here it may denote rank, but more probably the expression is man of my assessment, and so of the same importance in society. (Comp. Leviticus 5:15; 2 Kings 12:4.) The LXX. and Vulgate have “of one soul with me.” Symmachus, “of like disposition.” This sense may be implied, though not expressed in the Hebrew.

Guide.—So the old versions: the Hebrew word does denote the head of a tribe or family (Genesis 36:15, &c, “duke”), but that meaning seems excluded here by the previous description. Render, companion.

Verse 14
(14) And walked . . .—i.e., joined the great public processions to the temple. (Comp. Psalms 44:4.) The word rendered “company” occurs again (Psalms 64:2. Authorised Version, “insurrection.” Comp. the same root, Psalms 2:1.) The intimacy of these former friends was public as well as private.

Verse 15
(15) Let death.—According to the written text we should render desolations upon them. Here we have another sudden outburst of overmastering feeling.

Quick—i.e., alive, perhaps with reminiscence of the fate of Korah. (Comp. Proverbs 1:12.)

Hell.—Sheôl. (See Note Psalms 6:5.)

And among them.—The conjunction is unnecessary. Render, in their dwellings, in their very midst.

Verse 18
(18) From the battle.—The reading of the LXX. is preferable, “from these drawing near to me.”

For there were many with me.—This is only intelligible if we insert the word fighting. “For there were many fighting with me,” i.e., “against me.” But the text seems corrupt.

Verse 19
Verse 20
(20) He hath.—As in Psalms 55:12, the individual specially prominent in the traitorous crew is here singled out, and his treachery exposed.

He hath broken . . .—Literally, he perforated. In a note in his work on the Creed, referring to Colossians 2:14, Bishop Pearson says one mode of cancelling a bond was to drive a nail through it.

Verse 21
(21) The words of his mouth.—The ancient versions and the grammatical anomalies point to a corruption of the text. Read, Smoother than butter is his face. The reading face for mouth is suggested by the LXX., though their version has wandered far from the text even thus amended.

Drawn swords.—The comparison of the tongue to a sword is frequent; that of the words themselves not so usual, but apt. We may compare Shakespeare’s

“I will speak daggers to her, but use none.”—Hamlet.

Verse 22
(22) Burden.—A word peculiar to this passage, probably meaning “gift,” hence “lot” or “condition.” The Talmud, however, uses the word as meaning “burden” and the LXX. by rendering “care” have prepared the way for the Christian consolation in 1 Peter 5:7.
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If the title referring to an imprisonment of David at Gath is to be defended, it must be from 1 Samuel 21:10-15, on the supposition that the feigned madness did not succeed in its object, although the narrative gives reason to suppose that it did. The alternative of rejecting the inscription appears less objectionable. We have no clue, however, either to the person of the author or his time (beyond the general picture of danger and hostility), and the language rather gives the idea of large combined forces than of individual foes, especially in the prayer of Psalms 56:7. Probably the speaker is here again only the mouthpiece of oppressed and suffering Israel. The poetical form is irregular, but is plainly marked by the refrain in Psalms 56:3; Psalms 56:11.

Title—See Psalms 4, 16, Title.

Upon Jonath-elem-rechokim—i.e., upon a silent dove of distant (places). Of the conjectures on the meaning of this Title it is in accordance with the conclusions accepted in other cases to take the one which makes it the first words of some well-known song to the tune of which this psalm might be sung.

Verse 1
(1) Man . . .—Heb., enôsh, either as in Psalms 9:19, “mortal man,” or, contemptuously, “a rabble, a multitude.”

Verse 2
(2) Swallow me up.—The root idea of the Hebrew word so rendered is by no means clear. In many passages where it is used the meaning given here by the LXX., “trample on,” will suit the context quite as well as, or even better than, the meaning, “pant after,” given in the Lexicons. (See Job 5:5; Isaiah 42:14; Ecclesiastes 1:5; Amos 2:7; Amos 8:4.) And this sense of bruising by trampling also suits the cognate verb, shûph, used only three times (Genesis 3:15; Job 9:17; Psalms 139:11). Symmachus also here has “bruise,” or “grind.” On the other hand in Psalms 119:131; Job 7:2, &c, we want the idea of “haste” or “desire.” Possibly the original meaning of “trample” may have passed through the sense of physical haste to that of passion. Or we may even get the sense of “greedily devouring” by the exactly similar process by which we come to talk of devouring the road with speed. The same verb is used in the next verse with an object.

Fighting.—Better, devouring. (Comp. Psalms 35:1.)

O thou most High.—Heb., marôm, which is here not a vocative, but an adverbial accusative, “proudly,” in pride.

Verse 3
(3) What time.—Heb., yôm, apparently with same meaning as beyôm in Psalms 56:10, “in the day.”

I am afraid . . .—No doubt the right reading: is, “I cry.”

Verse 4
(4) In God.—This verse, which forms the refrain (Psalms 56:11-12 are wrongly separated), is as it stands hardly intelligible, and the text is rendered suspicious by the fact that the LXX. read “my words,” instead of “his word,” and by the omission of the suffix altogether in Psalms 56:11, where the first clause of the refrain is doubled. The obvious treatment of the verse is to take the construction as in Psalms 44:8, “I praise God with my word,” i.e., in spite of all my enemies I find words to praise God.

I will not.—Rather, I fear not What can flesh do?

Verse 5
(5) Wrest.—Properly, afflict; and so some, “injure my cause.” But “torture my words” is intelligible.

Verse 6
(6) They hide themselves.—Better, they set spies.

Mark my steps.—Literally, watch my heels. (See Psalms 49:5; Psalms 89:51.)

Verse 7
(7) Shall they . . .—Literally, upon iniquity escape to them; the meaning of which is by no means clear. The ancient versions do not help us. If we adopt a slight change of reading, viz., palles for pallet, the meaning will be clear, for iniquity thou wilt requite them.

Verse 8
(8) Wanderings.—Rather, in the singular, wandering, which, from the parallelism with “tears,” must mean “mental restlessness,” the “tossings to and fro of the mind.” Symmachus, “my inmost things.”

Put thou my tears into thy bottle.—There is a play of words in the original of “bottle,” and “wandering.” We must not, of course, think of the lachrymatories, as they are called, of glass, which have been found in Syria (see Thomson, Land and Book, page 103). If these were really in any way connected with “tears,” they must have formed part of funeral customs. The LXX., “Thou hast put my tears before thee,” and Symmachus and Jerome, “put my tears in thy sight,” suggest a corruption of the text; but, in any case, the poet’s feeling here is that of Constance in Shakespeare’s King John—

“His grandam’s wrongs, and not his mother’s shames,

Draw these heaven-moving pearls from his poor eyes,

Which heaven shall take in nature of a fee;

Ay, with those crystal beads Heaven shall be brib’d

To do him justice and revenge on you.”

Book.—As in Psalms 139:16. Some prefer “calculation.”

Verse 12
(12) Thy vows—i.e., vows made to Thee, but the form is most unusual. For the thought comp. Psalms 22:25; Psalms 50:14.

I will render—i.e., in fulfilment of the vows.

Verse 13
(13) Wilt thou not deliver?—Better, hast thou not delivered?

From falling.—Literally, front a thrust.
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LVII.

This psalm offers a good example of the way in which hymns were sometimes composed for the congregation It is plainly the work of a man with a fine poetic sense. The imagery is striking, and the versification regular and pleasing. A refrain divides it into two equal pieces, each falling into two stanzas of six lines. Yet it is plainly a composition from older hymns. (Comp. especially Psalms 36:5-6; Psalms 56:2-3; Psalms 7:15; Psalms 9:15.) The second part has itself in turn been used by another compiler. (See Psalms 108)

Title.—See Psalms 4, 16, title, and comp. titles of Psalms 58, 59, 75

Al-taschith—i.e., destroy not, the first words of some song to the tune of which this was to be sung.

Verse 1
(1) Trusteth.—Better, has taken refuge. The future of the same verb occurs in the next clause.

Shadow of thy wings.—See Note, Psalms 17:8.

Until these calamities.—Danger of destruction gives the feeling of the Hebrew better than “camities.”

Verse 2
(2) Peformeth all things for me.—Literally, completes for me, which may be explained from the analogy of Psalms 138:8. But as the LXX. and Vulg. have “my benefactor” (reading gomçl for gomçr) we may adopt that emendation.

Verse 3
(3) He shall send . . .—The selah in the middle of this verse is as much out of place as in Psalms 55:19. The LXX. place it after Psalms 57:2. The marginal correction of the second clause is decidedly to be adopted, the word “reproach” is here being used in the sense of “rebuke.” For the verb “send,” used absolutely, comp. Psalms 18:16.

Verse 4
(4) Them that are set on fire.—Rather, greedy ones (literally, lickers) in apposition to lions. The verse expresses the insecurity of the poet, who, his dwelling being in the midst of foes, must go to sleep every night with the sense of danger all round him. (See LXX.) How grandly the refrain in Psalms 57:8 rises from such a situation.

Verse 6
(6) A net.—For this image, so common in Hebrew hymns, see Psalms 9:15, &c, and for that of the pit, Psalms 7:15, &c

My soul is bowed down.—The verb so rendered is everywhere else transitive. So LXX. and Vulg. here, “And have pressed down my soul.” Despite the grammar, Ewald alters “my soul” into “their soul.” But no conjecture of the kind restores the parallelism, which is here hopelessly lost. We expect,

They have prepared a net for my steps;

They are caught in it themselves.

Verse 7
(7) Fixed.—Better, steadfast (See Psalms 51:10, Note.)

Verse 8
(8) My glory.—See Note, Psalms 7:5.

I myself will awake early.—Perhaps, rather, I will rouse the dawn. Comp Ovid. Met. xi. 597, where the cock is said evocare Auroram; and Milton, still more nearly:

“Oft listening how the hounds and horn,

Cheerily rouse the slumbering morn”—L’Allegro.)
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After a challenge to certain corrupt magistrates, the poet in this piece shows his detestation of the wicked, and anticipates their fate. There is nothing in the contents of the psalm to bear out the traditional title; but neither is there anything to help us to fix on any other author or date. The same complaints of the maladministration of justice often meet us in the prophetic books, and there is therefore no need to bring the composition of the psalm down to a very late age, especially when the vivacity of the language, and the originality of the imagery, indicate the freshness and power of an early and vigorous age of literary activity. The rhythm is elegant and sustained.

Title.—See title to last psalm.

Verse 1
(1) Congregation.—This rendering comes of a mistaken derivation of the Hebrew word êlem, which offers some difficulty. As pointed, it must mean silence (comp. Psalms 56 title, the only other place it occurs); and some, regardless of sense, would render, “do ye truly in silence speak righteousness.” Of the many conjectures on the passage, we may choose between reading elim (short for elîm = gods), and here, as in Exodus 21:6; Exodus 22:8; Psalms 82:6, applied to the judges) and ulam (with the LXX., Syriac, and Arabic, in the sense of but. To speak righteousness is, of course, to pronounce a just judgment. If we prefer the former of these (with most modern scholars), it is best to take sons of men in the accusative rather than the vocative, do ye judge with equity the sons of men.

Verse 2
(2) In heart . . . in the earth (or, better, in the land).—These in the text are in antithesis. The mischief conceived in the heart is weighed out, instead of justice, by these unjust magistrates. The balance of justice is thus turned into a means of wrong-doing. But, perhaps, we should rather arrange as follows:

Nay! with your heart ye work wickedness in the land,

With your hands you weigh out violence.

Verse 3
(3) The Wicked.—The poet passes from his indignant challenge to the unjust judges to speak of the wicked generally. He finds that such maturity of vice points to very early depravity. Such hardened sinners must have been cradled in wickedness.

Verse 4
Verse 5
(5) Charmers.—Heb., melachashîm, a word undoubtedly formed from the sound made by the charmer in imitating the snake, in order to entice it from its hole. Lane, in Modern Egyptians, describing a snake charmer at his task, says: “He assumes an air of mystery, strikes the walls with a short palm stick, whistles, makes a clacking noise with his tongue.” The art of serpent charming, and the magic connected with it, was of great antiquity in Egypt, and passed thence to surrounding countries.

Charming never so wisely.—Literally, one tying knots wisely, i.e., a most skilful charmer.

Verse 6
(6) Break their teeth.—The change is abrupt from the image of obstinacy deaf to all charms, to that of violence that must be tamed by force.

Great teeth.—Literally, biters, grinders.

Verse 7-8
(7, 8) After the types of obstinate and fierce malignity, come four striking images of the fatuity of the wicked man’s projects, and his own imminent ruin. The first of these compares him to water, which, spilt on a sandy soil, sinks into it and melts away. (Comp. 2 Samuel 14:14.) Perhaps a phenomenon, often described by travellers, was in the poet’s mind, the disappearance of a stream which, after accompanying the track for some time, suddenly sinks into the sand. The words which run continually, even if the Hebrew can bear this meaning, only weaken the figure. The verb is in the reflexive conjugation, and has “to” or “for themselves” added, and seems to be exactly equivalent to our, they walk themselves off. This certainly should be joined to the clause following. Here, too, we must suppose that the sign of comparison, khemô, was dropped out by the copyist in consequence of the lâmô just written, and afterwards being inserted in the margin, got misplaced. We must bring it back, and read:

They are utterly gone, as when

One shoots his arrows.

This figure thus becomes also clear and striking. The arrow once shot is irrevocably gone, probably lost, fit emblem of the fate of the wicked. For the ellipse in bend (literally, tread, see Psalms 7:12), comp. Psalms 64:3, where also the action properly belonging to the bow is transferred to the arrow.

The words, “Let them be as cut in pieces,” must be carried on to the following verse, which contains two fresh images: So they are cut off (LXX., “are weak “) as shablûl melts; (as) the abortion of a woman passes away without seeing the sun. The word shablûl, by its derivation (bâlal = to pour out) may mean any liquid or moist substance. Hence some understand a watercourse, others (LXX. and Vulg.) wax. The first would weaken the passage by introducing a bald repetition of a previous image. The second is quite intelligible. But the Talmud says shablûl is a slug or shelless snail, and there may be a reference in the passage to the popular notion derived from the slimy track of the creature, that the slug dissolves as it moves, and eventually melts away. Dr. Tristram, however (Nat. Hist. Bib., p. 295), finds scientific support for the image in the myriads of snail shells found in the Holy Land, still adhering, by the calcareous exudation round the orifice, to the surface of the rock, while the animal itself is utterly shrivelled and wasted. The last image presents no difficulty either in language or form, except that the form of the noun woman is unusual.

That they may not.—That this refers to the abortion which passed away without seeing the sun, is certain. The grammatical difficulty of want of concord may be got over by taking abortion as a collective noun.

Verse 9
(9) Before.—The figure in this difficult verse is generally intelligible, though the text as it stands resists all attempts to translate it. As in the preceding images, it must convey the idea of abortive effort and sudden ruin, and, as has generally been understood, some experience of eastern travel undoubtedly supplied the figure which accident or a copyist’s error has rendered so obscure. The Hebrew literally runs, Before (shall) understand your pots a bramble as (or so) living as (or so) heat sweeps them off. The ancient versions mostly render thorns instead of pots, and make the simile to lie in the destruction of the bush before growing to maturity. The English versions have undoubtedly caught the figure more correctly. But it is doubtful if the Hebrew word rendered feel could be used of inanimate objects, and even if a kettle might be said to feel the fire, we should hardly speak of its feeling the fuel. Some change in the text must be made. A very slight change in one letter gives excellent sense to the first clause. Before thorns (taking the word âtad which in Judges 9:14-15 is translated bramble collectively) make your pots ready. But the second clause remains very difficult. Even if (with Grätz) we read charôl (Job 30:7; Proverbs 24:31, “nettles”) for charôn, and render thorny bush, the words as living still offer a puzzle. And even if with the Prayer Book we might render raw instead of living, yet burning heat could not stand for cooked meat. Apparently the poet intends to compare the sudden overthrow of the wicked before their arms could succeed, to the disappearance of the fuel before it had time to heat the cooking-pot; and it is quite possible that he compressed all this into a condensed expression, which we must expand: “As, before the brambles make the pots ready, they are consumed, so He will whirl them (i.e., the wicked) away alive, as the fierce heat consumes the thorns.” Hebrew poetry is always more satisfactory with metaphor than with simile, and here, as often, seems to falter between the two, and so becomes obscure.

Verse 10
(10) Wash his feet.—So in Psalms 68:23. “Wading deep in blood” is the picture suggested.
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The fascinating conjecture of Ewald which connects this psalm with the Scythian irruption into Judæa in the reign of Josiah is not easily surrendered. Some wild nomad tribe supporting itself by pillage, terrifying the inhabitants of a beleaguered city with an outlandish gesture and speech, seems indicated by the recurring simile of the “dogs” (Psalms 59:6; Psalms 59:14-15). And, again, the mode in which the heathen are spoken of in Psalms 59:8, and the effect to be produced far and wide by the evidence of Jehovah’s power (Psalms 59:13) seems to point to a foreign invasion. But, on the other hand, the prominence given to the utterances of this poet’s foes (Psalms 59:7; Psalms 59:12), seems to indicate that his danger was rather from calumnious and false accusations than from hostile violence. Was he merely the mouthpiece of the righteous part of the community, whom a hostile or renegade party is trying to devour, body and soul, character and substance, as the gaunt scavenger dogs devour in an Eastern city? At first sight an apparent double refrain (Psalms 59:6; Psalms 59:14; Psalms , 9, 17) promises a regular poetical form, but the strophes are unequal and the parallelism loose.

Title.—See titles, Psalms 4, 57, 16, and see Introduction.

Verse 1
(1) Defend me.—Literally, set me on high, i.e., place me on some lofty and secure height.

Verse 3
(3) For, lo, they lie in wait . . .—Better, for look, they have laid an ambush.

Mighty.—Perhaps with the idea of insolence in their strength.

Not for my transgression . . .—Better, Without transgression or fault of mine, as in next verse.

Verse 4
(4) They run and prepare.—These words might both be taken in a military sense. For “run,” see Psalms 18:29; Job 15:26; Job 16:14.

Help me.—Literally, as in margin, meet. It is found in a hostile sense, and never in the sense of helping. A suggested emendation, “Awake to my calling, and behold,” removes the difficulty.

Verse 5
(5) Therefore . . .—Better, Yea, even Thou . . . Not only is there an emphatic “thou,” but the passion of prayer cannot exhaust itself without piling up all the customary names of the Divine Being.

God of Israel.—This is added so emphatically because of the “heathen,” against whom aid is invoked.

All the heathen . . . wicked transgressors.—These two terms are not synonymous, but contrasted. There were not only foreign, but domestic foes, viz., the party who, pretending to be loyal Israelites, were yet intriguing with the foreigners. The literal “coverers of wickedness” implies concealment and treachery.

Verse 6
(6) A dog.—This comparison to the gaunt half-starved wild dogs of an Eastern town has met us before (Psalms 22:16). The verbs should be rendered as futures here and in Psalms 59:15.

Make a noise.—Better, howl. (See Note Psalms 55:7.) An English traveller has described the noise made by the dogs of Constantinople: “The noise I heard then I shall never forget. The whole city rang with one vast riot. Down below me at Tophane; over about Stamboul; far away at Scutari; the whole 60,000 dogs that are said to overrun Constantinople appeared engaged in the most active extermination of each other without a moment’s cessation. The yelping, howling, barking, growling, and snarling were all merged into one uniform and continuous even sound” (Albert Smith, A Month at Constantinople, quoted from Spurgeon’s Treasury of David).

Verse 7
(7) Behold.—Without question this word should, as Mr. Burgess suggests, be emended to “spears” (chanîth instead of hinneh), to give—

“Spears they pour out with their mouths,

Swords with their lips.”

(Comp. Psalms 57:5, and

“She speaks poniards.”—As You Like It.

Verse 8
(8) Laugh.—Comp. Psalms 2:4, Note. Probably the same contrast is intended in these clauses as in Psalms 59:5.

Verse 9
(9) His strength.—This gives no intelligible meaning, and Psalms 59:17 shows that the ancient versions (and some MSS.) are right in reading “my strength” (vocative). The first two words of the next verse must also be brought back to this: “My strength, on Thee let me wait. For God is my fortress, God of my grace (or mercy),” i.e., my gracious or merciful God.

Verse 10
(10) Prevent—i.e., come to meet. (See Psalms 21:3, Note.)

See my desire.—See Note, Psalms 54:7. (Comp. Psalms 92:11.)

Verse 11
(11) Slay them not, lest my people forget . . .—The Spartans refused to allow the destruction of a neighbouring city, which had often called forth their armies, saying, “Destroy not the whetstone of our young men.” Timon, in the play, is made to say—

“Live loath’d and long

You smiling smooth detested parasites,”

that the ruin of Athens might be complete, if deferred. National feeling, too, has often insisted on extreme modes of punishment, partly from vindictive feeling, partly for deterrent purposes. Witness the sequel to the Indian mutiny. But where is the parallel to the feeling that seems uppermost in the Psalmist’s mind, viz., a wish for protracted retribution on the nations for the moral benefit of Israel?

Scatter them.—Better, make them wander: a word applied to Cain and to the Israelite wanderings in the wilderness.

Verse 12
(12) For the sin . . .—As the text stands, it runs: Sin of their mouth, word of their lips, and they are taken in their pride, and cursing and lying they say; where some would supply a copula, “The sin of their mouth is the word of their lips,” which seems tautological nonsense. But, perhaps, we should take the accusative as adverb of instrument: By the sin of their mouth, by the word of their lips, let them even be taken in their pride.

And for cursing and lying which they speak.—That is, let their own malignant slanders, their blasphemous lies, recoil on their own heads; a frequent thought in the Psalms.

Verse 13
(13) That they may not be.—Better, That they may be no more. These words are to be taken closely together. The signal overthrow of the poet’s foes is to be a proof to the ends of the world of the sovereign rule of the God of Jacob.

Verse 15
(15) Let them wander.—This verse is variously understood. The margin gives the rendering of most modern scholars; but what does it mean by “They will pass the night”? To say they will not go away unsatisfied seems poor. Ewald’s conjecture, “They will satisfy themselves forsooth, and remain,” i.e., die, seems strained. The slightest change in the vowel-points gives the interpretation adopted by the LXX., Vulg., Jerome, Luther, &c: “If not satisfied they will growl,” which admirably suits the context.
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This psalm is composite; certainly two (Psalms 60:1-12), probably three, independent pieces (Psalms 60:1-12) compose it.

Psalms 60:5-12 appear again at Psalms 108. The fact that the compiler of that psalm began his adaptation with Psalms 60:5, and not where the ancient original piece begins (Psalms 60:6), as well as the trifling variations, show that this psalm was in its present state when the later arrangement was made. Most scholars agree in thinking that the oracular verses, 6-8, are Davidic, or belong to a period as old as David’s; and the inscription no doubt refers us to the series of events which this part of the poem reflects.

There is nothing to guide conjecture as to the time when the ancient oracular promise of victory was embodied in a poem, which evidently reflects a period of national depression, either from some crushing defeat by a foreign enemy, or from civil strife, in which the pious part of the community had suffered. The poetical form is necessarily irregular.

Title.—See title, Psalms 4, 16

Upon Shushan-eduth (comp. Psalms 80, and Psalms 45, title)—i.e., upon a lily of testimony; which has been variously explained to mean, “Upon lily-shaped bells,” “A harp with six strings,” &c. After the analogy of other titles, it is better to take it as the beginning of some hymn, to the tune of which this psalm was to be sung.

To teach.—This recalls 2 Samuel 1:18 : “To teach the sons of Judah the [song of the] bow.” This psalm, like the elegy over Saul and Jonathan, was possibly used to kindle the martial ardour of youthful Israel.

When he strove with . . .—The allusion to “Aram-naharaim”—i.e., Aram of the two rivers—and “Aram-zobah” are to be explained by the events narrated in 2 Samuel 8, 10. The English rendering of 2 Samuel 8:13 reads as if Syrians, and not Edomites, were then slain in the valley of salt; but the Hebrew seems rather to be, “And David gat him a name in the valley of salt [eighteen thousand], when he returned from smiting the Syrians.” This still leaves a discrepancy in the numbers; but it may be noticed that the mode of the introduction of the number in the history looks suspiciously like a gloss which may have been made from memory and afterwards crept into the text.

Verse 1
(1) Hast scattered us.—Literally, hast broken us. A word used of a wall or fence, Psalms 80:12, but in 2 Samuel 5:20 applied to the rout of an army, an event which gave its name to the locality, “plain of breaches.” So in English:

“And seeing me, with a great voice he cried,

They are broken, they are broken.”—

TENNYSON: Elaine.

On the other hand, the two succeeding verses seem to refer to a political convulsion rather than a military defeat, and it has been conjectured that the breach between the two kingdoms is here indicated. (See the use of perez=breach, in Judges 21:15.)

Verse 2
(2) Earth.—Rather, land; since, though the image is drawn from an earthquake, in which the solid ground trembles and buildings totter and fall (comp. Isaiah 30:13), the convulsion described is political, not physical.

Verse 3
(3) Hard things—i.e., a hard fate.

Wine of astonishment.—Literally, either wine of reeling—i.e., an intoxicating draught—or wine as reeling—i.e., bewilderment like wine, or wine, which is not wine, but bewilderment, according as we take the construction.

In any case the figure is the same which meets us often in Hebrew poetry (comp. Psalms 75:8-9; Isaiah 51:17; Isaiah 51:22; Jeremiah 25:15, &c) expressing that infatuation which the heathen proverb so well describes:—

“Quem Deus vult perdere prius dementat.”

Verse 4
Verse 5
(5) From this verse onward the psalm appears again, with some variations noticed there, in Psalms 108:6-13.

(6, 7, 8) These three verses, forming the centre of the poem, are, plainly by their style, of different age and authorship from the beginning. Possibly, indeed, they formed an original poem by themselves, an ancient oracular saying descriptive of the relations of Israel to the tribes bordering on her territory, and were then employed by the compilers of this psalm and Psalms 108, to rouse the drooping spirits of the race in some less fortunate time. (See Introduction.) The speaker is God Himself, who, according to a familiar prophetic figure, appears in the character of a warrior, the captain of Israel, proclaiming the triumphs won through His might by their arms. (Comp. Isaiah 63:1-6.) Here, however, the picture is rather playful than terrible—rather ironic than majestic. The conqueror is returning, as in the passage of Isaiah referred to above, from the battle, but he is not painted “glorious in his apparel, travelling in the greatness of his strength.” The fury of the fight, the carnage, the bloodstained garments are all implied, not described. Instead of answering a challenge, as in Isaiah, by a description of the fight, here the champion simply proclaims the result of his victory as he proceeds to disarm and prepare for the bath—figures expressing the utmost contempt for the foe so easily subdued.

Verse 6
(6) In his holiness . . .—The LXX. and Vulg. have “in his sanctuary” which suits the utterance of an oracle.

I will rejoice . . .—Rather, I will raise a shout of triumph.

I will divide Shechem . . .—Rather, I may divide, &c, implying unquestioned right of ownership. Shechem and Succoth appear to be named as a rude indication of the whole breadth of the country, from west to east. The fact that Dr. Robinson and Vandervelde have identified one Succoth on the right bank of Jordan, does not at all weaken the evidence for the existence of another on the east of that river. See Genesis 33:17; Judges 8:5 seq.; Joshua 13:17 (where çmek is used for valley, as here).

Verse 7
(7) Gilead and Manasseh on the east of Jordan, and Ephraim and Judah on the west, are employed to denote the whole dominion.

Strength of mine head . . .—i.e., the helmet, or possibly with reminiscence of the patriarchal blessing on Joseph, Deuteronomy 33:17.

Lawgiver.—In Hebrew a participle of verb meaning to cut or engrave, and is applied as here to the lawmaker (comp. Deuteronomy 33:21), or to the staff or sceptre which was the emblem of law, Genesis 49:10, Numbers 21:18. The LXX. and Vulg. have “my king.”

Verse 8
(8) Moab is my washpot—i.e., probably the footbath, a figure expressing great contempt, which receives illustration from the story told of Amasis (Herod. ii. 172) and the golden footpan, which he had broken to pieces and made into an image of one of the gods—from base use made divine—as allegorical of his own transformation from a private person to a king. Others explain, from analogy of Arabic proverbs, that the conqueror would as it were wash his face white, i.e., acquire renown in Moab.

Possibly the comparison of Moab to a bath was suggested by its proximity to the Dead Sea, which might be said to be at the foot of Israel.

Over Edom . . .—The most natural explanation of this figure is that Edom is disgraced to the character of the slave to whom the conqueror tosses his sandals (na’al is collective), that they may be cleaned. (Comp. Matthew 3:11). The symbolic action of Ruth 4:7 had a different meaning, the transfer of a right of ownership, and so cannot be employed in illustration.

Of the “shoe,” as a figure of what is vilest and most common, Dr. J. G. Wetzstein quotes many Arabic proverbs. A covering for the feet would naturally draw to it such associations. (Comp. the use of footstool repeatedly in the Psalms, and Shakespeare’s use of foot,

“What my foot my tutor!”—Tempest.)

But the custom which Israel brought from Egypt (Exodus 3:3), of dropping the sandals outside the door of a temple, and even of an ordinary house, must have served still more to fasten on that article of dress, ideas of vileness and profanation.

Philistia, triumph thou because of me . . .—This cannot be the meaning intended by the clause, since it is quite out of keeping with the context, and in Psalms 108 we have the very opposite, “over Philistia will I triumph.” We must therefore change this reading so as to get, over Philistia is my triumph, or render the text as it stands, from analogy with Isaiah 15:4 : Upon (i.e., because of) me, Philistia, raise a mournful wail.

The LXX. and Vulg. indicate this meaning while translating the proper name, “the foreigners have been subdued to me.”

Verse 9
(9) Who will . . .—i.e., how can this ancient Divine oracle be fulfilled now in present circumstances? This is the poet’s question. He may be a king himself eager for triumph, or more probably Israel personified. (See the plural in Psalms 60:10-12.) Edom is the particular foe in view, and as the difficulties of the undertaking present themselves, misgivings arise and the assurance gained from the triumphs of olden time turns into prayer, half plaintive, half confident, that the Divine favour and power may be once more on the side of the chosen people.

The strong city.—As in the Hebrew the article is wanting, any strongly fortified city might be intended, were it not for the parallelism. Here it must stand for Selah or Petra, the capital of Edom. For its impregnable position (see Note Obadiah 1:3). The question, “Who will lead me into Petra?” is explained by the fact that there are only two possible approaches to the city, each a long narrow tortuous defile, and that the place itself is so buried in its ravines that it cannot be seen from any spot in its neighbourhood far or near.
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LXI.

Here we have the prayer of an Israelite living at a distance from his country, and declaring in the simplest possible manner that in spite of this banishment he does not feel remote from God nor deprived of the Divine protection. It is a forecast of the great principle of spiritual worship which Jesus Christ was to proclaim.

Tradition assigns this exquisite little song, with its fine spiritual discernment, to David. The repetition of the imagery of the high tower is in the Davidic style, but many critics think it breathes rather of the time of the captivity. Three equal stanzas of six short lines and elegant rhythm compose the poem.

Title—See title Psalms 4.

Neginah, properly negînath, probably an error for negînôth, as in Psalms 4, as the LXX. and Vulg. (“in hymns”) evidently read it. Or it may be an anomalous form of negînah, which, in Job 30:9, means a satirical song.

Verse 2
(2) From the end. of the earth . . .—A hyperbolic expression for a great distance. Isaiah (Isaiah 5:26) uses the expression of Assyria, and it would be natural in an exile’s mouth, but must not be pressed to maintain any theory of the psalm’s date.

When my heart is overwhelmed.—Literally, in the covering of my heart, the verb being used (Psalms 65:13) of the valleys covered with corn, and metaphorically, as here, of “the garment of heaviness,” which wraps a sad heart (Psalms 102 title; Isaiah 57:16). (Comp. Tennyson’s “muffled round with woe.”)

Lead me to the rock . . .—Literally, upon the rock lead me, which is probably a constructio prægnans for lead me to the rock too high for me to climb by myself, and place me there. The elevated rock is a symbol of security, which cannot be obtained without the Divine help. Others take the expression as figurative for a difficulty which it needs God’s help to surmount.

Verse 3
(3) A strong tower.—Comp. Proverbs 18:10.

Verse 4
(4) I will abide.—Rather, Let me be a guest in, etc. (Comp. Psalms 15:1; Psalms 27:4.)

Thy tabernacle . . .—It is difficult to decide whether this indicates. the Mosaic tabernacle, and so may be used as an index of the date of the poem; or whether the tent is a general figure for the protection of God, wherever it may be found. It certainly recalls Psalms 23:6.

For ever.—Literally, for ages or æons. For the same plural, see Psalms 145:13.

I will trust . . .—Rather, let me find refuge under the shelter of thy wings. (For the image, see Note Psalms 17:8.)

Verse 5
(5) Heritage.—As the Authorised Version runs, the heritage is length of days, one promised generally to those who fear Jehovah (Proverbs 10:27; Proverbs 19:23), and particularly to Israel (Deuteronomy 6:2) and its kings (Deuteronomy 17:19-20, which passage may have been in the psalmist’s mind). But the LXX. and Vulg. read, “to them that fear thy name,” meaning, of course, by the heritage, Canaan.

Verse 6
(6) See margin, and render as a prayer.

Verse 7
(7) He shall abide.—Better, may he sit enthroned.

Prepare.—Rather, appoint. But the LXX. had a different reading, and an ingenious emendation has been suggested from a comparison with Psalms 40:11, viz., “let mercy and truth continually preserve him.”
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The many close resemblances between this psalm and Psalms 39 lead to the inference that it belongs to the same time, and is even from the same pen. The author and his age are, however, alike unknown; and there is no indication to guide to their discovery. The psalm records an experience common in every age, of the vanity of those objects on which man is apt to set his affections; but an experience particularly likely to find expression in days such as so many of the psalms reflect, when there was open conflict between the national sentiment and the ruling classes. The poet’s is a voice raised in behalf of pious Israel suffering under tyranny. A refrain (Psalms 62:1-2; Psalms 62:5-7) marks the rhythmical structure, but the form is irregular.

Title.—See titles, Psalms 4, 39.

Verse 1
(1) Waiteth upon God.—Literally, unto God (is) silence my soul. (Comp. Psalms 22:2; Psalms 39:2; Psalms 65:1.) The LXX. and Vulg., “shall be in subjection to,” which no doubt gives one side of the feeling; but another may be illustrated by Wordsworth’s—

“The holy time is quiet as a nun

Breathless with adoration.”

Verse 2
(2) Defence.—Properly, high tower, as so often. The metaphor is important here from the contrast with the tottering wall of next verse.

Shall not be greatly moved . . .—i.e. (as in Psalms 37:24), shall not be made to totter or fall.

Verse 3
Verse 4
(4) Their mouth.—Literally, his mouth. They bless each with his mouth, &c

Excellency.—Rather, height, carrying on the metaphor of preceding verse.

Verse 5
(5) As in Psalms 62:1. Truly to God, be silence my soul. The state of resignation is one which can only be preserved by prayer. We may say, I will, but can only feel it through prayer.

Verse 7
(7) In God.—Literally, upon God, as in Psalms 7:10.

Verse 9
(9) Are vanity.—Or, mere breath.

To be laid in the balance.—Literally, in the balances to go up, which may mean in the scales they must go up, i.e., kick the beam. But a slight change in one letter gives the more probable, when weighed in the scales.

Verse 10
(10) If riches increase.—Even if by honest means you grow rich, distrust your wealth.

Verse 11
(11) Once; twice.—The usual Hebrew mode of emphasising a numerical statement, and one growing naturally out of the structure of the verse, which loves a climax. (Comp. Proverbs 6:16-19.) The union of power and love is proved to the poet by the fairness and justice mentioned in the last clause.

63 Psalm 63 

Introduction
LXIII.

The figure of the first verse misunderstood (see Note) led to the inscription referring this psalm to the wandering period of David’s life, a reference entirely out of keeping with the contents of the poem, even if it were Davidic. The conjecture is far more probable which makes it the sigh of an exile for restoration to the sacred scenes and institutions of his country, now cherished in memory; and so truly does it express the sentiments which would be common to all the pious community of Israel, that we need not vex ourselves with an enquiry, for which the data are so insufficient, into the precise individual or even the precise time to which it first refers. The last verse seems to carry us back to the troubled times immediately before the destruction of Jerusalem, when the existence of monarchy was trembling in the balance, and when some of those already in exile might be supposed to be watching its fortunes with feelings in which hope contended with misgiving, and faith with fear. The poetical form is irregular.

Verse 1
(1) Early will I seek thee.—LXX. and Vulgate, “to thee I wake early,” i.e., my waking thoughts are toward thee, and this was certainly in the Hebrew, since the verb here used has for its cognate noun the dawn. The expectancy which even in inanimate nature seems to await the first streak of morning is itself enough to show the connection of thought. (Comp. the use of the same verb in Song of Solomon 7:12; and comp. Luke 21:28, New Testament Commentary.)

Soul . . . flesh.—Or, as we say, body and soul. (Comp. Psalms 84:2, “my heart and my flesh.”)

Longeth.—Heb., khâmah, a word only occurring here, but explained as cognate with an Arabic root meaning to be black as with hunger and faintness.

In.—Rather, as. (Comp. Psalms 143:6.) This is the rendering of one of the Greek versions quoted by Origen, and Symmachus has “as in,” &c

Thirsty.—See margin. Fainting is perhaps more exactly the meaning. (See Genesis 25:29-30, where it describes Esau’s condition when returning from his hunt.) Here the land is imagined to be faint for want of water. The LXX. and Vulgate have “pathless.” The parched land thirsting for rain was a natural image, especially to an Oriental, for a devout religious soul eager for communion with heaven.

Verse 2
(2) To see thy power . . .—The transposition of the clauses in the Authorised Version weakens the sense. Render, So (i.e., in this state of religious fervour) in the sanctuary have I had vision of thee in seeing thy might and glory. The psalmist means, that while he saw with his eyes the outward signs of Divine glory, he had a spiritual vision (the Hebrew word is that generally used of prophetic vision) of God.

Verse 3
(3) Because.—Such a sense of the blessedness of Divine favour—here in its peculiar sense of covenant favour—that it is better than life itself, calls for gratitude displayed all through life. “Love is the ever-springing fountain” from which all goodness proceeds, and a sense of it is even more than the happy sense of being alive. The following lines convey in a modern dress the feeling of this part of the psalm:—

“So gazing up in my youth at love,

As seen through power, ever above

All modes which make it manifest,

My soul brought all to a single test—

That He, the Eternal, First and Last,

Who in His power had so surpassed

All man conceives of what is might,

Whose wisdom too showed infinite—

Would prove as infinitely good.”

R. BROWNING: Christmas Eve.

Thus—i.e., in the spirit in which he now speaks. For the attitude of the uplifted hands, see Note, Psalms 28:2.

Verse 5
(5) Satisfied.—This image of a banquet, which repeats itself so frequently in Scripture, need not be connected with the sacrificial feasts.

Verse 6
(6) Remember.—Better, remembered.

Bed.—Literally, beds.

Night watches.—According to the Jewish reckoning, the night was divided into three watches: the “beginning,” or head (rôsh); the “middle” (tikhôn, Judges 7:19); and the “morning” (boker, Exodus 14:24).

Verse 7
(7) Because . . .—Better, For thou hast been my helper; and under the shadow, &c. (For the image see Psalms 17:8; Psalms 36:7; Psalms 57:1; Psalms 61:4.)

Verse 8
(8) My soul . . .—Literally, my soul cleaved after thee, combining two ideas. (Comp. Jeremiah 42:16.) The English phrase, “hung upon thee” (comp. Prayer-Book version), exactly expresses it.

For “depths,” or “abysses of the earth,” comp. Psalms 139:15; Ephesians 4:9. It means the under world of the dead.

Verse 10
(10) Shall fall.—See margin. But more literally, they shall pour him on to the hands of the sword, where the suffix him is collective of the enemy, and the meaning is, “they shall be given over to the power of the sword.” (Comp. Jeremiah 18:21; Ezekiel 35:5.)

Foxes . . .—Rather, jackals. Heb., shualîm. (See Note, Song of Solomon 2:15.)

Verse 11
(11) Sweareth by him.—This is explained as meaning, “swear allegiance to him as the king,” on the analogy of Zephaniah 1:5. And this suits the context. On the other hand, the natural way to understand the phrase, “swear by” or “in him,” is to refer it to the only oath allowed to the Israelite,” by the name of Jehovah” (Deuteronomy 6:13; Isaiah 65:16; comp. Amos 8:14), in which case we must explain by Deuteronomy 10:20-21, “Swear by his (Jehovah’s) name; He is thy praise.” Those who are loyal to Jehovah, who appeal to Him in all troubles, will find this promise true, “They shall glory,” while the unfaithful and false, not daring to make the solemn appeal, will have their mouth stopped. (Comp. Romans 3:19.)
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The situation indicated in this psalm is one that frequently occurs in Israel’s hymn-book. A prey to calumny, the poet for himself, or, more probably, for the community, implores the protection of God, and then suddenly takes up the prophetic strain—persuaded, from the known order of Providence, that retribution must come—and foretells the sudden dissipation of the deeply-laid schemes of those who vex and oppress God’s chosen people.

The last couplet is probably a liturgical addition, and not part of the original poem, which without it divides into three regular stanzas of seven lines.

Title.—See title, Psalms 4.

Verse 1
(1) My prayer.—Rather, my cry, complaint, as in Psalms 55:2.

Verse 2
(2) Secret counsel . . . insurrection—Better, secret league (sôd) . . . noisy gathering (rigshah). For sôd see Psalms 25:14, and for rigshah see Note to Psalms 2:2.

Verse 3
(3) For the figure in this and the following verse, see Psalms 10:7; Psalms 11:2; Psalms 52:2; Psalms 57:4; Psalms 59:7.

“’Tis slander.

Whose edge is sharper than the sword.”

SHAKESPEARE.

For the ellipse in “they bend (literally, tread) their arrows,” see Psalms 58:7.

Verse 4
(4) And fear not.—These are utterly unscrupulous, fearing neither God nor man.

Verse 5
(5) They encourage themselves.—Literally, they strengthen for themselves an evil thing (or “word,” margin, LXX., and Vulg.,) which evidently means that they take their measures carefully, and are prepared to carry them out resolutely.

They commune . . .—Better, they calculate how they may lay snares privily. The conspirators carefully and in secret go over every detail of their plot.

Who shall see them?—Literally, who shall look to them? which seems at first glance to mean, “who will see the snares?” but this is weak. It may be equivalent to, “who is likely to see us?” the question being put indirectly. But in 1 Samuel 16:7, the expression, “looketh on,” implies “regard for,” which may possibly be the meaning here, “who careth for them?”

Verse 6
(6) They search out iniquities—i.e., they plan wicked schemes.

They accomplish a diligent search.—See margin, which indicates the difficulty in this clause. The versions and some MSS. also suggest a corruption of the tent. Read “They have completed their subtle measures” (literally, the planned plan).

Verse 7-8
(7, 8) The meaning of these verses is clear. In the moment of their imagined success, their deeply-laid schemes just on the point of ripening, a sudden Divine retribution overtakes the wicked, and all their calumnies, invented with such cunning, fall back on their own heads. But the construction is most perplexing. The text presents a tangled maze of abrupt clauses, which, arranged according to the accents, run: And God shoots an arrow, sudden are their wounds, and they make it (or him) fall on themselves their tongue. The last clause seems to pronounce the law which obtains in Divine judgment. While God orders the retribution it is yet the recoil of their own evil on the guilty. In these cases,

“We still have judgment here, that we but teach

Bloody instructions, which, being taught, return

To plague the inventor; this evenhanded justice

Commends the ingredients of our poisoned chalice

To our own lips.”

SHAKSPEARE: Macbeth.

Flee away.—The verb (nâdad) properly means to flutter the wings like a bird (Isaiah 10:14).

Verse 9
(9) For they shall wisely consider.—Rather, And they understand his work.

Verse 10
(10) Shall glory.—Or, perhaps, shall shine forth clear, i.e., shall have their cause acknowledged just. The LXX. and Vulg. seem to have understood it so: “shall be praised.”
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The feeling pervading this psalm is indicated by the initial words quiet and praise. The attitude of Israel towards God is one of silent expectation, or expressed thankfulness—it waits hopeful of blessing to be vouchsafed in history and nature, and then bursts forth, like the refreshed and renewed earth, into a loud song of praise. There is only one direct indication of the probable date of the poem—the mention of the Temple, which sets aside the traditional ascription to David. Some have seen reference to a great national deliverance, such as that from Sennacherib, and to an abundant harvest following it. Others, even as early as some MSS. of the LXX. (see Note to title), date the psalm during the exile. The language of the latter part certainly recalls the glowing pictures of the blessings of the Return painted by the later Isaiah. But we can afford to leave undiscovered the author and date of a poem which is perennially fresh and true—a harvest song for the whole world and for all time. The parallelism is symmetrical throughout, but in form the psalm is an ode without regularity of stanza.

Title.—See titles to Psalms 4, 45

The Vulgate and some MSS. of the LXX. add to the word song, “of Jeremiah or Ezekiel, for the people of the dispersion, as they were about to return home.”

Verse 1
(1) Praise waiteth . . .—Literally, To thee silence praise, which recalls Psalms 62:1 (see Note), but must be differently explained. To say, Praise is silence to thee, is hardly intelligible. The LXX. and Vulg. read differently, “praise is comely.” Better supply a conjunction, To thee are quiet and praise, i.e., submissive expectation till the deliverance come (Psalms 62:1), and then exulting praise.

Shall the vow.—Better, Is the vow paid, i.e., by the praise just mentioned.

Verse 2
(2) Unto thee shall all flesh come.—This has usually, and most truly, been taken as prophetic of the extension of the true religion to the Gentiles. But we must not let what was, in the Divine providence, a fulfilment of the psalmist’s words, hide their intention as it was conscious to himself. The psalm shows us the exclusiveness of Hebrew belief, and, at the same time, the nobler and grander feelings which are from time to time found struggling against it. The peculiar privilege of Israel has been stated in the first verse. Silent, yet confident, waiting for Jehovah’s blessing, and then exultant praise for it (Tehillah). In this the other nations have no part; but all flesh may approach Jehovah in prayer (Tephillah). (Compare Psalms 65:5.)

Verse 3
(3) Iniquities.—Literally, Words (or, things) of iniquities, i.e., details of crime, or instances of wickedness. (Comp. Psalms 35:20; Psalms 105:27; Psalms 145:5.)

Prevail.—Better, have prevailed, have overcome me, been too much for me. No doubt, though the pronoun is singular, we are to think of Israel at large here, confessing, by the mouth of the poet, its unworthiness of that Divine communion for which still (see next verse) God had chosen them. This is more in keeping with the general tone of the psalm than to refer the confession to an individual. The LXX. and Vulg. give the pronoun in the plural.

There appears in this verse an antithesis between iniquity and transgression. The latter certainly sometimes seems to be applied in distinction to the violation of the covenant, and possibly the distinction is present here. The frailty and sin common to all flesh has not exempted Israel; but the chosen people have to mourn besides transgressions of their own law. These, however, will be by sacrifice purged away, and then, brought back into full covenant privilege, the offenders will approach the earthly dwelling-place of the Divine, and dwell there.

Verse 4
(4) Blessed.—The ellipse of the relative is common enough (see Psalms 34:8, &c), but here the antecedent is wanting as well. Perhaps we ought to read, He whom thou choosest and bringest near shall dwell, &c

Courts.—From a root meaning to wall round; especially applied to the open space within the outer fence of the Tabernacle, or to the different courts of the Temple (Exodus 27:9; 1 Kings 6:36; 1 Kings 7:12).

We shall be satisfied.—Better, Let us be refreshed.

Thy holy temple.—Literally, The holy of thy temple, which might mean “the holiness of thy temple.”

Verse 5
(5) By terrible things.—Rather, wondrously, a noun used adverbially.

Wilt thou answer us.—Better, Thou dost answer us; describing the usual course of God’s providence. The LXX. and Vulg. make it a prayer: “Hear us.”

The conviction that God, the God of Israel’s salvation or deliverance, would answer wonderfully in righteousness, was, of course, based on the whole experience of the Divine dealings. Righteousness was recognised as the foundation on which the moral order rested.

The confidence of all the ends of the earth.—This might refer to Israel in exile; but it seems more in accordance with the general tenor of the psalm to give the words their widest range. Consciously or unconsciously the whole world rests in God.

Of them that are afar off upon the sea.—Literally, of the sea of those at a distance, i.e., of the farthest seas. (Comp. Isaiah 11:11 : “of the islands of the sea.”)

Verse 6
(6) Girded.—We see the Divine Architect of the world, girt for his labours in the Oriental fashion (see Note, Psalms 18:32), setting the mountains firm on their bases (comp. Psalms 75:3), the poet evidently thinking at the same time how empires, as well as mountains, owe their stability to God.

Verse 7
(7) Tumult.—Here we see the literal passing into the figurative. From the raging seas the poet’s thought goes to the anarchies arising from the wild passions of men, for which in all literature the ocean has furnished metaphors. (Comp. Isaiah 17:12.) In a well-known passage, the Latin poet Virgil reverses the simile, likening the sudden calm which succeeds the storm that wrecked Æneas to the effect produced by a leader of men in a seditious city. (Virgil, Æn. i. 148.)

Verse 8
(8) They also . . .—Or, So they.

The outgoings . . .—A pregnant expression for the rising of the morning and setting of the evening sun. East and west.

To rejoice.—Better, to sing for joy. The whole earth from one utmost bound to the other is vocal with praise of the Creator and Ruler of the universe. So the morning stars sang together at the creation (Job 38:7).

Verse 9
(9) Thou visitest . . .—Better, Thou hast visited. Even if there is not reference to some particular season of plenty, yet with a glance back on the memory of such. Instead of “earth,” perhaps, here, “land.”

Waterest.—Or, floodest. The river of God stands for the rain. There is a Arabic proverb, “When the river of God comes, the river Isa (in Bagdad) ceases.” The Rabbins say, “God has four keys which He never entrusts to any angel, and chief of these is the key of the rain.” (Comp. Job 26:8; Job 28:26; Job 38:28.) The expression “river” for rain is very appropriate of the downpour of a country that has its rainy season. (Comp. “the rushing of the river rain,” Tennyson’s Vivien.)

Thou preparest . . .—The Authorised Version misses the sense, which is, thou preparest their corn when thou hast prepared it (the land) so—i.e., in the manner now to be described. Thus LXX. and Vulgate.

Verse 10
(10) Thou waterest . . . settlest.—Better, by watering . . . settling.

Ridges . . . furrows.—These terms would be better transposed since by “settling” (literally, pressing down) is meant the softening of the ridges of earth between the furrows. The LXX. and Vulgate have “multiply its shoots.”

Showers.—Literally, multitudes (of drops).

Verse 11
(11) Thou crownest.—Better, hast crowned. We generally connect the idea of completion with this metaphor, but the original thought in the Hebrew word, as in the Greek στέφω, is probably to encompass. Comp. the Latin corono in Lucretius, —

“Sylva coronat aquas ingens nemus omne.”

All “the circle of the golden year” had been attended by Divine goodness. The meaning seems to be that God had made a year which was naturally prosperous still more abundant.

Paths.—The root from which the Hebrew word is formed means to roll, or revolve, and it often means the track made by a wheel. This idea may be present since God is often represented in Hebrew poetry as riding on a chariot of clouds, generally with the association of wrath and destruction (Psalms 18:10; Psalms 68:4), but here, with the thought of plenty and peace following on His track, as in the Latin poet—

“Te fugiunt venti, te nubila cœli

Adventumque tuum, tibi suaves dœdala tellus

Submittit flores, tibi rident æquora ponti

Placatumque ridet diffuso lumine cœlum.”

LUCRETIUS, i. 6.

But it is more natural to give the word the meaning revolutions, and to think of the blessings brought by the “seasons as they roll.”

Fatness.—A cognate accusative to the word “drop” used absolutely in the next verse. (Comp. Proverbs 3:20.)

Verse 12
(12) They drop upon.—Supply “fatness” from the last verse.

And the little hills.—See margin. The freshness and beauty of plant life, which suddenly, as by a miracle, in Eastern lands clothes the hill-sides, resembles a fair mantle thrown round their shoulders, as if to deck them for some festival.
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The compilers of the Psalter found no tradition of authorship attached to this Psalm, and did not themselves conjecture one, nor have we any guide towards the time of its composition beyond the tone of innocence assumed in the last part, which marks that part as belonging to a period subsequent to the captivity, when persecution and suffering were no longer regarded as punishment for national disloyalty to the covenant. The poetical form is uncertain, but there is a marked change in the rhythm at Psalms 66:13, and some commentators regard the psalm as composite.

Title.—See titles, Psalms 4, 48

Here there is a peculiarity in the absence of any author’s name after the double title song, psalm. (Comp. Psalms 67, where the words are reversed.)

Verse 1
(1) Make a joyful noise.—Better, sing aloud, or shout.

All ye lands.—The margin is better.

Verse 2
(2) Sing forth.—Literally, play on the harp.

Make his praise glorious.—So the LXX., but the construction is dubious. Literally, put glory his praise, meaning perhaps, in parallelism with the first clause, “make the Divine glory the subject of your praise.” But the opening words of the next verse, “say unto God, how,” &c, are so bald that a suspicion arises as to the arrangement of the text. Perhaps by bringing back the initial words of Psalms 66:3 we get the true sense, “ascribe glory (and) speak praise to God.”

Verse 6
(6) Flood.—Hebrew, nâhar, which generally stands for the Euphrates, but here, as in Psalms 74:15, for either the Jordan or the Red Sea.

There did we rejoice.—The verb is properly optative—there (i.e., in those works) let us rejoice, and thus rendered is more in keeping with the first verses of the psalm. The LXX. and Vulg. have the future, “There we will rejoice in him.”

Verse 7
(7) His eyes behold.—Better, his eyes keep watch on the nations. God is, as it were, Israel’s outpost, ever on the alert to warn and defend them against surrounding nations.

Let not . . .—Literally, the rebellious, let them not exalt for themselves, where we may supply “horn” as in Psalms 75:4-5, or “head” as in Psalms 3:3; Psalms 110:7. For the rebellious, comp. Psalms 68:6.

Verse 9
(9) Which holdeth . . .—The LXX. literally, which putteth our soul into life, i.e., keeps us alive, as the parallelism shows.

Verse 11
(11) Net.—The Hebrew in Ezekiel 12:13 certainly means “net,” as LXX. and Vulg. here. But Aquila, Symmachus, and Jerome prefer the usual meaning, “stronghold” (2 Samuel 5:7, &c), which is more in keeping with the other images of violence and oppression. The fortress, the hard labour, the subjection as by foes riding over the vanquished, the passage through fire and water, all raise a picture of the direst tyranny.

Verse 12
(12) Ride over our heads.—For the figure comp. Isaiah 51:23.

We went through fire and water.—A figure of extreme danger. (Comp. Isaiah 43:2.)

A wealthy place.—The LXX. and Vulg., “to refreshment,” which is certainly more in keeping with the figures employed, and may perhaps be got out of the root-idea of the word, “overflow.” But a slight change gives the frequent figure “a broad place.”

Verse 14
(14) Uttered.—Literally, opened.

Verse 15
(15) I will offer.—Such a holocaust could hardly have been vowed by a single person. It is the community that speaks. Besides, the ram was not a sacrifice for any individual, but particularly enjoined for the high priest (Leviticus 9:2), the head of a tribe (Numbers 7), or a Nazarite (Numbers 6:14). Incense is here the ascending smoke of the sacrifice.

Verse 16
(16) Come.—Refers back to Psalms 66:9.

Verse 17
(17) And he . . .—Literally, exaltation (i.e., praise) was under my tongue, apparently a Hebrew idiom akin to our “on the tip of the tongue,” i.e., ready at any moment for utterance.

Verse 18
(18) If I regard . . .—Rather, if I had seen evil (i.e., had had it purposely in view) in my heart, the Lord would not have heard me. One may not “be pardoned and retain the offence.” The reference may be either to the forming of wicked schemes, or to the complacent view of wickedness in others.

The protestation of innocence in this verse, being made by or for the community at large, marks a late period for the composition. (See Introduction, and Psalms 44, Introduction and Notes.)

Verse 20
(20) Who hath not turned . . .—i.e., he found himself able to pray, was not silenced. Notice the zeugma. God had not rejected his prayer nor withdrawn His grace.
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This is a noble hymn of praise, which for its fine and free expression of grateful dependence on the Divine grace was worthy to become, as it has become, a Church hymn for all time. The last two verses connect the hymn immediately with harvest, and it would look as if this allusion had actually been added for some special occasion to what was a general song of praise, since the refrain in Psalms 67:5, besides marking its choral arrangement, indicates what appears to be the proper ending of the psalm.

Title.—See titles, Psalms 4, 66

Verse 1
(1) This verse is an adaptation of the priestly benediction (Numbers 6:24-26).

Upon us.—Rather, with, or among us; a variation from the formal benediction.

Verse 2
(2) Saving health.—The Hebrew word is that generally rendered “salvation,” but often better rendered “help,” or “deliverance.” By “health” the translators meant “healing power,” as in Shakespeare, King John, Act V., Scene 2:—

“For the health and physick of our right.”

Verse 3
(3)Praise.—Better, give thanks.

Verse 4
(4) For thou shalt judge:—Better, for thou judgest.

And govern. . . .—Better, and dost lead. The word is used in Psalms 23:3 of the “pastoral” care of God.

Verse 6
(6) Then shall the earth yield her increase.—It seems more in keeping with the expression of thanks to render here with the LXX. and Vulg., “The land hath yielded her increase.”
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“It is no easy task,” writes Hitzig of this psalm, “to become master of this Titan.” The epithet is apt. The psalm is Titanic not only in its unmanageable resistance to all the powers of criticism, but also in its lyric force and grandeur. It scales too, Titan-like, the very divinest heights of song.

In the case where there is still room for so many contradictory theories, it is best to confine an introduction to certainties. Psalms 68 will no doubt remain what it has been called, “the cross of critics, the reproach of interpreters;” but it tells us some facts of its history and character that are beyond question.

1. The mention of the Temple in Psalms 68:29, in a context which does not allow of the interpretation sometimes possible, palace, or heavenly abode, brings down the composition to a period certainly subsequent to Solomon.

2. The poet makes free use of older songs. Indeed M. Renan calls the psalm “an admirable series of lyric fragments” (Langues Sémitiques, p. 123). Most prominent among these references are those to Deborah’s magnificent ode (Judges 5) which is with the writer throughout, inspiring some of his finest thoughts.

3. The ode, while glancing ever and anon back over Israel’s ancient history, is yet loud and clear with the “lyric cry” of the author’s present. See Psalms 68:4-7; Psalms 68:21, (where there is probably a veritable historic portrait), Psalms 68:22; Psalms 68:30 seqq.

4. The interest of this present, though we lack the key to its exact condition, centred, as far as the poet was concerned, in the Temple, which is represented as the object of the reverence and regard of foreign powers, who bring gifts to it.

5. Notwithstanding the warlike march of the poem, and the martial ring of its music, it appears from Psalms 68:5; Psalms 68:10; Psalms 68:19-20, not to have been inspired by any immediate battle or victory, but by that general confidence in the protection of God which Israel’s prophets and poets ever drew from the history of the past.

These few features, obvious on the face of the poem, lend probability to the conjecture which sees in this psalm a processional hymn of the second Temple. That Temple needed gifts and offerings from the Persian monarchs, and was rising into completion at a time when Israel could boast of no military greatness, but found its strength only in religion. The poetical form is irregular, varying with the subject and tone.

Title.—See titles, Psalms 4, 66

Verse 1
(1) Let God arise.—A reminiscence of the battlecry raised as the ark was advanced at the head of the tribes (Numbers 10:35). For interesting historical associations with this verse, see Gibbon (chap. 58), and Carlyle, Cromwell’s Letters and Speeches (Vol. II, 185).

Verse 2
(2) Smoke.—The figure of the vanishing smoke has occurred before (see Psalms 37:20); for that of the melting wax see Psalms 97:5. Both figures are too obvious to need reference to the cloud and fire of the ancient encampment.

Verse 4
(4) Sing praises . . .—Better, play on the harp.

Extol him that rideth upon the heavens.—Rather, cast up a highway for him that rideth on the steppes. (Comp. Isaiah 40:3, of which this is apparently an echo.) The poet’s voice is the herald’s who precedes the army of God to order the removal of all obstructions, and the formation of cairns to mark the road. Isaiah 57:14; Isaiah 62:10, are passages alluding to the same custom.

The translation, “upon the heavens,” rests on a rabbinical interpretation of ‘arabôth.

By derivation it means “a dry sandy region,” a “steppe.” The singular of the noun forms with the article a proper name designating the Jordan valley. (In the poetical books, however, any wild tract of country is called ‘Arabah—Isaiah 35:1; Isaiah 35:6.) The plural often designates particular parts of this region, as the plains of Moab or Jericho (2 Kings 25:4-5). Such a restricted sense is quite in keeping with the allusions to the early history which make up so much of the psalm.

By his name JAH.—Better, his name is Jah. This abbreviated form of Jehovah is first found in Exodus 15:2. No doubt the verse is a fragment of a song as old as the Exodus.

It may be noticed here that the dependence of this psalm on older songs is nowhere more conspicuous than in the very various use of the Divine names, Elohim, Adonai, El, Shaddai, Jehovah, Jah.

Verse 5
(5) The LXX. and Vulg. prefix to this verse, “They shall be troubled by the face of Him who is,” &c, which seems to indicate that the abrupt introduction of this description of God is due to some loss in the text.

A father of the fatherless, and a judge of the widows.—These epithets of God seem to have become at a very early period almost proverbial.

Verse 6
Verse 9-10
(9, 10) Thou, O God . . .—The text of these two verses literally runs, A rain of gifts thou shakest out, O God, on thine inheritance, and when exhausted didst refresh it. Thy living creatures dwell therein; thou makest provision of thy goodness for the afflicted, O God. The rain of gifts has been variously explained as actual showers, blessings of prosperity, outpourings of the Holy Spirit. Both the latter might no doubt be implied in the expression, but some particular material blessing seems indicated, and in connection with the desert wanderings the rain of manna suggests itself. By thine inheritance we understand God’s people, as in Deuteronomy 4:20; Psalms 28:9, &c. The “living creatures” in the next verse will then probably be the quails; and a slight emendation, lately suggested, carries conviction along with it. It consists in bringing “thy living creatures” into Psalms 68:9, and, by the insertion of a letter, to read instead of “they dwell therein”—they are satisfied with it (comp. Psalms 78:24-25). This gives the rendering, and when it was exhausted thou didst refresh it with thy living creatures; they are satisfied therewith. (Burgess.)

Verse 10
(10) Thy congregation.—See above. If the emendation there adopted seems unnecessary, we may render here, Thy life dwells in her, i.e., in the people of Israel. (Comp. Psalms 143:3.) The vigour consequent on the heavenly food might be called the Divine life, and conceal a higher application.

Verse 11
Verses 11-14
(11-14) These verses refer to the conquest of Canaan, the long history of which is, however, here crowded into one supreme and crowning moment: a word from God, and all was done.

Verse 12
(12) Kings of armies did flee apace.—Better, Kings of armies flee, flee. This and the two next verses wear the air of being a fragment of those ancient battle-songs sung by the women after the defeat of the foe. The fact that they have thus been torn from their original context accounts for the great obscurity which hangs over them.

And she that tarried . . .—i.e., the woman keeping the house; so the Hebrew. (Comp. Judges 5:24, “Women of the tent;” and the fond anticipations of Sisera’s mother, Psalms 68:29.) So the Greeks called the mistress of the house οὶκουρός. (Eur. Herc. Fur. 45.)

Though this sense thus gives a general description of war, and the women waiting eagerly for the victorious home-coming is a picture true to life, yet the next verse indicates that we must suppose a latent reference to some tribe or party who shirked the dangers of battle, and played the part of the stay-at-home.

Verse 13-14
(13, 14) The agreement of the ancient versions in rendering these difficult verses shows that their obscurity does not arise, as in the case of so many passages of the Psalms, from any corruptions in the text, but from the fact that they are an adaptation of some ancient war-song to circumstances to which we have no clue. If we could recover the allusions, the language would probably appear clear enough.

“Why rest ye among the sheepfolds?”

“A dove’s wings are (now) covered with silver, and her

feathers with the sheen of gold.”

“When the Almighty scattered kings there,

It was snowing on Tsalmon.”

Even in our ignorance of these allusions we at once recognise in the first member of this antique verse the scornful inquiry of Judges 5:16, addressed to the inglorious tribe that preferred ease at home to the dangers and discomforts of battle.

The word here rendered “sheepfolds” (in the Authorised Version pots, a meaning which cannot represent the Hebrew word or its cognates in any other place) is cognate to that used in Judges 5:16, and occurs in its present form in Ezekiel 40:43, where the margin renders, “andirons, or two hearthstones.” The derivation from to set would allow of its application to any kind of barrier.

Whether Reuben, as in Deborah’s song, or Issachar, as in Genesis 49:14, where a cognate word occurs (“burdens”), were the original stay-at-home, does not matter. The interest lies in the covert allusion made by the psalmist in his quotation to some cowardly or recreant party now playing the same disgraceful game.

The next clause, which has caused so much trouble to commentators, appears perfectly intelligible if treated as the answer made to the taunting question, and as simply a note of time:—they stayed at home because all nature was gay and joyous with summer. There is no authority for taking the rich plumage of the dove as emblematic of peace or plenty. The dove appears, indeed, in the Bible as a type, but only, as in all other literature, as a type of love (Song of Solomon 2:14); whereas the appearance of this bird was in Palestine, as that of the swallow with us, a customary mark of time. (See Note, Song of Solomon 2:12; Song of Solomon 2:14.) And a verse of a modern poet shows how naturally its full plumage might indicate the approach of summer:—

“In the spring a lovelier iris changes on the burnished dove.”

—TENNYSON: Locksley Hall.

This reply calls forth from the first speaker a rejoinder in companion terms. The inglorious tribe plead summer joys as an excuse for ease. The reply tells of the devotion and ardour of those who, even amid the rigour of an exceptional winter, took up arms for their country: When the AImighty scattered kings there, it was snowing on Tsalmon. (For the geography of Tsalmon, see Judges 9:48.) Whether intentionally or not, the sense of the severity of the snowstorm—rare in Palestinian winters—is heightened by the contrast implied in the name “Dark” or “Shadow Hill.”

The peculiarity of the position of the locative there (literally, in it), coming before the mention of the locality itself, is illustrated by Isaiah 8:21.

Verse 15
Verses 15-18
(15-18) A third retrospect follows—the third scene in the sacred drama of Israel’s early fortunes. It sets forth the glory of God’s chosen mountain. A finer passage could hardly be found. The towering ranges of Bashan—Hermon with its snowy peaks—are personified. They become, in the poet’s imagination, envious of the distinction given to the petty heights of Judæa. (Perhaps a similar envy is implied in Psalms 133:3.) The contrast between the littleness of Palestine and the vast extent of the empires which hung upon its northern and southern skirts, is rarely absent from the minds of the prophets and psalmists. (See Isaiah 49:19-20.) Here the watchful jealousy with which these powers regarded Israel is represented by the figure of the high mountain ranges watching Zion (see Note below) like hungry beasts of prey ready to spring. And what do they see? The march of God Himself, surrounded by an army of angels, from Sinai to His new abode.

Verse 16
Verse 17
(17) The chariots.—As the text stands, this verse can only be brought into harmony with the context by a certain violence to grammar. Its literal reading is, God’s chariots, two myriads of thousands, and again myriads of thousands (literally, of repetition), the Lord among them, Sinai in holiness; which, by strict rule, must mean: “God’s chariots are innumerable, and the Lord rides in them to Sinai, into the holy place.” But this rendering is quite against the whole tenor of the passage, which is descriptive of a march from, not to, Sinai. Hence some suggest the rendering, “The Lord is among them—a Sinai in holiness,” meaning that Zion has become Sinai, a common enough figure in poetry (comp. In medio Tibure Sardinia est—Mart. ), but only discovered here by a roundabout process. There can hardly be a question as to the propriety of the emendation suggested by Dr. Perowne, The Lord is with them; He has come from Sinai into the holy place. (Comp. Deuteronomy 32:2, which was undoubtedly in the poet’s mind.)

Of angels.—This rendering arose from a confusion of the word which means repetition with a word which means shining. LXX., “of flourishing ones”; Vulg., “of rejoicing ones.” But the mistake is a happy one, and Milton’s sonorous lines have well caught the feeling and music of the Hebrew:—

“About His chariots numberless were poured

Cherub and seraph, potentates and thrones,

And virtues, winged spirits and chariots winged,

From the armoury of God, where stand of old

Myriads.” Paradise Lost, vii. 196.

Verse 18
(18) Thou hast ascended on high.—Or, to the height, i.e., Mount Zion, as in Psalms 24 (Comp. Jeremiah 31:12; Ezekiel 20:40.)

Captivity captive.—Or, captives into captivity. (See Judges 5:12, Note.)

For men.—This rendering is inadmissible. Literally, in man, which is equivalent to our of men. Gifts of men are therefore captives or hostages, viz., the rebellious in the next clause, i.e., the heathen, whom the poet describes as subjected to Jehovah, and their land made His dweiling-place. (For St. Paul’s citation of this verse, or its original, see Note, Ephesians 4:8, New Testament Commentary.)

Verse 19
Verses 19-23
(19-23) The abrupt transition from the scene of triumph just described to the actual reality of things which the psalmist now for the first time faces, really gives the key to the intention of the poem. It is by God’s favour and might, and not by the sword, that deliverance from the enemies actually threatening the nation is to be expected.

Verse 20
(20) He that is.—The insertion is unnecessary. Render, God unto us (i.e., our God) is a God of salvation.

Issues from death.—Literally, for death goings out. The same word rendered issues in Proverbs 4:23, there means sources. Here it will mean sources of death, or escapes from death as we connect the clause with what precedes or follows; Jehovah would provide an issue out of death for Israel, but a source of death to Israel’s enemies. The LXX. and Vulgate apparently take it in the former connection.

Verse 21
(21) Hairy scalp.—Literally, crown, or top, or head of hair. The word is rendered “pate” in Psalms 7:16. This is probably a portrait of some historical person hostile to Israel. Others take it as a type of pride and arrogance, comparing the use of the Greek verb κομαν. The word “scalp,” properly shell (comp. “skull”), was a word in common use at the time of the translation of the English Bible—

“White beards have armed their thin and hairless scalps

Against thy majesty.”

SHAKSPERE: Richard II.

Verse 22
(22) I will bring.—The meaning of this verse is very obscure. It is plainly another fragment of some ancient song quoted, we can hardly doubt, with reference to the return from captivity. “Bashan” and the “depths of the sea” (comp. Amos 9:1-10) may, in the quotation, only stand generally for east and west, the sea being here the Mediterranean. But most probably the original verse referred to the passage of the Red Sea and the contest with the king of Bashan.

Verse 23
(23) That thy foot.—This makes an unnecessary transposition of a very involved sentence. The image is perfectly clear, though the syntax, as often happens in all languages, goes tripping itself up. The conqueror, after wading in the blood of his enemies, is met by the dogs, who lick his gory feet. With a change of one letter we may render, “That thou mayest wash thy foot in blood—yea, the tongue of thy dogs in (the blood of) thine enemies.

Verse 24
(24) Goings.—Better, processions. (Comp. Psalms 42:4.)

In the sanctuary.—Rather, into the sanctuary.

Verses 24-27
(24-27) These hopes of national deliverance are kept alive in the worship of the sanctuary, which the poet now proceeds to describe. A solemn procession advances to the Temple, and we have a description of it by one evidently as interested in this ritual as familiar with it.

Verse 25
(25) Players—i.e., harpers.

Playing with timbrels.—Or, beating the tambourine. For this instrument (Heb., tôph) see Exodus 15:20, and comp. Judges 11:34.

Verse 26
(26) Bless ye.—Apparently these words are part of the processional hymn. But in Judges 5:9 a similar outburst of praise appears to come from the poet.

From the fountain of Israel.—A comparison with Isaiah 48:1; Isaiah 51:1, certainly allows us to understand this in the congregations sprung from the head waters (as we say) of the races, i.e., the patriarchal ancestors. At the same time if there were any mode of taking the words literally instead of figuratively it would be preferable.

Verse 27
(27) There is . . .—The procession is apparently a representative one. and the conjecture is probable which refers the selection of Zebulun and Naphtali to their prominence in Deborah’s song. Benjamin may owe its position to the fact that it gave the nation its first king, and Judah would naturally figure in the pomp as the tribe of David. But other considerations besides may have had weight. The selection may have been made as representative of the two kingdoms.

Their ruler.—The Hebrew word has always a sense of a high-handed conqueror’s rule, with the possible exception of Jeremiah 5:31. There is probably still a reference to Saul and his conquests—“little Benjamin who conquered for thee,” or, possibly, here Benjamin takes the victor’s place as leader of the procession.

Their council.—The reading must certainly be changed in accordance with Psalms 55:14. Their crowd, or company.

Verse 28
(28) Thy God hath commanded.—Rather, with LXX. and the ancient versions generally, Ordain, O God, thy strength.

Verse 29
(29) Kings.—This verse is a strong argument for referring the psalm either to the time of the rebuilding of the Temple, or its re-dedication after the pollution by Antiochus Epiphanes.

Verse 30
(30) Rebuke . . .—See margin, which (if we change beasts to beast) gives the right rendering. So LXX. and Vulgate. The beast of the reed is undoubtedly symbolical of Egypt, whether it be the crocodile or the hippopotamus.

Bulls . . . calves.—These are possibly emblems respectively of the strong and the weak—the princes and the common people. (Comp., for a somewhat similar description of the Egyptians, Psalms 76:5-6.) But a slight emendation suggested by Grätz gives the herd of bulls despisers of the people, a reading quite in keeping with the ordinary use of this figure. (See Psalms 22:12; Jeremiah 1:11.) The figure in connection with the bull-worship of Egypt is especially significant.

Till every one submit.—This clause still waits for a satisfactory explanation. The Authorised Version is intelligible, but grammatically indefensible. The LXX. are undoubtedly right in taking the verb as a contracted infinitive preceded by a negative particle (comp. Genesis 27:1), and not as a participle. The meaning submit or humble (Proverbs 6:3) is only with violence deduced from the original meaning of the verb, which (see Daniel 7:7) means to stamp like a furious animal. One cognate is used (Ezekiel 34:18) of a herd of bulls fouling the pasture with their feet, and another means to tread. The form of the verb here used might mean to set oneself in quick motion, which is the sense adopted by the LXX. in Proverbs 6:3. Hence we get rebuke . . . from marching for pieces of silver, the meaning being that a rebuke is administered not only to Egypt, but also to those Jews who took the pay of Egypt as mercenaries, and oppressed the rest of the community, a sense in keeping with the next clause.

Scatter.—The verb, as pointed, means hath scattered, but the LXX. support the alteration to the imperative which the context demands.

Verse 31
(31) Princes.—Or, magnates.

Ethiopia.—Literally, Cush shall make to run his hands to God, an idiom easily intelligible, expressing hasty submission.

(32–35) A noble doxology, worthy of the close of one of the finest Hebrew hymns.

Verse 32
(32) Sing praises . . .—Better, play and sing. The Selah, as in some other cases, is introduced where to our sense of rhythm it is quite out of place.

Verse 35
(35) Out of thy holy places—i.e., out of Zion. The plural “places” occurs also in Ps. lxxiii, 17 (Heb.).
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If we cannot identify the author of this psalm with any other known individual, we must certainly set aside the traditional ascription to David. Psalms 69:10-12, cannot by any ingenuity be worked into his known history. Psalms 69:20 does not give a picture of David’s condition at any time, for he always found a Nathan or a Barzillai even in his darkest hour. The conclusion (see Note Psalms 69:33), if not, as some think, a liturgical addition of a later date than the rest of the psalm, speaking as it does the language of past exile times, is another argument against the inscription. It also makes against an opinion shared by many critics, that refers this, together with Psalms 10, &c., to Jeremiah. The real author is lost in the general sufferings of these victims of religious persecution (Psalms 69:9), for whom he speaks (Psalms 69:6.) The expression of this affliction is certainly figurative—and never has grief found a more copious imagery—and therefore we cannot fix the precise nature of the persecution. There appear, however, to have been two parties in Israel itself, one zealous for the national religion, the other indifferent to it, or even scornful of it (Psalms 69:9-13). It is on the latter that the fierce torrent of invective that begins with Psalms 69:22 is poured—an invective we can best appreciate, if we cannot excuse it, by remembering that it was the outcome, not of personal hatred, but of religious exclusiveness. Except Psalms 22, no other hymn from ancient Israel supplied more for quotation and application to the young Christian community, when searching deep into the recognised sacred writings of their nation to prove that the despised and suffering one was the Christ. That in so doing they fastened on accidental coincidences, and altogether ignored the impassable distance between one who could be the mouthpiece of such terrible curses and Jesus Christ, need not blind us to the illustration which is thrown on Him and His life by the suffering and endurance of this, as of all martyrs in a right cause. The psalm falls into stanzas, but not all of equal length. The parallelism is varied by triplets.

Title.—See title Psalms 4, 45

Verse 1
(1) The waters . . .—For this common and obvious figure of a “sea of troubles” comp. Psalms 18:4; Psalms 18:16; Psalms 32:6; Psalms 42:7.

Verse 3
(3) Crying.—Better, calling, i.e., on God in prayer. For a similar picture of utter dejection comp. Psalms 22:15. The following English lines have caught the feeling of these verses:

“How have I knelt with arms of my aspiring

Lifted all night in irresponsive air,

Dazed and amazed with overmuch desiring,

Blank with the utter agony of prayer.”

St. Paul, by F. Myers.

Verse 4
(4) They that would destroy me . . .—Properly, my exterminators. It seems a piece of hypercriticism to object to this as too strong a word. It is a very allowable prolepsis. At the same time the parallelism would be improved by adopting, as Ewald suggests, the Syriac reading “my enemies without are more numerous than my bones,” and the construction would be the same as in Psalms 40:12.

Wrongfully.—Better, without cause. Comp. Psalms 35:19.

Then I restored.—Rather, what I did not steal I must then restore, possibly a proverbial saying to express harsh and unjust treatment. Comp. Ps. Xxxv. 11; Jeremiah 15:10.

Verse 5
(5) My foolishness.—This does not conflict with a true Messianic application of the Psalm, but is fatal to that which would see in the author not an imperfect type, but a prophetic mouthpiece of Christ.

Verse 6
(6) Let not them.—We again meet the feeling so common in the Psalms (see especially Psalms 44:17-22), that the sufferings of any member of Israel must bring dishonour on the name of Jehovah and on His religion. Here, however, it seems to touch a higher chord of feeling and to approach the true Churchmanship—the esprit de corps of the Kingdom of Heaven—which attaches a greater heinousness to the sin because it may harm the brethren. Not only would Jehovah be dishonoured in the sight of the heathen if He seemed to be disregarding His part of the covenant, but for an Israelite to have violated his part brought shame on all Israel.

Verse 7
(7) Because.—Better, for.

For thy sake.—It is plain from Psalms 69:9 that these words can only mean that the reproach under which the psalmist (or the community of which he was the spokesman) laboured was borne in the cause of religion. (Comp. Jeremiah 15:15.)

Verse 8
(8) Mother’s children.—See Note Song of Solomon 1:6.

Verse 9
(9) Of thine house—i.e., for thine house. Hosea 8:1, shows that house might stand for congregation, but very probably we are to understand zeal for the restoration or repair of the Temple, or more likely regard for its purity and honour. So at least one applied the words long after, John 2:17 (where see Note in New Testament Commentary).

And the reproaches.—See St. Paul’s application of these words Romans 15:3. If the author had been thinking chiefly of his sin as the cause of the reproach of God, surely he would have said “the reproaches of these that reproach me are fallen upon Thee.” The intention seems to be that though in his own eyes a very insignificant and unworthy member of the community, yet being one who burnt with zeal for it, he felt as personally directed against himself all the taunts aimed at Jehovah and His religion.

Verse 10
(10) When I wept . . .—The expression I wept (or lamented) my soul with fasting is hardly intelligible, though perhaps we might say I wept out my soul with fasting. The LXX. and Psalms 35:13 suggest an emendation to “I humbled my soul with fasting.”

To my reproach.—Quite literally and better, a reproach to me. Those who made light of the covenant altogether, who were in heart apostates both to faith and patriotism, would naturally treat with contempt those outward signs by which an erring Israelite owned his offence and sought reconciliation.

Verse 12
(12) In the gate . . .—The place of public resort where justice was administered. (See Psalms 9:14 Note.)

And I was the song.—Literally, and songs of those drinking strong drink, but we must supply the pronoun.

Verse 13
(13) But.—A better arrangement of the clauses of this verse is:

But as for me my prayer (is) to Thee

Jehovah in a time of grace,

God in the abundance of Thy (covenant) mercy

Hear me with the faithfulness of Thy help.

For the favourable or gracious time comp Isaiah 49:8.

Whatever the sin of Psalms 69:5, &c., it had not cut the offender off from the sense of the blessings of the covenant, or he had been by pardon restored to it.

Verse 15
(15) Pit.—Properly, well. A stone usually covered the wells (Genesis 29:10), which explains the phrase, “shut her mouth.” Is this merely figurative; or have we here a reminiscence of some terrible crime, analogous to that of Cawnpore?

Verse 20
(20) I am full of heaviness.—Rather, I am sick. The word here used (with its cognates), as well as that rendered pity in the next clause, are favourite words with Jeremiah, as also are the figures of the next verse. (See Jeremiah 8:14; Jeremiah 9:15; Jeremiah 23:15.)

Verse 21
(21) Gall.—Heb., rôsh, i.e., head. (Comp. poppy heads. See Deuteronomy 32:32.) In Hosea 10:4 it is translated hemlock, but is most probably the poppy (papaver arenarium), which grows everywhere in Palestine, and answers all the conditions. The rendering, gall, comes from the LXX.

Vinegar.—Sour wine would not be rejected as unpalatable (see Note Ruth 2:14). It was forbidden to Nazarites as a luxury (Numbers 6:3). Was the author of the psalm possibly a Nazarite? or are the expressions in the psalm merely figurative. Comp.

“The banquet where the meats became

As wormwood.”

—TENNYSON: Elaine.

Verse 22
(22) Let their table.—The form of this imprecation is, of course, suggested by the figurative language immediately preceding. Life had been made bitter by rancour and enmity, and the psalmist hurls back his curses, couched in the terms which had arisen to his lips to express his own misery.

And that which.—Rather, and to them in peace a noose. Seated at the banquet, amid every sign of peace, and every means of enjoyment, let their surroundings of security and pleasure become their snare and ruin. (Comp. 1 Thessalonians 5:3. See St. Paul’s citation, Romans 11:9, New Testament Commentary.)

Verse 23
(23) Their eyes.—The darkened eyes and trembling limbs (comp. Nahum 2:10; Daniel 5:6) are expressive of terror and dismay.

Verse 25
(25) Habitation.—The derivation is from a word meaning circle, and a better rendering is therefore encampment or village. Nomadic tribes pitch their tents in an enclosed ring. The derivation of the English town is precisely similar. The desolation of his homestead was, to the Arab, the most frightful of calamities. (Comp. Job 18:15. For St. Peter’s use of this verse, combined with Psalms 109:8, see Acts 1:20, and Note, New Testament Commentary.)

Verse 26
(26) They talk . . .—Better, and respecting the pain of thy pierced ones, they talk. (For the construction of this verb talk, see Psalms 2:7.) We naturally think of Isaiah 53:4, and of the Cross.

Verse 27
(27) Add iniquity—This may be understood in two different senses: (1) Let sin be added to sin in thy account, till the tale be full. (2) Add guilt for guilt, i.e., for each wrong committed write down a punishment.

And let them not . . .—i.e., let them not be justified in thy sight; not gain their cause at thy tribunal.

Verse 27-28
(27, 28) It is doubtful whether these verses give the talk of the enemies just mentioned, or whether the psalmist himself, after a pause, resumes his imprecations. The former supposition certainly adds a fresh force to the prayer of Psalms 69:29; and it is more natural to suppose that the string of curses, once ended, should not be taken up again. On the other hand, would the apostates, against whom the psalm is directed, have put their animosity into the shape of a wish to have names blotted out of God’s book? If so, it must be in irony.

Verse 28
(28) Book of the living—or life.—This image, which plays so great a part in Christian poetry (Revelation 3:5; Revelation 13:8; Revelation 21:27. Comp. Philippians 4:3; Luke 10:20), is derived from the civil lists or registers of the Jews. (Exodus 32:32; Jeremiah 22:30; Ezekiel 13:9.) At first erasure from this list only implied that a man was dead, or that a family was extinct (see references above); but as death was thought to deprive of all benefit of the covenant (see Note, Psalms 6:5), such erasure came to imply exclusion from all the rights and privileges of the Theocracy, and therefore from the glory of participating in the promised deliverance and restoration of the race, and so gradually, as eschatological ideas developed, from the resurrection to eternal life. Daniel 12:1 marks a stage in this development. In the psalmist’s mouth the words would correspond to the ideas current when he wrote. From the next clause, Let them not be written with the righteous, it might be argued that the idea had already appeared which limited the resurrection to the righteous—an idea current at the date of 2 Maccabees 7:14, but probably familiar to some minds much sooner.

Verse 29
(29) Set me up on high.—Or, lift me up, i.e., into a secure place out of the reach of enemies.

Verse 31
(31) That hath . . .—Literally, showing horns and dividing the hoofs, marking at once clean animals, and those of fit age for sacrifice.

Verse 31-32
(31, 32) The pre-eminence of praise above sacrifice is not infrequent in the Psalms. (Comp. Psalms 50:14.)

Verse 32
(32) Humble.—Rather, afflicted.

And your heart . . .—Better, may your heart live. (See Psalms 22:5.)

Verse 33
(33) For the Lord.—This and the following verses evidently bring the psalm within the circle of literature, of which Isaiah 65:17 seq., is the noblest example—the literature inspired by the hope of the restoration and of the rebuilding of Jerusalem.
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For this detached fragment, broken off even in the middle of a clause, see Psalms 40:13-17.

Title.—See titles Psalms 4, 38

Verse 2
(2) There are two omissions here from Psalms 40:14, “together” and “to destroy it.”

Verse 4
(4) For a reward of . . .—Psalms 40:14, “and put to shame.” The change is probably a copyist’s error.

Verse 5
(5) Make haste unto me, O God.—In Psalms 40:17, “The Lord (Adonai) thinketh on me.”

