《Lange’s Commentary on the Holy Scriptures – Psalms (Vol. 1)》(Johann P. Lange)
Commentator

Johann Peter Lange (April 10, 1802, Sonneborn (now a part of Wuppertal) - July 9, 1884, age 82), was a German Calvinist theologian of peasant origin.

He was born at Sonneborn near Elberfeld, and studied theology at Bonn (from 1822) under K. I. Nitzsch and G. C. F. Lüheld several pastorates, and eventually (1854) settled at Bonn as professor of theology in succession to Isaac August Dorner, becoming also in 1860 counsellor to the consistory.

Lange has been called the poetical theologian par excellence: "It has been said of him that his thoughts succeed each other in such rapid and agitated waves that all calm reflection and all rational distinction become, in a manner, drowned" (F. Lichtenberger).

As a dogmatic writer he belonged to the school of Schleiermacher. His Christliche Dogmatik (5 vols, 1849-1852; new edition, 1870) "contains many fruitful and suggestive thoughts, which, however, are hidden under such a mass of bold figures and strange fancies and suffer so much from want of clearness of presentation, that they did not produce any lasting effect" (Otto Pfleiderer).
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Dr. Moll’s Commentary on the Psalter appeared, in two separate parts, in1869,1870. It was concluded during the stirring events of the Franco-German war. It is regarded as one of the best parts in Lange’s Biblework, especially in the Doctrinal and Ethical sections. Dr. Moll was formerly Professor of Theology in Halle, and is now General Superintendent of the Evangelical Church in the Province of Prussia. We insert the author’s Preface to Part II, dated November, Psalm 1870:

“The mighty convulsions of the present war, while they have cast down a glittering throne from its proud elevation, have buried, too, much unobtrusive and quiet happiness, and have opened wounds that must long keep bleeding. Yet, from out of desolation and tears, does the goodness of the Eternal evoke renewed safety and a joyful future for a people tried and purified in the fire of affliction. Nor can we fail to discern in the events of those days a visitation of God. Many an ear, which has long been accustomed to other sounds, has heard the footsteps of the Almighty as He marches through the world in judgment, and has been inclined to listen to the word of the only true and living God. And many a hand, too, will be stretched out, with special eagerness, for the Book of Psalm, full as it is of those poems, of which such a poet as Byron said, that they are as lofty as heaven and deeper than the ocean. From such fulness as this has the Church ever drawn, and it affords instruction as well as delight, to trace through the course of the ages its inexhaustible adaptation to the needs of the people of God, to the varying tastes of different periods, and to the progress of the science of interpretation. May its own teachings and the accompanying remarks and suggestions realize the aim of the Bibelwerk, and afford spiritual aid to the brethren in the ministry.

In the department of Practical Exposition we have now further to note: Der Psalter, erklärt von L. Harms, weil. Pastor in Hermannsburg, 1800 (The Psalter explained by L. Harms, late Pastor in Hermansburg, 1869). Caspari, Des Gottesfürchtigen Freud und Leid, Wochenpredigten über den Psalter (The Joy and Sorrow of those who fear God; Weekly Sermons on the Psalter), with a preface by Delitzsch, 1870. W. Stern, Fünfzehn Messianische Psalmen, für Verständniss, Belehrung und Erbauung der Freunde des göttlichen Wortes erklärt, 1870 (Fifteen Messianic Psalm, explained for the enlightenment, instruction, and edification of the friends of the Divine Word).

In the department of Textual Criticism we have to mention that the Monumenta Sacra Inedita, published by Const. Tischendorf, contain in Vol. IV. of the Nova Collectio, 1869, the Psalterium Turicense, important for the criticism of the Text of the Septuagint. It was written upon purple parchment, in silver and gold, about the 7 th century. It consists of 223 leaves, and comprises118 Psalm, together with9 Biblical Hymns and 1 Church Hymn. Its readings show more agreement with the Cod. Alex. than with the Cod. Vat., and often confirm those of the Aldine and Complutensian texts. The relation which it exhibits to one of the correctors of the Cod. Sinait. is worthy of special attention. The insertion, in elegant red letters, of the first word of each verse in Latin from the Vulgate of Jerome, by the side of the Greek Text, goes to show that it was executed in the West.”

I had a strong desire to prepare the Commentary on the Psalter myself, but could not command time. To avoid delay, I divided the work among several scholars, as follows:

The Introduction was prepared by the Rev. James B. Hammond, with additional Notes by the Rev. Charles A. Briggs.

Psalm 1-41,, 51-72, by the Rev. Charles A. Briggs, Pastor at Roselle, New Jersey.

Psalm 42-50, by the Rev. John Forsyth, D. D, Chaplain and Professor of Ethics in the National Military Academy at West Point, New York. Dr. F. had assumed the entire second Book, but could not finish his task in time, on account of his removal to West Point.

Psalm 73-150, by the Rev. J. Fred. McCurdy, of Princeton, New Jersey. In this last part, Dr. Green, Professor of Hebrew and O. T. Exegesis in the Princeton Theological Seminary, has taken special interest, and aided his friend, Mr. McCurdy, with linguistical and exegetical helps from his own library and other sources.

The contributors were instructed carefully to consult the well-known German Commentaries of Hupfeld, Ewald, Delitzsch, Hengstenberg, as well as the English and American works of Perowne, Wordsworth, Alexander, Barnes, and others. The Homiletical department has been condensed to make room for extracts from English sources, including Spurgeon’s Treasury of David, as far as published.

As to the text, I have given the reader the benefit of two translations. The Authorized Version has been retained as the basis of the Commentary, but arranged according to the laws of Hebrew parallelism and the stanza divisions of Moll.

The New Version of the Psalm, with brief philological notes, which follows the Commentary of Moll, is the work of the veteran Hebrew scholar, Dr. Conant, of Brooklyn. It is substantially the same with that originally prepared by the author for the “American Bible Union,” but differs from it by numerous corrections in the renderings, suggested by further comparison of the Hebrew text, and certain changes in form, and additional matter, to adapt it to the present work; namely, the use of the termination th for the3d pers. sing. of the verb, and of a small initial letter in lines continuing a sentence; and the addition of critical and philological notes, at the end of each Psalm, on points of more special interest and difficulty.

A revision of the English Scriptures intended for public and devotional use should, in my opinion, retain the idiom of our Authorized Version, and depart from its grammar and vocabulary as rarely and as little as is consistent with the true meaning of the original and the present state of the English language. But the merits of a version which forms part of a critical commentary, must be measured by the degree of its fidelity to the original Hebrew, and not to King James’ or any other translation. Judged by this standard, Dr. Conant’s version and notes will be found a very valuable addition to this commentary.

By these numerous additions the volume on the Psalm exceeds both Parts of the German original by 264 pages, and is much larger than any other volume of the English edition of Lange. Nevertheless, the price is the same.

The Psalter is the first Hymn-Book of the Church, and will outlive all other hymn-books. Its treasury of pious experience and spiritual comfort will never be exhausted. And as it will continue to be used in public worship, and for private devotion everywhere, so commentary will follow commentary to the end of time. May this volume contribute its share towards a fuller understanding and application of the Psalm.

Philip Schaff

THE PSALTER

_______________

INTRODUCTION

§ 1. Canonical Position And Title

The Psalter stands at the beginning of the third division of the Hebrew Scriptures (the Kethubim[FN1] or Hagiographa) in most of the Hebrew MSS. of the German class, followed by our printed editions. Philo2:475 and Luke 24:44 seem to favor this position. The Spanish class of MSS, however, like the Masora, place the Chronicles at the head of this division (which in the prologue of Sirach is co-ordinate with the Law and the Prophets under the name τῶν ά̓λλων πατρίων βιβλίων);[FN2] whilst the Talmud informs us that even the little book of Ruth had the first place.[FN3] Still another Jewish canon mentioned by Jerome in his Prologue Galeatus begins with the book of Job, and places the Psalter second in this series of sacred writings. This arrangement was made with reference mainly to the subject matter, and is the one which was adopted by the Alexandrian version, and followed by the Vulgate, the German and English Bibles. Comp. Herzfeld, Geschichte des Volkes Israel3:102 sq.[FN4]
The Position of the Psalter among the Hagiographa is in accordance with its nature, not so much on account of the lateness of its completion, as rather its thorough-going joy and peculiar lyrical character which springing from the soil of Revelation, in the sacred history of Israel; nourished by the revealed word of Jehovah in closest connection with the public worship of the covenant people, discloses the throbbing heart of the Israelites’ life of faith, and speaks the language of revelation as subjectively appropriated by the inmost feelings. The position of the Psalter among the Hagiographa does not at all indicate that it was esteemed inferior to the “Prophets,”—the second great division of the Hebrew canon (embracing the prophetic books and those historical books following the Thorah). The view of some theologians, that there were different degrees of inspiration among the sacred writings, at least in the form which ascribed the origin of the Hagiographa simply to the Holy Spirit, whilst the remaining canonical books were ascribed to the Prophetic Spirit (Carpzov, Introduct. i25), was an unhistorical theory of a few Rabbis (Hävernick, Einleitung i66 ff). For the Holy Spirit was frequently and expressly represented as inspiring the Prophets; the term “Holy” Spirit was explained by the term “Prophetic” Spirit; and the appellation “Prophets” was frequently given to the Hagiographa and by Josephus (Contr. Ap. i8) even to the historical books. Moreover, not only were the legal prescriptions ordained for the Prophets extended to the Hagiographa, but all the writers of the Psalm were expressly numbered among the Prophets (Herzfeld iii17) for the reason that the Bible designates them as Prophets and seers, 1 Chronicles 25:1 sq.; 2 Chronicles 29:30; 2 Chronicles 35:15; 1 Samuel 5:10. The Targum of Jonathan on the latter passage reverses the expression and styles the utterance of that which the prophetic Spirit inspires the “making of psalms.” According to the fourfold Ethiopic division of the Old Testament into Octateuch, Kings, Solomon and Prophets, the Psalm were classed with the second division.

From the Alexandrian version originated also the title Psalter (ψαλτήριον, Old German Salter), a collective term for the “Book of Psalm” ( Luke 20:42; Acts 1:20), or “The Psalm” ( Luke 24:44). The latter word originally meant the music and playing of a string instrument; the former, the instrument itself; then by transfer the song sung to it, finally the collection of these Song of Solomon, as Euthymius Zigabenus (Prœf. in Psalm. Ed. Le Moyne, pp172) rightfully remarked. It corresponds fully to the Hebrew mizmôr, which occurs, however, only in the title of particular Psalm, and not as a title of the collection. It does not appear at all in the plural form in the Bible, being simply used to indicate the recital of certain Psalm (vid. § 8, 2). The contents, and especially the religious character of these Song of Solomon, is brought out more prominently by the word teffiloth. In Psalm 72:20 all the preceding Psalm are collectively designated by this word as “prayers of David,” although Psalm 17 is the only one within this division in which it is found in the superscription (Septuag. προσευχή). Later still, it characterizes Psalm 86, 90, 102, 142, as also Hannah’s Psalm of praise, 1 Samuel 21:1.[FN5] The title tehillim is the usual superscription of the entire collection, in shortened form tillim, tillin, tilli, sometimes with, sometimes without sefer, i.e. (Book of) Hymns, which designation Philo and Jerome also employ. The Masora employed the plural sefer tehilloth, and also constructed from the same root the form hallêla, but only to designate Psalm 113-119, and not the entire Psalter, as since Buxtorf has been often erroneously stated (cf. Delitzsch Commentar. ii530). [The Psalter is still the common Prayer and Hymn Book of the Christian Church, as it was that of the Jews.—P. S.]

That these songs were designed to glorify God, is strikingly indicated by this superscription. The word occurs however with this special reference only in Psalm 145. (Septuag. αἴνεσις), but its appropriation as the title of the whole book, points to the fact, that we are not dealing with a lyrical Anthology of the Hebrews (De Wette), but with the original hymn-book, especially designed for the worship of God in the congregation of Israel.[FN6] Vid. further § 3,5.

§ 2. Authorship Of The Psalm

It is undoubtedly true, that the Psalm, collected in the library of the Temple, 2 Maccabees 2:13, by Nehemiah, were designated τὰ τοῦ Δαυίδ, and that the Psalm are cited in the New Testament as the words of David. But we are not obliged on that account to assume, that David was the author of all the Psalm. This opinion has been defended of late by Clauss (Beiträge 1831, S 4 sq.), and among the Jews by M. Randegger (Hist. krit. Versuche 1841), after the Talmud (Tract. Pesachim, c10) and a few of the Church fathers, (Augustine, Chrysostom, Euthym.)

Neither are we obliged to explain those cases, where other persons, than Hebrews, are referred to with Lamed in the superscriptions, by assuming that those persons were the subjects of, or the occasions of his writing these Psalm; nor that David was prophetically speaking in their stead. This is quite as ungrammatical as it is unhistorical. For the Lamed before the proper name does not always indicate strictly the authorship, but properly relationship or dependence. We shall have occasion to make use of this remark in those cases where the contents of the Psalm correspond neither with the personality nor the period of the one, whose name it bears. The Psalm may be referred to him perhaps in a wider sense as being composed after his model or in his style; or the reference is to the musical director or the choir (e.g., Psalm 39.), to which the Psalm had been given for practice and recital. In most cases, however, the ל prefixum indicates the author, and there are historical grounds for the view that other historical persons than David, distinguished likewise in the domain of sacred Song of Solomon, were by this designation to be put in the same relation to certain Psalm, and that it was by no means the intention of the authors of the superscriptions to make David the author of all the Psalm. And when the collection is generally designated as a Davidic composition, or when, as in later days, it was superscribed or collectively characterized in the language of the Church as the Psalter of David, or abbreviated as at the end of the Ethiopic translation, e.g, Finitus est David (Dorn De psalterio Ethiop. 1825, p9)—or when in occasional citations it is briefly called David; these are not historical or critical statements, but simply show a prevailing usage of certain periods, traces of which are found as early as 2 Chronicles 7:6. Comp. 2 Chronicles 23:18; Ezra 3:10. Its justification is found in the maxim “A potiori fit denominatio.” It probably originated from the statement at the close of Psalm 72, which was also the final statement of the oldest collection of Psalm. Comp. § 4. A spurious writing, called “David,” is mentioned in Constit. Apost., vi16; but is otherwise unknown.

From a historical point of view, however, there are but seventy-two Psalm ascribed to David by superscriptions of the kind referred to. These are partly associated with statements concerning their historical occasion, contents, and purpose, and their liturgical and musical use (comp. § 8,12). The value of the superscriptions is disputed, their origin being uncertain, their contents frequently obscure, if not entirely unintelligible, whilst their influence in enabling us to understand the Psalm in question is unimportant. It is not surprising, therefore, that doubts should have been advanced respecting them as early as the time of Theodoras Mops. But the thoroughgoing doubts of their authenticity which have been advanced since Vogel, (Inscrip. psalmorum serius demum additas videri, 1767) which with De Wette and still more decidedly Hupfeld, have advanced to the unreasonable extreme of entirely rejecting the use of these titles as unreliable and therefore worthless, as being for the most part additions which have originated from the mere conjectures of later readers and compilers (so previously Rudinger), are entirely unreasonable.

The assumption on the other hand, that all these superscriptions originated with the authors of the Psalm, and are therefore inseparable from the text, cannot be consistently maintained. It can, at most, be held only of a few, and it is all the more important, that individual cases should be strictly scrutinized. This has been done in earlier times by Venema, and more recently by all the most eminent commentators. Useful remarks on these critical investigations may be found in Lutz, Biblische Hermeneutik, S461, who, however, regards the most of these superscriptions as later scholia. On the whole an opinion favorable to the antiquity and value of these superscriptions has again been wrought out, which ascribes them for the most part to tradition, and indeed a very ancient one, because they were generally unintelligible to the Septuag, were variously constructed, and divided by these translators, and sometimes in their reference to the occasion and contents of the Psalm, they rather produce difficulties than remove them. Comp. Fr. Bleek, Einleitung in das A. T, 1860, S613 f. There is now a disposition to admit, that some of them may have originated with the authors themselves. It is true, that among the Israelites, poets were still less accustomed than among the Arabians and Persians to prefix their names to their songs. But when we compare the superscription of Psalm 60. with 2 Samuel 1:18, we cannot deny the possibility of David’s having done so; and when this is seen to have been the case with the prophet Habakkuk ( Psalm 3:1), shall we not conclude that the Psalmist also may have done the same? The writings of Sonntag on the Tituli Psalmorum 1687, Celsius1718, and Irhof1728, have become antiquated. J. A. Starck, Davidis aliorumque poetarum Hebr. carminum libr. V. (incomplete), 1776, 1, 2, p 411 ff, however, is still worthy of attention. The best work is Delitzsch Symbolœ ad Psalmos illustrandos isagogicœ, 1846. He points in his Comm. II, 393, to the “Annals of David” as a work different from the books of Samuel, and yet made use of as one of their sources.

Moreover the Psalm which bear the name of David, contain an abundance of references, expressions, and peculiar turns, which do not at all make the impression of mere poetical figures, but bear the stamp of the liveliness and truth of individuality, they refer to personal experiences and frames of mind, and the statements of the sacred Scriptures about David’s fortune, character, and utterances, often present the only key to their historical interpretation. J. J. Stähelin (Das Leben Davids, 1866) acknowledges this, under many limitations, it is true, while according to Zunz (Die synagogale Poesie des Mittelalters, 1855, S4) they are only the legends of the chiefs of the Levites, and those who are said to have been the originators of the temple music, who made David the author of the Psalm, and even raised him to the dignity of a seer. These Psalm are as manifold in contents, tone, and color, as the agitated life of David himself, and reflect most instructively, as in a mirror, the changing emotions of a heart as tender as it was brave. We hear his cry of anguish and his shout of joy; the tearful wail of sorrow and the courageous expression of his trust in God; the penitential prayer of the broken-hearted sinner, the joyful thanksgiving of the favored one, the wisdom of an experienced sufferer who knows that his life is hid in God, the shepherd’s voice of the prince, the royal word of the hero, the prophetic utterance of the seer. And here let us remember, that the rise of a sacred literature among God’s people of Israel is not simply a matter of literary and historic interest, but an important factor in the history of the Divine Revelation and the kingdom of God. The person of David, moreover, occupies such a prominent place in this history, that, in connection with his poetical talent, clearly attested by his song of mourning at Jonathan’s death, 2 Samuel 1:19-27; his youthful musical endowments according to 1 Samuel 16:17 f.; the daily cultivation of his art according to 1 Samuel 18:10, the assertion of Lengerke (Comm. p26. sq.) that David was not a religious poet, is as groundless as the statement of Vatke (Bib. Theol., I:292) that not a single Psalm can with any certainty be put in the age of David and Solomon. On the other hand, Delitzsch’s remark is worthy of consideration (Comm. i59): “As the New Testament canon contains no writings of the Apostles before the day of Pentecost, so the Old Testament canon contains none of the songs of David prior to his anointing. Only when he has become ‘the anointed of the God of Jacob’ is he the sweet singer of Israel, on whose tongue is the word of Jehovah ( 2 Samuel 23:1 sq.).” Appropriate remarks are to be found in Fr. W. Krummacher’s “David, der König von Israel; ein biblisches Lebensbild mit fortlaufenden Beziehungen auf die Davidischen Psalmen,” 1866.

We have but a single psalm (90) of a date anterior to the time of David: one which in contents and language bears the mark of great antiquity, assigned in the superscription to Moses. Two Psalm are ascribed to Song of Solomon, 72,127, against which nothing decisive can be urged, however difficult the removal of some objections may be, and notwithstanding the fact, that Psalm 127. has no superscription in the Septuag.

A prominent place in this department is taken by Asaph in the recollection of history ( 2 Chronicles 29:30; Nehemiah 12:46). Twelve Psalm in our collection bear his name. Psalm 1. and73–83. These cannot all, however, be assigned to Asaph, the Levite, son of Barechia, the renowned chorister of David. For Psalm 80. belongs to the time of Jehoshaphat; Psalm 75. and76. to the time of Hezekiah; Psalm 74. and79. to the beginning of the Chaldæan exile (comp. Keil in Hävernick’s Handbuch der Einl, III:213 sq.). It has therefore been generally assumed, that Asaph is here a family name. This view is favored by the circumstance, that this family was in existence at the time of Jehoshaphat, 2 Chronicles 20:14, and that of the245 singers, male and female, who returned from the exile ( Nehemiah 7:47), the majority were Asaphites; 128 according to Ezra 2:41, and indeed148 according to Nehemiah 7:44. The conjecture that an imitation of Asaph’s style simply is indicated by this superscription is less probable. The entire group has, in fact, a certain family likeness, not only in its freshness and liveliness of expression, and in individual peculiarities of its lofty style, but especially in a sort of prophetic way of treating historical events and the recognition of Divine providence in them.

It must however be admitted, that the imitation of a style stamped with the peculiarities of Asaph within his family, has a parallel in the common features of the Psalm of the sons of Korah.

Eleven Psalm are ascribed in the superscriptions to the sons of Korah, viz.: 42–49, 84, 85, 87, 88. (vide Carpzov, Introductio II, 97). Psalm 88. ought probably to be excluded from this group. The others, in the longings which they express for the worship of God in the holy city, have some similarity, it is true, with many of the Psalm of David, yet we are not, on that ground to ascribe their authorship to David, nor to suppose that their musical execution simply was assigned to the sons of Korah (Eichhorn). For they are not a mere echo of the songs of David. On the contrary, they move quite characteristically, with a lofty style, full of earnestness of soul, in songs of praise to Elohim, the king enthroned in Jerusalem. And while in the superscriptions of the Psalm of Asaph the family disappears in the name of its renowned ancestor and pattern, the personality of Korah does not appear at all in those of the group which bears the name. For Heman the Ezrahite, alluded to in Psalm 88, is not the leader of the Kohrite choir, 1 Chronicles 6:18 sq, but one of the four wise men of Israel, 1 Kings 5:11, of the tribe of Judah. We must also bear in mind that Korah, the great-grandson of Levi, was taken away by a Divine judgment, Numbers 16; that representatives of his family, however, were not only preserved ( Numbers 26:11), but were close adherents of David ( 1 Chronicles 13:6) especially the watchmen at the gates of the temple ( 1 Chronicles 9:17; 1 Chronicles 24:1-19; Nehemiah 11:19), furnishing also a portion of the singers and musicians of the sanctuary ( 1 Chronicles 25.) The latter are alluded to in the time of Jehoshaphat, 2 Chronicles 20:19; the former even after the exile.

Psalm 89. has a strong resemblance to the Psalm of Heman the Ezrahite, Psalm 88. The superscription assigns it to Ethan the Ezrahite, who also appears to belong to the tribe of Judah, ( 1 Kings 5:11; 1 Chronicles 2:6), and is only with violence identified by a few commentators with Ethan the Merarite, of the tribe of Levi, 1 Chronicles 15:17; 1 Chronicles 6:29 sq, because he is mentioned alongside of Asaph and Heman as the leader of the Kohrite choir. There are fifty anonymous Psalm in our collection. Thirty-four of these have no superscription whatever, whence they have in the Talmud been called the orphaned Psalm. At all events, they are not to be assigned to the authors of the Psalm immediately preceding, according to the opinion of the Talmud, Origen, Hilarius, and Jerome, which has been controverted in detail by Jahn Einleitung II, 706. The Septuag. ascribes the authorship of several of them to the prophets Jeremiah,, Ezekiel,, Haggai, and Zechariah, apparently as mere conjectures (vid. Eichhorn Einleit., § 622).[FN7]
§ 3. History Of The Composition Of Psalm

The present collection of Psalm was intended for use in the Divine service of the congregation of Israel (§ 1,5); yet this does not imply that all the particular Psalm were composed with this directly in view. This is undoubtedly the case with some of them; but with others we can scarcely imagine any other origin than that they originally sounded forth from the heart in the very times and circumstances referred to in the superscription, and that they were afterwards put into their present poetical form, and indeed by “their authors actually becoming absorbed in these circumstances, and with the definite purpose of affording to the entire church of the Lord, and especially to those who were afflicted and in need of consolation, a share in the grace which they had then received.” (Otto Von Gerlach: Das A. T. mit Einleitungen und erklärenden Anmerkungen herausgegeben, Bd. iii. p. Psalm 12:3 Ausg., 1854). Yet it seems to be inadmissible with Hengstenberg to extend this reference to the congregation, which is true of all the Psalm with respect to their liturgical use and their devotional application, likewise to their origin. At the other extreme of one-sidedness De Wette, following Eichhorn, attempts to explain almost everything from external events, historic occurrences and personal situations, and by this means frequently falls into wholly untenable references to later times and to the conflicts of Israel with heathen nations. In the search for occasions, however, the particular circumstances of the poet are worthy of all consideration. So likewise for the purposes of exposition, the historical surroundings and associations of individual Psalm deserve all attention. Even though sharp-sighted ingenuity in discovering and pointing out these circumstances may be carried to excess, as with Hitzig, they are yet of great importance for the understanding of the Psalm as even Hupfeld admits. Poetical endowment and religious vitality are to be brought into consideration as conditions of the origin of these spiritual Song of Solomon, just as other kinds of poetical and musical productions are presupposed as the general historic basis of their poetical form. The proper source of their origin, however, is in the fructification of a poetically gifted Israelite by the Spirit of Jehovah. The generic conception of the Psalm therefore implies three things: 1. That it belongs to the lyric poetry of the Hebrews 2. That it originated from a member of the Church of God in Israel. 3. That it be composed under the positive influence of the Spirit of Jehovah. Thus David designates his Psalm as songs of Israel, 2 Samuel 23:1. Thus the Psalmist described his poem as a song of Jehovah, Psalm 42:9, and himself, Psalm 49:5, as a man who must first attend to that which is unfolded to him, before he can venture to instruct; for the laying open, that Isaiah, revelation of the word of Jehovah, has a power of illumination, Psalm 119:130. The Psalm are therefore to be regarded as sacred poetry not simply on account of their religious character, but especially on account of their theopneustic origin. This peculiarity alone entitles them to a place in the canon of sacred scriptures; for while the second named peculiarity renders possible their use in the Divine service of the Church, the first secures for them their peculiar position in the canon, and that particular character of which we shall speak more fully hereafter. Two things, however, need to be emphasized here: first, that the degree of the Spirit’s influence upon the soul of the Psalmist may be very various without destroying its inspirational character; and secondly, that inspiration, as likewise in the case of the prophets, does not at all exclude the imitation of models, or the use of the works of their predecessors.

These remarks are derived from the facts which reflect the historic course of their composition. Their historical origin synchronizes neither with the beginning of revelation nor of religious lyrics. Both are older than the establishment of the Israelitish Church. First among them resounds that most ancient of Psalm, “the prayer of Moses, the man of God,” as yet without strophaic members, yet striding with threatening tread above all the heights, and above all the depths of life. The Church shows itself to be the birth-place of the Psalter; its founder was the first who interpreted her emotions.[FN8] But his powerful and dread-inspiring voice still remained for centuries solitary within its domain. Not until after the centuries of severe conflicts and complications which succeeded the entrance of the covenant people into the land of promise; not until the reformatory labors of Samuel, and indeed not without the influence of the Schools of the Prophets founded by him, with their exercises in music and in song; not until the establishment of the kingdom, when Israel had gained through rich experiences a new position in the world; and then in equally great strength, abundance and beauty, the sacred song resounded from David’s harp, and in this king of promise the singing and composition of Psalm found a master and a patron. Four thousand Levites, the entire fourth division of them, exercised their official functions as singers and musicians under his direction in the service of God; now in the tabernacle upon Zion, now in Gibeon, the place of the Mosaic tabernacle of the covenant, 1 Chronicles 15:16. So likewise an organized culture was maintained under the choristers Asaph, Heman and Ethan, (identical probably with Jeduthun), 1 Chronicles 24. No wonder, then, that the Davidic type of Psalm invited others to imitation, down to the latest times, nor that incited partly by the stimulus of new forms of culture, types so strongly characteristic, as those of Asaph and Korah should have arisen. Let us add to that which has already been remarked in § 2concerning the character of these groups of Psalm, that both manifest their adaptation to the Church and to the worship at Jerusalem, associated with definite historic events. In the Psalm of Asaph, however, God appears predominant as the judge of His enemies, and repeatedly as speaking, whilst He is presented in the songs of Korah rather as the King who watches over Jerusalem. Comp. J. J. Stähelin, Zur Einleitung in die Psalmen, 1859, S14 f. Spezielle Einleitung in die Kanon. Bücher des A. T, 1862, S381, 391.

But we see from the history of Solomon how insufficient mere poetical endowments were to make a Psalmist. For this king was celebrated for his Wisdom of Solomon, and highly praised as a writer and a poet, even if the assertion of 1 Kings 5:12, ( 1 Kings 4:32) be not, that he composed3000 proverbs and1005 Song of Solomon, but that he simply spake them. In any case the superscription to the Song of Solomon refers, according to Semitic usage (Ewald) to still other songs of Solomon. Among the Psalm, however, there are but two which bear his name.

This striking circumstance is explained by the character of the other Solomonic writings and by the statement of 1 Kings 5:13 ( 1 Kings 4:33) that he spake of trees, cattle, birds, creeping things and fishes. Whether this is an allusion to his acquaintance with natural history (Keil in Hävernick’s Einl.) or to secular poetry (Hengst.) or to proverbs and fables, classified according to the animal kingdom (Hupf.), in either case nature and human life were the subjects of which he chiefly treated, and proverbial wisdom (chokhma) especially in the form of sentences (maschal) is associated with his name, as the Psalm are with that of his father David, and both with good historic reasons. According to a statement in the Septuag. appended to 1 Kings 8:53, the matter there narrated, had been made the subject of a song.

The influence of David was so strongly felt still later acording to Amos 6:5, that the secular poetry and music bore traces of it. There the reference is to those who practiced tricks with the accompaniment of the harp, and believed themselves to equal David in their musical performances, or, according to another view devised for themselves similar things to those of David. But although prophetic discourse was now being powerfully developed, and although in the period of the Kings we have evidence of the exercise of the poetic art, we possess but two Psalm of the days of Song of Solomon, those of the Ezrahites, Heman and Ethan. During the entire period of the division of the kingdom we have but two revivals of the composition of Psalm of the Asaphic and Kohrite types. For such Psalm -like fragments as Jonah 2, Isaiah 12, Habakkuk 3, are but transformations or free renderings of older songs. As such truly they are important witnesses both of the presence and of the vitality of the Psalm in the hearts of pious Israelites. Both of these revivals, however, fall precisely within the period of the restoration and purification of the worship of Jehovah, first under Jehoshaphat, then under Hezekiah, both times immediately following great deeds of judgment and deliverances of the Lord. Jehoshaphat had the education of the people especially in view, 2 Chronicles 17:7 sq, Hezekiah [“the Pisistratus of Israelitish literature.” Delitzsch.—J. B. H.], the preservation of the remains of their literature and the restoration of their ancient sacred music and the liturgical use of the Psalm, 2 Chronicles 29:25 sq. He was himself also a poet, intimately familiar with the Book of Job, as is clear from Isaiah 38.

Entirely in harmony with this is the fact that during the exile the composition of Psalm was not entirely suspended. Psalm 102. certainly belongs to this period, and others readily remind us of the prophet Jeremiah, although not to such an extent as Hitzig assumes, (Begriff der Kritik, S 63 ff.) But their harps still hung upon the willows, Psalm 137:2, and a full and fresh stream of new Psalm burst forth from the heart of the Church, only when led back to their native land by the hand of God, and permitted to pray in the restored temple. The most of the Psalm in the last two books belong to this period of the second temple. The question now arises whether the religious exaltation of the Jewish people in the time of the Maccabees caused a new harvest of sacred song to sprout forth. Hitzig, von Lengerke and Olshausen, believe this to have been extensively the case, as Rüdinger, Venema, Bengel, et al. had previously maintained. The reasons for an opposite opinion are very fully developed by Ewald (Jahrb. der bibl. Wissenschaft, ii20 f.) and by E. Meyer, Geschichte der poet. Nationalliteratur der Heb. 1856, S496 sq, 571sq. It is going too far, however, to affirm the impossibility of such being the case. The Psalm -like passages 1 Maccabees 7:37 sq, 1 Maccabees 9:21; 2 Maccabees 1:24 sq, 2 Maccabees 14:35 sq, 2 Maccabees 15:22 sq, have, it is true a very prosaic character, and various opinions may be held concerning Sirach 1:22-24, from which Martin Rinkart drew our hymn, “Nun danket alle Gott.” Thenius (Studien und Krit. 1854, Heft. 3), regards these words as the only proof of a temple Psalm of this period. Delitzsch (Zur Geschichte der nachbibl. Jüdischen Poesie, 1836, S182) regards it as a pithy fragment of a liturgical thanksgiving hymn of the Church. D. F. Fritzsche (Exeg. Handbuch zu den Apokryph, v303) however, regards it as the epilogue to the praise of the Father, a summons to the reader to give thanks. A prophetico-lyrical exaltation cannot but be recognized, however, in the pseudo-epigraphic Psalter of Solomon, consisting of eighteen Psalm, translated from the Aramaic into Greek, in Fabricius God. pseudoepigr. V. T1, 917, which Ewald Jahrbuch xi215; Geschichte, 3 Aufl. iv392, and Dillmann, in Herzog, Real-Encycl. xii305, place in the period of the Maccabees; Movers, in Kathol. Kirchenlexikon von Wetze and Welter1:340, and Delitzsch, Comment, ii381, still later in the Herodian period, while Grätz, Geschichte der Juden iii3, 491, even regards it as Christian. We may also allude to the lyrical additions which have found their way from the Septuag. into the German Bible, as Apocryphal fragments belonging to Daniel and Chron. But all this furnishes no decisive answer to the question as to the existence of Maccabean Psalm in the canonical Psalter. Against such a supposition in general stands the circumstance, which even Hupfeld regards as decisive, that the Psalter was known as such as early as the time of the Chronicles ( Vid. § 4,) and the assumption of later interpolations is a pure hypothesis. Nevertheless, our decision in concreto must depend upon the result of our investigations in individual Psalm.

§ 4. The Collection And Arrangement Of The Psalm

The Psalter begins in its present form with a pair of anonymous Psalm of a didactic and prophetic character, which were regarded, as early as the Jerusalem Talmud, Tract. taanith 2, 2, as one Psalm commencing and ending with beatitudes. The Psalter closes also with four anonymous Psalm (146–149) which similarly begin and end with hallelujahs. For Psalm 150 is simply an amplified doxology, similar to the shorter ones found at the end of each of the four preceding groups of Psalm. These doxologies, however, so like the liturgical beracha of the second temple, are not of the same date as the Psalm which immediately precede them. They were subsequently added for liturgical use, especially for public reading (Delitzsch, Symbolœ, p19). In this way five books arose, constituted as follows:[FN9]
The bulk of the first book, which closes with Psalm 41, consists of thirty-seven Davidic Psalm, among which, exclusive of the two introductory Psalm, only two are anonymous, (10, 33)[FN10] Jehovah is the prevailing name of God. The second book ( Psalm 42-72) begins with seven Kohrite Psalm, their succession uninterrupted except by one (43) anonymous Psalm. [This is without doubt a part of Psalm 42—C. A. B.] Then follows an Asaphic Psalm (59) followed by a succession of eighteen Davidic Psalm, interrupted by two (66, 67), anonymous [these are likewise Davidic, vid. in loco.—C. A. B.], concluding after Psalm 71. (anonymous) 71belongs to Psalm 70, vid. in loco.—C. A. B.], with a Psalm of Solomon (72) The prevailing name of God in this group is Elohim. The third book ( Psalm 73-79) begins with eleven Psalm of Asaph, followed by four Kohrite Psalm, with one Davidic Psalm interposed (86), closing with the Messianic Psalm of Ethan. Here the name of God is sometimes Jehovah and sometimes Elohim. The superscriptions frequently contain, not so often however as in the second book, brief historic references to the occasion of their composition, often, moreover, musical references. The fourth book ( Psalm 90-106) begins with the prayer of Moses, and then, with the exception of two Psalm of David (101, 103) introduces only anonymous Psalm, with now and then a brief notice of the purpose of their composition. The only name of God in this collection is Jehovah,[FN11] The fifth book, finally, ( Psalm 107-150) begins with a Psalm without superscription introducing then, three Davidic Psalm, three hallelujah Psalm, six without superscriptions, followed by fifteen Psalm of degrees, among which one (127) bears the name of Song of Solomon, and two (121, 133) the name of David;—then again one hallelujah Psalm, two without superscriptions, seven Davidic, and finally the four hallelujah Psalm, introducing the closing doxology. Here also Jehovah is the prevailing name of Deity.

It appears, even in this general sketch, that the arrangement is not a confused mixture of an accidental or opportune aggregation, and that no classification, either by the order of their composition, their subject matter, or their authorship, is consistently carried out. This fact is confirmed in considering the contents, origin, and date of particular Psalm. Now, although a very early liturgical use of the Psalm may be proven (vid. § 5), yet apart from the above-mentioned division into five books, by concluding doxologies, no liturgical or dogmatic principle of arrangement is manifest. Hippolytus states that this fivefold division (Ed. de Lagarde, p193) was made with reference to the Pentateuch. The entire rejection of such a motive by Jahn and De Wette, is without grounds. We may say with Delitzsch, “The Psalter is also a Pentateuch,—the echo of the books of Moses, from the heart of Israel;—it is the five books of the Church to Jehovah, as the Thorah is the five books of Jehovah to the Church.”

But while this reference was in the mind of the Jewish church, and actuated the Redacteur, who added the doxologies, probably with reference also to the symbolical significance of the number five (Stähelin, Spez. Einl., S379 f.) it allows no parallelization of the separate books, and explains, neither their connection nor their sequence. With still less propriety can we adopt the language of the Midrash on Psalm 1 : “Moses gave to the Israelites the five books of the Thorah, corresponding to which David gave them the five books of Psalm.” It can hardly be supposed that the present sequence and division of the whole collection was independent of preceding arrangements. It cannot certainly be shown that the first book was the oldest collection (Bengel),[FN12] and that the four other books, originating from repeated gleanings, were successively added, (Jahn, De Wette, Hupfeld). Other combinations may be suggested, and attempts may be made at the discovery of special collections, with possible additions and supplements (vid. Berthold, Einl. V:2020 f, Ewald, Poet. Bücher I, 187 f, Neue Ausarbeitung I.; 242ff.; Jahrb IV, 252 f, VI:20 f, and Delitzsch in Herzog’s Real-Encykl. XII, 267, who also alludes to Hofmann’s hypothesis of nine separate collections). Moreover it cannot be denied after the profound investigations of Delitzsch (Symbolœ, etc.) that it is more natural to ascribe to the hand of the last Redacteur the grouping in the second and third books of kindred Psalm of an earlier and later date, than to refer the rise of separate collections exclusively to later times or to assume a frequently repeated interpolation.

Although a classification of Psalm containing noticeably similar thoughts, or strikingly similar passages, especially at the beginning and close, has been proven in many series of Psalm, and rendered probable in others, yet we must admit that the last compiler (whom there is no reason for distinguishing from a Redacteur Herzfeld, III, 5, 6), arranged the entire material at his command according to certain points of view, and frequently violated the order of time in favor of an arrangement with reference to the subject matter. But this, however, could not have occurred except upon the basis of older collections, and in connection with classifications already existing.

Such a view is especially favored from the circumstance, that the second book concludes, after the doxology, with these words, “The prayers of David, the son of Jesse, are ended.” This sentence cannot have originated with the last compiler, for many Davidic Psalm are scattered through all the following books, singly, and in little groups. This sentence, then, points to another collection. There can also be no doubt that a collection of the Psalm of David, was begun soon after the death of the great royal singer (vid. Ewald’s Geschichte 3, Aufl. iii360.[FN13]) This expression, no longer applicable, was still retained, and for proof that this is not without a parallel vid. Stähelin, Zur Einl. S12, in opposition to Hengstenberg, iv2, S267, and Keil in Hävernick, iii295. The doxology was naturally placed before this closing sentence, and gives to God the name of Jehovah Elohim, in conformity with the character of the second book, and in contrast with that of the first. Since these doxologies are of later origin and have simply a liturgical significance, they furnish nothing conclusive in regard to the age and origin of the individual collections. But it had not escaped the notice of the ancient Jewish teachers, that this collection, expressly characterized as Davidic, not only contains Psalm of unknown authorship, several Asaphic and Kohrite Psalm (and among the latter, some which unquestionably belong to a very late period); but that the concluding sentence which we are considering, is found at the end of a Psalm of Solomon. The enigma thus presented to the Jews is exemplified by the narrative in the Midrasch, on Psalm 3. “When Joshua Ben Levi undertook to revise the arrangement of the Psalm, an echo from heaven cried to him, ‘Wake not the slumberer!’ ” Many of the Psalm, doubtless, received their present position from the final redaction, although it is conjectural that individual transpositions and insertions were made at each succeeding addition of new groups, to the original stem, which we have sufficient reason to regard in general as the first, (Ewald) or the first and second books (Delitzsch). Hitzig (ii, p12) finds an intentional reference to the Sanhedrists and the purported number of interpreters, and the days occupied in their labor, in the number of the Ps. (72) with which the second book ends. (Josephus, Archäol. Xii2, 6, 10.)

After the time of Song of Solomon, that of Jehoshaphat or, with still more likelihood that of Hezekiah, may be regarded as the probable period of such a compilation and revision. For we read not only that the men of Hezekiah made a copy of the proverbs of Solomon ( Proverbs 25:1) but that he restored the use of the Psalm of David and of Asaph, 2 Chronicles 29:30 sq. Carpzov, Introd. ii106 sq. The majority of the latter, however, are contained in the third book of the Psalm.

A subsequent collection of sacred literature took place under the direction of Nehemiah, 2 Maccabees 2:13, in which the writings of David are especially alluded to, while in Zechariah 7:12, they are closely associated with the Law and the Prophets; and Ecclesiastes 12:12, in contrast to profane literature, refers to a collection of genuine wisdom. Similar collections occurred finally under Judas Maccabæus, 2 Maccabees 2:14. This must also have been the period of the final collection. For, contrary to the assumption of Olshausen, et al., that we must come down to the times of Simon, the Hasmonean prince (143to135 b. c.) or to the time of John Hyrcanus (135–107 b. c.) this circumstance seems conclusive; that the Psalter was known as such, to the author of Chronicles, who wrote in the fourth century b. c, towards the end of the Persian rule, and was accepted into the canon, at the latest, in the times of Judas Maccabæus (Ewald, Geschichte vii428 sq.) It follows, moreover, from 1 Chronicles 16:35, that the liturgical doxology which precedes Psalm 106. was also associated with it at that period. Hitzig naturally enough, reverses this relation, and supposes that the Psalmist drew from the Chronicles. He regards the High Priest, Alex. Jannœos, as the author of the present arrangement and the composer of Psalm 1, 2, as well as Psalm 150 and several others besides, and as having determined also the acceptance, the sequence and the division of the Psalm into five books.[FN14]
Were the time of the Alexandrian translation of the Psalm definitely known, this would furnish a fixed starting-point. But even if we reject Herzfeld’s assumption (Geschichte iii470, who believes we have Maccabean Psalm in the Psalter) of a piecemeal translation not completed until a very late period, the time of the translation of the Psalm still remains very indefinite, if we suppose the translation of the Pentateuch—the oldest of all—to have begun under Ptolemaus Philadelphus (284–247.) The statement of the Talmud given by Frankel (Vorstudien zu der Septuaginta, 1841, S25 ff.) is not decisive. We can only say that the threefold division of the canonical Scriptures was in existence when the grandson of Sirach in Alexandria wrote the Prologue to his Greek translation of the book of Proverbs. But this would lead to no new result, even if the investigations of Grätz (in Frankel’s Monatschrift 1875, S46 f, with whom Fuerst agrees, Geschichte des Karäerthums, 1862, S132,) had established the fact that the Book of Proverbs was collected in the beginning of the third century b. c, or according to Horowitz, (Das Buch Jesus Sirach, 1865), about250 b. c. For the word grandson must not be taken too precisely. The author of the Prologue states that he arrived in Egypt in the thirty-eighth year of Euergetes. Now since Ptolemy iii. Euergetes ruled only twenty-five years, (246–221), we are obliged to think of Ptolemy vii, Euergetes ii, who was associate regent170 b. c, so that Jesus the Siracide could not have arrived in Egypt until the year132. If we assume, on the other hand, that his own grandfather compiled the Book of Proverbs, its compilation could not have occurred earlier than between180,170 b. c. (Fritzsche, et al.) Nor does the fact that the book of Proverbs contains distinct references to individual Psalm bring us any nearer a result (vid. Beiträge zur Einleitung in das A. T. von H. Gelbe, 1866, S4). This circumstance, however, is significant, that the Septuagint concludes with the apocryphal Psalm (151) on the victory of David over Goliath, which is designated in the superscription as, “A Psalm of David written with his own hand, not of the number of the Psalm ascribed to him.” The number of the canonical Psalm (150) was therefore fixed before the addition of this apocryphal Psalm. “And yet the translator finding it in existence, clearly proves that between his time and the conclusion of the Psalter, as found in the canon, a considerable period must have elapsed” (Ewald, 1:266, Neu. Ausarbeit.). Now the liturgical use of the Psalm encourages the assumption of a very early translation, while Hitzig’s conjecture that it was made after the translation of the prophets, has no other motive than the interest of his hypothesis. The Septuag. itself assumes that the time of Nehemiah was the period of the cessation of the composition of Psalm, vid. Dillmann (Jahrb. für deutsche Theol. 1858, S457).

The numbering of the Psalm is variously given.[FN15] Many Hebrew manuscripts unite Psalm 1, 2, and likewise Psalm 42, 43, 116, 117 Psalm 118 is on the other hand, divided sometimes in two and sometimes in three. In many cases the entire number is set down at149. Delitzsch, in fact, refers to a numbering found in a Hagadabook in which there are but147 Psalm, corresponding to the years of Jacob’s life. The Septuag. likewise originally united the first two Psalm, and still like the Vulgate unites Psalm 9, 10, so that from Psalm 10-147 the numbering of the Septuagint remains one Psalm less than the Hebrew text, until it reaches the latter Ps. which it divides. By another variation Psalm 114, 115 are united, while Psalm 116 is divided. Attention must be paid to this in the citations of the Church fathers.[FN16]
§ 5. The Liturgical Use Of The Psalm In Israel

All the Psalm were not originally composed for liturgical use, nor with direct reference to the Church of God, as has been assumed from various grounds, by Dursch, Hengstenb. and Olshausen. They are adapted, however, by their contents and form, to such an application, and they served that liturgical purpose in part in the first temple, but especially in the second temple. Some Psalm, moreover, were destined from the first for the divine service of the temple. This will be more specifically set forth, hereafter, in its connection. At present we confine ourselves to a general survey.

Whatever our conclusion respecting the use of Psalm 106 in 1 Chronicles16, it, at least, establishes the custom of that period to sing Psalm in the temple on festal occasions (Hengstenb. iv1, 168). But the Chronicler must have been a contemporary of Ezra, or Nehemiah, in which case his labors fall between536,400 b. c. (Hävernick, Keil, Movers, et al.) or he must have lived (from the genealogy 1 Chronicles 3:18 f.), in the latter days of the Persian rule, or at the latest early in the Grecian period (Zunz, Ewald, Bertheau, Dillmann, Bleek, Stähelin). Now, in spite of the appearance of a didactic and parenectical treatment in his style, and the controversy concerning some of his statements, especially in our present text; his accounts are still regarded by our modern critics as essentially historical notwithstanding the opinions of De Wette and Gramberg to the contrary, (Stähelin, Spezielle Einl. in die kanon. Büher des A. T, 1862, S155). This is especially true of David’s regulations for worship, so that we may safely infer from the information given by the Chronicler, that the Psalm were in liturgical use during the period of the first temple. This is favored also by the vow of King Hezekiah to sing his songs in the house of the Lord, Isaiah 38:20, and apart from the prophet Jonah, by the remark in Jeremiah 33:11, that the voice should be heard again of those who say, “Praise the Lord of Hosts, for the Lord is good, for His mercy endureth forever,” and of those who should bring the sacrifice of praise to the house of the Lord. Even R. H. Graf (Die geschichtl. Bücher des A. T, 1866, S245), whose general opinion of the Book of Chronicles, as a source of historical information, is so unfavorable, admits that they approach nearer to history in referring many of the regulations of the temple service to Hezekiah and Josiah than in ascribing them to David.

Aside from the conclusion to be drawn from 1 Chronicles16 the formula employed in 1 Chronicles 16:41, and reappearing 2 Chronicles 5:13; 2 Chronicles 7:13; 2 Chronicles 20:21; Ezra 3:11, taken probably from Psalm 136, favors the view that the Psalm were liturgically employed during the period of the second temple, as songs for festal occasions. The same is true of the formula, “To sing with praise and thanksgiving,” which occurs frequently in connection with Ezra and Nehemiah, and which is certainly not without reference to the Hallelujah Psalm, and the “praise” in Psalm 105-107, 115, 136 (comp. Stähelin, Zur Einleit. in die Psalmen, § 3). Furthermore, the agreement of many Psalm, especially in the fourth and fifth books, with the prayers of Ezra 9 and Nehemiah 9; and finally the musical and liturgical remarks in the Psalm themselves, which are found, although in a somewhat enlarged and extended form, in the Septuag, which was composed during the period of the second temple, prove that the Psalm were at that time liturgically employed.

From the Talmud (Mischna, Tract, thamid; Gemara Tr. Kidduschim in Lud. de Dieu, Animadv. p389,) we learn more particularly, that on the first day of the week, at the morning sacrifice, Levites were appointed to sing Psalm 24; on the second day Psalm 48; on the third day Psalm 82; on the fourth day Psalm 92; on the fifth day Psalm 81; on the sixth day Psalm 93; on the seventh day Psalm 92. Respecting the ritual cf. § 11. For the chief and the intermediate feast days there were other Psalm prescribed concerning which tradition is partly at variance and partly silent. While, for example, at the present day, Psalm 65. is sung at the close of the feast of Tabernacles (schemini azereth) and the29. on the feast of Pentecost, the Septuag. designates Psalm 29. for the close of the former festival, and the Talmud gives no account at all of the liturgy for the latter day, while the commentators are divided between Psalm 6, 12. Psalm 29:1,16; 94:16; 94:8; 81:7; 82:5 b. are assigned for the intervening days of the feast of Tabernacles. Psalm 30 was appointed to be sung on the presentation of the firstlings. Eighteen times in the year, viz., on the first two days of the Passover, on the eight days of Succoth, i.e., the feast of Tabernacles, and on the eight days of the chanuka or festival of the dedication of the Temple, introduced by Jud. Maccab, the hallel Psalm 113-118 was a part of the festal service. Even as early as the Alexandr. version, they bore the superscription, Ἀλληλουΐα. This hallel, likewise called the Egyptian (hallel hammizri), was afterwards called the great hallel to distinguish it from the little hallel, in which Psalm 115:1-12; Psalm 116:1-11 were omitted. In the ancient ritual only Psalm 136, with its refrain repeated twenty-six times, “For his mercy endureth forever,” was called hallel haggadôl. In the Talmud and Midrash this title was also applied to Psalm 135:4-21, and to Psalm 120-136. On the feast of the Passover the hallel was so divided, that Psalm 113, 114were sung before the meal, before taking the second festal cup; Psalm 115-118 after the meal, after filling the fourth cup. At the time of the full moon, the hallel was customarily sung, although not legally prescribed (Tr. Soferim.)

As examples of the standing use of single verses of the Psalm at that period Delitzsch (Zur Geschichte, § 179), adduces, 1.) The hosanna which was sung by the priests, in marching around the altar of burnt offering, shaded with willow twigs, on the seven days of the Passover, the last day thereby receiving the name of the great hosanna; 2.) Psalm 44:24, as a daily cry of the Levites in times of need and apostasy; 3.) Psalm 127:1, which verse the nobles of Jerusalem used on the night preceding the day of atonement, in calling out to the High Priest repeatedly, lest sleep should overpower him.

After the destruction of the temple, prayer came to occupy more and more the place of sacrifice, and the synagogue service became the vital centre of Jewish life, “the only bearer and banner of their nationality, in the ruin of all their other institutions” (Zunz, Die gottesdienstl. Vorträ Genesis, S1). Its two parts consisted in the reading of the Scriptures and singing of Psalm and other Psalm -like passages. The reading was conducted by the teachers, and those versed in the Scriptures, the “wise men,” and it was connected with expositions, (Midrash). The singing was conducted by the leaders in prayer, “the representatives of the assembly,” who delivered in a singing style, Psalm or songs of a Psalm -like character which were introduced gradually, and grew up out of free renderings of passages from the Psalm and other biblical sentences. This poetry (pint) was like that series of exclamations and praises resembling litanies used on the day of atonement, or those declarations of Divine pardon composed of passages of Scripture which were connected with penitential prayers, and which were called selicha, and were accompanied with hymns in rhyme (pismon) in the recitation of which the congregation united, answering with passages from the Bible or other responses, (Zunz, Die synag. Poesie, S89). This poetry was originally composed of fragments without rhyme and metre, usually with an alphabetical arrangement of the lines or sentences. As it gradually became richer in contents, so it became more artistic in form and more difficult of expression, and finally as a whole was reduced to definite technical rules, (l. c. S60,) in which, however, the grand culmination of the strophe was in the biblical passage with which it concluded, (l. c. S95), which was selected with special reference to the significance of the day, or its striking effect upon the ear or mind. There was, however, for centuries, no fixed arrangement of prayers, and no prayer-book to which the leaders in prayer were restricted. They exercised, in fact, the greatest freedom in the choice of Psalm and hymns for divine service, and in the manner of their delivery, and not unfrequently appeared themselves in the character of poets or singers, with original productions. They were generally confined, however, to local usage (Minhag.), (Zunz, Die Ritus des synag. Gottesdienstes geschichtl. entwickelt, 1859, S2), until the middle of the ninth century (l. c. S7), when a prevailing type of festal poetry had been formed for the entire year. The usage of the West (Palestine) extended itself over the hymns of Christians, particularly German nations, whilst the usage of the East (Babylon) established itself in the countries of Islam and in Spain. For the Psalm at present used by the Jews, in family devotions and the worship of the synagogue, vid. in J. F. Schrœder, Satzungen und Gebräuche des talmudisch. rabinischen Judenthums 1851, S25, ff. Among the Karæans the119. Ps. is read in seven divisions on the Sabbaths preceding the feast of weeks, and is used as a prayer in the month Tebet, on Monday and Thursday nights (Zunz, Die Ritus, S159).

§ 6. Liturgical Superscriptions Of Particular Psalm

The following indications of the special liturgical use of individual Psalm may be drawn from their superscriptions.

1. Psalm 92. was designed for the Sabbath. The Sept. represents other Psalm as designed for other days of the week.

2. The statement, Psalm 30, “A Psalm sung at the dedication of the house of David,” is referred by Venema, Hengstenb, Keil and Tholuck, to the consecration of the site selected for the future temple, upon which an altar had been erected provisionally, whence it was called the house of Jehovah, 1 Chronicles 22:1. But David himself was not taken sick with the plague, which was visited upon the people as a punishment for the numbering, mentioned 2 Samuel 24:17, and which was the occasion of the erection of the altar, 2 Samuel 5:18 sq. The Psalmist, however, speaks of his personal deliverance from a sickness which threatened his life. Such a reference is therefore inappropriate. Calvin, Clauss, et al. take it as referring to a consecration of the palace, which had been desecrated by Absalom, on David’s return. The word house, used absolutely, certainly may signify “palace,” as is clearly proved by the official title of the major domo, ascher al-labajith; but the Psalm does not speak of deliverance from the hand of an enemy, but of recovery from sickness. Most commentators, therefore, take it as a reference to the Revelation -built citadel on Mount Zion, and call attention to the fact that David regarded this structure as a pledge of the firmness and greatness of his kingdom, ( 2 Samuel 5:12), the immediate occupation of which was prevented by a severe sickness. De Wette’s assumption that there was in general use a song appropriated to the consecration of houses ( Deuteronomy 20:5), and that this Psalm was to be sung to the melody of that Song of Solomon, is without foundation. Ewald regards it as an ancient song of thanksgiving, which was afterwards sung at the consecration of the second temple. The later superscription then says that this Psalm should be sung again at each anniversary of that day.

3. The statement, Psalm 38, 52, lehazkir = to bring to remembrance, Septuag. εἰς ἀνάμνησιν περὶ (τοῦ) σαββάτου. This, according to some, refers to the sufferings in remembrance of which David is said to have composed this Psalm. Others apply the expression to the person of David himself, who brings himself in remembrance to Jehovah. Thus Gesenius in the Thesaurus. Olshausen regards it in general as a liturgical designation equivalent to “prayer.” Michaelis (Krit. Colleg., S419), on the contrary, gives it a more specific application=at the sacrifice; Ewald, with reference to Isaiah 66:3, still more particularly=at the offering of incense; cf. Psalm 141:2; Revelation 8:4, as a supplicatory prayer in contrast with lethodah, Psalm 100= for the thank-offering. Delitzsch conjectures that the expression is not employed in a symbolic but in a proper liturgical sense=at the presentation of the askârah, and remarks (Comment. I:297), “At the presentation of the meat offering (minchot) a portion, viz., a handful of meal mingled with oil and all of the incense, was consumed upon the altar; this portion was called אַזְכָּרָה ἀνάμνησις, because the ascending fragrance served to bring the offerer in remembrance with God.” Delitzch also regards the Hiphil as denominative, and believes that the Chronicler refers to the hazkir with the hodu and hallelujah Psalm, 1 Chronicles 16:4. Concerning the later ritual, vid. § 11.

4. The superscription of Psalm 100, “A Psalm of praise,” is regarded by Mendelssohn, Ewald and Delitzsch as appropriate especially to the thanks-offering.

5. The superscription of Psalm 120-134, shîr hammaaloth; Septuag. ᾠδὴ τῶν ἀναβαθμῶν; Vulgate: cantica graduum, from which they have received the liturgical title, “Psalm of degrees,” signifies according to Luther, “songs in the higher choir,” which refers, according to Bake, to the singers who stood upon an elevated position. According to an uncertain tradition the opinion had prevailed that these fifteen Psalm were sung upon the fifteen steps, which led from the court of the women to that of the men of Israel, thus, according to Lyra one for every step. This, however, is not the statement of the Talmud. It simply compares the fifteen songs with those fifteen steps on which the music of the priests sounded on the first day of the feast of the Tabernacles, vid. § 11. The comparison does not justify the inference that the Psalm were sung on these steps or that the title, “Psalm of degrees” was taken from this locality. No more can we base on the Syriac the supposition that there is here a metrical designation (J. D. Michaelis, Zu Lowth, De sacra poesi, etc, prœlect. 25 nach Assemani), and that it indicates a rhythm advancing by degrees (Gesenius, zu Jes. Psalm 17:13; Psalm 26:1). Dietrich (in Delitzsch’s Comment. ii451, f.) has shown the error of this supposition and remarks that the Syriac seblatho (or, according to an easier pronunciation sebelto, plural sebloto) simply indicates the division of a greater whole, and occurs, therefore, with reference to the division of the Psalm for the use of the church (cf. § 13). E. Meier, (Form der hebr. Poesie, 1853, S31), understands by maalah, the simplest and smallest strophe, consisting of four members, and supposes these Psalm to have been designated from this, the prevailing form in this group. According to Herder, Eichhorn, Hengstenb, Reuss et al., these Psalm were composed at different times and for different purposes, but were afterwards appointed to be sung in the pilgrimages towards Jerusalem, for which they were especially adapted by their rapid rhythm and their contents referring mainly to Jerusalem and the sanctuary. The Syrian church and many of the fathers think especially of the return from Babylon ( Ezra 7:9); Ewald (Jahrb. 6, 105 f.), with essentially the same view, translates, “Songs of the homeward marches.” He refers the plural, however, to the different journeys of those who returned from the exile, and designates them as their ancient and new pilgrim songs. Psalm 120, 122, 126 do not in the least harmonize with this view. The explanation of Thenius (Stud u. Krit., 1854, Heft. 3, and Deutscher Psalter, 1859, S177 f.) is at present the most generally accepted; that maaloth, which is not used in the meaning of pilgrimage, refers to the different stations, or halting-places, where those who journeyed to the feast used to rest, in their upward march towards Jerusalem. We know, indeed, that the pilgrims moved up with music and song towards Jerusalem, Psalm 30:29. Yet whether just the120. Ps. was sung on setting out from foreign lands; the 121 at the first sight of their native hills; the 122 on their first entrance to the holy land; whether Psalm 123-131. express the recollections and feelings which were called forth by fall and the restoration of the city of God; and Psalm 132resounded at the first view of the city; Psalm 133on their entrance and Psalm 134as they went up into the temple; all this is very uncertain.

§ 7. The Essential Contents Of The Psalm

Some attempts have been made to characterize and group the Psalm with reference to their subject matter. These efforts have, however, only served to show the incompleteness as well as the inappropriateness of such classifications. They lose sight of the essential thing, viz., the lyrical religious, Hebraic character of this portion of the sacred Scriptures. Their lyrical character implies that the subjects treated are not mere matters of objective contemplation, but reflections rather of their influence upon the Psalmist’s soul. Inseparable from their religious character, is the thorough-going reference of all experience, knowledge and feeling to the Providence of God in the world, and the harmony of the Psalmist therewith in his station and in the frames of his soul. The Hebraic character of the Psalter secures the adherence of the Psalmist, although advancing with the historic progress of Revelation, to the foundation of the Mosaic law, on the one side; on the other, their continual reference to the holiness of God, and to the destiny which was thereby presented to the entire covenant people, Leviticus 19:2. Hence the Theocratic energy; the apprehension of Israel’s world-wide mission, and the prophetic glance of the Psalmist. Hence it occurs that the subjects treated of in particular Psalm are drawn from all the domains of nature and of history, of public and of private life; affecting the whole people, or one of its individual members only; pertaining to worship or doctrine and to life. But a formal division into doctrinal poems, temple hymns, national Song of Solomon, royal Psalm, songs of joy or of mourning, can only lead to distorted representations, as several commentators, especially De Wette, have shown.

We may with more propriety distinguish three principal groups, according as the prevailing tone is one of joy, praise and thanksgiving to God, or of lamentation and petition, or indeed contemplative, narrative and didactic. Such divisions, with reference to the prevailing tenor of the Psalm, have been made by Hengstenb. and Hitzig, and, in part, also by G. Baur and Hupfeld. This is something quite different from the classification attempted by Augusti (Prakt. Einleit. in die Psalm, S11), according to æsthetical categories into odes, elegies, &c. Such classifications, can be only formal, and the frequent mixture of emotions, and sudden transitions, in many Psalm, from one to another, present many difficulties to such attempts. They would be, perhaps, as Hupfeld remarks, more suitable as subdivisions of the above mentioned classes, than as independent classes. He divides them, however, into four leading classes, according to the subject matter: 1. Those Psalm which refer immediately to God and Divine things (godliness, worship, Divine order and government); 2. Those which refer to the King and the kingdom; 3. Those referring to the people and their lot; 4Those referring to the poet and his circumstances.

With respect to the latter point, we cannot overlook the fact, that the circumstances of the Psalmist are occasionally alluded to in the superscriptions. That such statements are simply scholia, added by a later hand, is neither proven by the analogies of Arabic writings (Stähelin), nor from their apparent want of agreement in many cases, with the contents of the Psalm with which they are associated (Hitzig, et al.). The latter circumstance is rather against the hypothesis that the superscriptions were inferences drawn from the text. The subject of such Psalm is not the personal fortunes of the poet, but rather his religious experiences in the midst of those circumstances, and the religious hopes, fears and the desires cherished by him. For this reason Hilarius sees every where in the Psalm the tendency to educate the soul in the knowledge of God; to awaken fear and love towards Him, to call forth the praise of His glory. He therefore considers a believing heart (Prolegg. 21) essential to understand them, whilst to the worldly sense they are sealed with seven seals (Prolegg. 5, S9). The circumstances of the Psalmist, were simply the occasion of their utterance, and furnish no better ground for a division than the other categories mentioned above. For they never treat of God, His word, being, providence and government, merely in abstracto; never for their own sake as objects of theoretical contemplation, or general praise. They always spring from some special occasion, even though not expressly mentioned, and have particular reference to the experience of the people of God, their King, or other members. Hence their contents, in other respects so similar, possess a richness of individual application which renders them so inexhaustible in their use for edification.

The contents which pervade the Psalter, notwithstanding the diversity of particular portions in motive and treatment, are thus described by Zunz (Die synag. Poesie, 1855, S3), who regards the Psalter as essentially a manifest of the oppressed people of Israel: The poet begins with a cry of pain, a call to prayer and song; he portrays the sad condition of his people, their necessities, persecutions, bloodshed and grief; the contrast of the pious sufferers with their haughty oppressors and national enemies with their power, prosperity, wickedness, and dissimulation; with them are the rebellious; Israel is an object of scorn, &c. Now there is a retrospect of former times connected with considerations of national history, and they call to mind the covenant of God. Then there is a transition to the sense of guilt; confession, remorse and the power of prayer; castigatory discourse; the contrast of sinful, law-offending man with the Almighty, All-knowing, but also just and merciful God, who recompenses all. The praises of God, the Creator; His law; His people of Israel as the elect, held in remembrance; Zion and the sanctuary. Longings for the sanctuary, love of its teachings, confidence in the promises of God, humble dependence and trust are described. The value of a good moral life and walk, and the strength of prayer which is of more value than sacrifice. Desire for the humiliation of enemies; imprecations; the powerlessness of idols. God is with the oppressed; hopes, deliverance, victory, thanks, praise, summons to adore God. The conclusion is formed now of lamentation and now with rejoicing; now with thoughts of Israel, and now of the nations who all, one day, shall know God.

We miss three things especially in this description, the addition of which is of highest importance to the understanding and the use of the Psalm. We demand in the first place, a distinct recognition of the theocratic element in the national education of the Israelites. Only thus can we understand the much-discussed antagonism between the people of Israel and other nations, or appreciate the language threatening them with divine judgments and cursings in the Song of Solomon -called imprecatory Psalm, (vid., striking remarks of Hengstenberg and Tholuck )[FN17] Only thus can we understand the actual progress in the earnest introduction into life of theocratic requirements and institutions; and not by seeking to resolve them into general religious ideas. De Wette (Ueber die erbauliche Erklärung der Psalmen, 1836), is particularly instructive on this point. Connected with this is our second desideratum, namely, the distinct reference of the righteousness often so strongly emphasized by the Psalmist, to an equal energy of theocratic action, rooted indeed in the revealed law, not supposing, however, that righteousness consists in legal Acts, rites and ceremonies, but in fulfilling the will of God, and in striving against all merely external service, unfolding in its expressions concerning sacrifice, prayer, retribution and eternal life the germs of evangelical views. And precisely for this reason, we cannot dispense, thirdly, with the express recognition of the prophetical, Messianic feature in the Psalm. We say designedly feature, not features. For we are not now concerned with the exposition of individual passages of the Psalm and their—to a certain extent—controvertible application to the historic events of the life of Christ; but only with the recognition of the fact; that the Psalm, like the entire old Testament, are pervaded with the expectation of a coming kingdom and man of God’s good pleasure, and that this expectation was not an indefinite and general hope of better times, but a hope of faith founded upon definite promises of God, confirmed by His repeated assurances, gradually unfolded in its particular features by prophetic witnesses, prefigured and made manifest historically by definite persons and relations, and led victoriously to its fulfilment by special divine acts of revelation. The Psalm, on the one side, furnish evidence of the depth to which the Messianic hope had penetrated the life of the Israelites, and the power with which it had moved their hearts. On the other hand they have essentially contributed partly towards its preservation and extension, and in part also to its development, in its double form as typico-Messianic and as prophetico-Messianic (Sack, Christl. Apologetik, 2 Ausg. S278, f.; Keil in Hävernick’s Einl. iii101 f, Hengst4:647 f.).

The important distinction between the typico-Messianic and prophetico-Messianic passages which opens the way to a correct understanding of them, still needs to be more accurately defined. Thus if we regard as typico-Messianic those passages in which historic events are treated in such a way that they appear as a divinely-wrought type of Messianic relations; as prophetico-Messianic, on the other hand, such as arising from historical circumstances and in general from historical grounds (which factor was for the most part overlooked by the older Orthodox interpreters), yet are Messianic as such (which element was mistaken by the rationalist interpreters, who made a false use of history): then there arises the frequently neglected question which remains, whether the Messianic meaning was originally in the consciousness of the Psalmist, or was only afterward discovered in his words. In the first case, the type is itself prophetic in the narrow sense, and the prophetic word of the Psalmist is a direct Messianic prophecy, and the further question arises:—Are his words simply the comforting and warning repetitions of prophecies previously received and made public, or has the poet actually become a seer, the Psalmist a prophet, thus positively carrying the Messianic prophecies to a higher development. In the latter case, the general question arises as to the conscious or unconscious Messianic reference of the Psalmist’s words in a concrete and individual form.

If, for instance, it is recognized that in certain passages the Messianic meaning was not discovered until afterwards and was not intended by the Psalmist, it does not follow that it was first discovered by Jewish or Christian Theologians, or was attached to it by the authors of the New Testament, with subjective honesty but in actual error, and in consequence of methods of interpretation then prevailing in the schools. Nor is the supposition of Herm. Shultz, (Theol. Stud. und Krit, 1866, Heft. i.), that the Messianic meaning as a second sense essentially different from the grammatico-historical sense had previously arisen in the hearts of the believing congregation which understood the revelation of their God satisfactorily. That would show an earlier Messianic interpretation of those passages, and would transfer the introduction of this change in understanding and interpreting them from the schools of the Rabbins to the faith of the congregation. A transformation of their original sense, however, would still be admitted, which could hardly be as a factor of Revelation, but, at most, only an element in the historical process of development of Israel’s believing consciousness. We would then have an explanation which might, it is true, be connected with the passages in question, yet had changed their original meaning. We must, however, deal as earnestly with the idea of Revelation as with the supposition which is incontestably correct, of a historical progress therein. For there is no occasion to recognize in the Psalm the mere echo of the prophetic word and their Messianic promises like those of the law, and to exclude the prophetic utterance proper from them, and to put the Messianic interpretation of particular passages into an entirely different period of Revelation from that of the origin of these passages themselves, (Schultz, l. c. S41). We may confidently assume that the spirit of revelation wrought prophetically in the Psalmists and gave their words occasionally such a form of expression as must have driven their reflection to search for the sense intended by the Spirit of God. This is quite different from the subordinate or parallel sense, which Rud. Stier assumes along-side of the original and proper sense. But there is no double sense at all in them. On the contrary, the words in question give only one grammatical and historical sense which can be derived from them. Yet this is so constituted that, properly and strictly taken, it breaks through the limits of its association with the merely present events, and admits of no intelligible application to the circumstances, opinions and prospects of the speaker, and if such a restriction were attempted, it would lead to such assumptions of obscurity, exaggeration and hyperbole, as are found in no species of poetry, and in no language under heaven. It is under the influence of such views that Schultz says: “We may call this the hidden sense of the Holy Ghost, because it comes not so much through the will of its author, as it is involved from the power of the contents which dwell in his words, reaching far beyond the present, and thus from the Spirit, from whom the Psalm was born, and whose impress it bears.” So much the more forcibly does the question still press upon us, why the Messianic sense, which is as different from its parenetic and practical application, as from its typical use, should only have arisen after the Psalm had become a song of the church, and had been employed in its public worship; after the king had died by whom, or concerning whom the Psalm had been composed, and the occasion of its composition had been forgotten (l. c. S39). In this connection, we must say of the Psalm of suffering, what was recognized by Schultz: that they must contain that which not simply renders their later Messianic application possible, but fully justifies it. He says, S48, “Only those Psalm of suffering can be prophetic, in which the sufferings of the righteous are the basis of the highest triumph, of the conversion of the heathen, of the instruction of all nations,—in short, stand as a door of entrance to Messianic hopes and thoughts.” In such cases, however, the Messianic reference cannot be called a change in its interpretation, but is an explanation of its original sense. When this, however, occurs in obscure passages, or such as require searching investigations, this might be referable sometimes even to the Psalmist himself. For a searching of revelations received by the prophets, is alluded to as nothing extraordinary, 1 Peter 4. sq. Such searching had, at all events, not always immediately attained its end. On the contrary, it is well established, that the understanding of what the Spirit signified, Hebrews 9:8, was disclosed, frequently, only a long time afterwards and sometimes only after its fulfilment. But it must not be overlooked that the understanding of prophecy, like prophecy itself, has its degrees as well as modes, and that the former are not of necessity widely apart as the latter are not necessarily separate. Thus it might happen, under certain circumstances, that many of the same kind might be found together, not only in the same age, but in the life of one and the same person. If now, a Psalmist were at the same time a prophet, and we are especially informed that this was the case with David ( 2 Samuel 23:2; Acts 2:30); and if the same person had, moreover, received Messianic prophecies from other prophets, which also occurred to David ( 2 Samuel 7), we have then not only a historic foundation in Revelation for the appearance of Messianic prophecies in the Psalm, but a development upon this basis is provided for, not only through human reflection and the comparison and connection of various prophecies, but especially through an act of Revelation itself. The products of his own prophetic conception may therefore become for the prophet himself an impulse to reflection, by the fact that it transcends the contents of his previous consciousness. The word which gave this impulse appears no more to himself as a poetical production, but as the word of God, and thereby receives for his own consciousness, a deeper significance, not recognized at the time of its production.

Under these circumstances, if we would faithfully recognize the actual germination and growth of Messianic prophecy and the Messianic hope founded thereon, and likewise understand the concrete form, color and relation of individual passages of the Psalm, explained as Messianic, it is absolutely necessary to survey them closely in their historical situation and rhetorical connection. So long as this was neglected by the orthodoxy of the church as well as the Synagogue, they might indeed hold fast to the certainty of the Messianic prophecies in the Psalm, and affirm their right to do so; but they were unable to establish that certainty on sufficient grounds, and to show that their right was worthy of belief. They were also forced either to treat the prophecies as immediate, separate predictions without historical basis, occurring most wonderfully in the midst of expressions of an entirely different character; or else to refer whole Psalm, and series of Psalm, and even entire statements about prominent persons and relations of the Old Testament, directly to the person of Christ, His work, kingdom and history, in opposition to the original signification of the words and simply for the sake of some individual expressions and sentences.[FN18] Thus Thomas Aquinas regards the first Psalm as directly Messianic. Here there is no other resource than earnestly to explore the connection of sacred Scripture, and the organism of Revelation and its history, that we may discover, in the difference between the economy of the old and the new covenant, the paths and threads which conduct from one to the other and recognize the prefiguration of the latter in the former. Especially may “The entire Psalter be compared to a great and beautiful city, with many and various structures, whose doors are each locked with a key of its own” (Hilarius, Prolegg. xxiv.). And as Origen (De la Rue ii525) says that the holy Scriptures are locked with the key of David, and sealed with the power of God, so Hilarius also remarks (Prolegg. 5–7): “the key of David is the theanthropic person of Jesus Christ, whose type is the Psalmist both in his inward and external experience, (vid. on Psalm 134) ever speaking by the Holy Ghost (vid. on Psalm 1) to which the prophetic tone of his discourse and his figurative language, frequently point” (vid. on Psalm 119:1). Such a type was David himself, especially, whose fortunes in life were conducted and ordered by God’s appointment with particular reference to Christ. David stands as a fruitful, ever green olive-tree, in the house of God, both in the Law and in the Gospel, and is like an Apostle of the Evangelic faith (vid. on Ps. 51:22), and had himself a prophetical consciousness of the typical character of his sufferings (vid. on Psalm 58:1). It is in fact the form of the theocratic king, typified in David, Messianically announced in David’s son ( Psalm 2) who is prophetically contemplated as the ruler of a priestly kingdom, as a royal priest, ( Psalm 110), which forms the central point of the prophetic descriptions in Psalm 45, 72, supported by earlier prophecies of the blessed and peaceful dominion of a righteous king, extending his sway over the whole earth, excelling all the might and glory of the world, who appears also in individual Psalm,, Psalm 22, 109, as a sufferer without an equal, whose conflict leads to an all-embracing victory, spreading abroad salvation everywhere[FN19] (comp. Hävernick, Vorlesungen über die Theologie des A. T, 2Ausg. durch Herm. Schultz, 1863; Riehm, Zur Charakteristik der mess. Weissagung und ihres Verhältnisses zu der Erfüllung, Theol. Stud. und Krit, 1865, Heft 1–3).

We cannot therefore be surprised, that as Luther in his preface to the Psalm says, many holy fathers have praised and loved the Psalm more than the other books of the sacred Scriptures. It might well be called a little Bible, embracing like a manual in the shortest and finest way, all the rest of the Bible; so that it seems as if the Holy Ghost had taken pains to set together a little Bible, a sample book of the whole of Christianity, or of all the saints, in order that he who cannot read the whole Bible, might have here almost the whole substance of it, in one little book. But more than all, the noble virtue and art of the Psalm consists in this, that while other books have much to tell about the works of the saints, they give us few of their words. In this respect the Psalter is a pattern. And there is no nobler or more powerful work in man than discourse. Besides the Psalter does still more, in that it dotes not set before us the poor, common-place discourse of the saints; but the very best, even those which they held with God Himself, in the greatest earnestness, and on the most important matters. By this means, it lays before us, not simply their words and works, but their hearts and the deep treasures of their souls, so that we may look upon the foundation and fountain of their words and works, that we can see in their hearts, what noble thoughts they had, and how their hearts were affected in all kinds of affairs, dangers and necessities. For a human heart is like a ship upon a wild sea, driven by the storm winds from the four quarters of the earth.—But what else is the Psalter, chiefly, than earnest discourse in all such storm-winds? Where do we find finer words of joy than the Psalm of praise and thanksgiving contain? There you see in the hearts of all the saints, as in beautiful and pleasant gardens, yes, as in heaven—what delicate, loving, cheerful flowers of all kinds of beautiful joyous thoughts of God and His kindness grow there. Again, where do you find more plaintive, pitiful, words of sadness than the Psalm of lamentation contain? There you look into the hearts of all the saints, at times, as into death, yea, into hell itself. How dark is it there, with all kinds of troubled views of the wrath of God. Hence, when they discourse of fear and hope, they employ such words that no painter could paint the fear and hope for you, no Cicero, or any other orator, could represent them. And (as was said) the best of all is that they speak such words to God and with God as give them a two-fold earnestness and life. For when a man discourses with men in such matters, it does not come so strongly from the heart, does not burn, is not so lively or so urgent. Hence it Isaiah, that the Psalter is the book of all the saints, and each, in whatever station he Isaiah, finds in it, Psalm and expressions, which are suited to his condition and which seem as if they were put there for his own particular use, alone, in so much that he could neither put them better himself, nor find them better put elsewhere, or yet desire to do so. And what is also excellent, when such expressions please him, and suit his estate, he is sure that he belongs to the company of the saints, and that what has happened to him, has happened to all the saints, because they all sing the same song with him; and, wonderfully he can also discourse with God, as they did, which must be done by faith, for an ungodly man has no taste for them. And lastly, there is in the Psalter a security and a well assured safeguard that we may follow all the saints with safety. For other examples, and legends of dumb saints give us many a work which we cannot, and many a one which it were not safe to follow, and usually produce sects and divisions, and lead away or tear away from the society of the saints. But the Psalter keeps you from divisions within the society of the saints; for it teaches you to think and discourse, in joy, fear, hope and sadness, as all the saints have thought and discoursed. In short. would you see the holy Christian Church painted in living form and color, in a little picture, then lay the Psalter before you, and you have a mirror, fine, pure and bright, which will show you what Christianity is. Yes, you will find yourself, therein, and the true knowledge of yourself as well as of God and all creatures.” Luther had previously remarked in the same preface: “There have in times past, been many legends of the saints composed, and people have carried them about and filled the world with passional books of exemplars, and histories, and the Psalter the while, has lain under the bench, and in such darkness, that one could not understand a single Psalm aright, and yet it gave forth such an excellent savor, that all pious hearts have found devotion and strength from the words they did not comprehend, and have therefore loved the little book. But I hold that no finer book of Exemplars, or legends of the saints, has appeared or will appear on earth than the Psalter. And if one wished that the best out of all legends, exemplars and histories should be called out, set in order and presented in the best way; it could be none other than our present Psalter. For we find here, not what one or two saints have done, but what the chief of all saints himself has done, and what all the saints still do;—how they stand towards God, towards friends, and enemies; how they act in all dangers and suffering, and besides this, we find therein all kinds of wholesome doctrines and commands. And the Psalter should be dear and cherished on this account, that it so clearly foretells Christ’s death and resurrection, and typifies His kingdom, and the whole estate and nature of Christianity, so that we may well call it a little Bible,” etc.
[We will add here the words of the other great Reformer, Calvin, from the preface to his Commentary. “This book, not unreasonably, am I wont to style an anatomy of all parts of the soul, for no one will discover in himself a single feeling whereof the image is not reflected in this mirror. Nay, all griefs, sorrows, fears, doubts, hopes, cares, and anxieties—in short, all those tumultuous agitations wherewith the minds of men are wont to be tossed—the Holy Ghost hath here represented to the life. The rest of Scripture contains the commands which God gave to His servants to be delivered unto us. But here the Prophets themselves, holding converse with God, inasmuch as they lay bare all their inmost feelings, invite or impel every one of us to self-examination, that of all the infirmities to which we are liable, and all the sins of which we are so full, none may remain hidden. It is a rare and singular advantage when every hiding-place having been laid bare, the heart is cleansed from hypocrisy, that foulest of plagues, and is brought forth to the light. Lastly, if calling upon God be the greatest safeguard of our salvation, seeing that no better and surer rule thereof can be found anywhere than in this Book, the further any man shall have advanced in the understanding of it, the greater will be his attainment in the school of God. Earnest prayer springs first from a feeling of our necessity, and then from faith in the promise. Here the readers will both best be awakened to a due sense of their own evils, and warned to seek the proper remedies for them.”[FN20]—C. A. B.]

The contents of individual Psalm are briefly condensed, and often with great sententiousness, in a superscription of two words by J. H. Alsted, Theologia casuum 1630, in part also by Georg. Christoph. Renschel, Citharœdus mysticus, 1665, and66, 2 Vols. in 4. The Biblical Summ., particularly that of Würtemberg, are especially worthy of consideration.

§ 8. The Superscriptions Which Indicate The Poetical Form Of The Psalm

1. Shîr, standing alone or in connection with other statements as to their purpose, contents, origin, or their liturgical and musical treatment. This word gives prominence, in general, to their lyrical character, which the Septuag. renders by ᾠδή; Comp. Isaiah 5:1, Song of Solomon 1:1. It is more specifically, not so much a joyful song of praise (Hengstenberg) as a “ Song of Solomon,” a piece for singing (Delitzsch) in distinction from mizmôr with which it is connected at times, ( Psalm 66, 67, 68, 83, 88, 92, 108.)

2. Mizmôr (Septuag. ψαλμός) is the technical designation, originating probably with David, for a song intended for musical accompaniment (μέλος). It is found in this form, in only fifty-seven Psalm, ascribed to David, or belonging to the Davidic group. The derivation of the word is controverted. With reference to the Piel of זמר, it is established that it embraces the two significations “to sing” and “to play” like the Latin canare. Its radical meaning was formally assumed to be “to cut,” thence “to divide,” and thence referred to rhythmical divisions, or cæsura, whence it was transferred to the delivery itself, or the singing. Ewald, however, starts with the meaning, “to prune the vine,” Leviticus 25:3, and derives therefore, like the Latin, putare, computare, the sense of pure, arranged,—i.e., to play and sing in definite Numbers, in rhythm and time. Hengstenberg adopts the meaning to dress in the sense of to adorn, to ornament, and since the verb stands sometimes with the dative and sometimes with the accusative, and is frequently connected with the sentence, To the Lord, and His honor, strength and names, he assumes the signification to sing praises in ornate discourse; to sing artistically in distinction from an artless, simple manner. Keil translates it, “Song of Praise.” Hupfeld formerly supposed the original signification to be “to pluck.” Thus also Böttcher and Gesenius in the Thesaur. Hupfeld at present (Zeitschrift der deutschen morgenl. Gesellschaft iii394 f.; iv139 f.) starts with the primitive meaning, “to hum.” The application of the verb to music and song in praise of God, is found as early as Exodus 15:1; Judges 5:3 sq.; referring to music in general, Amos 5:23; in Aramaic form, Daniel 3:5. In Psalm 100. the noun is connected with the word lethôdah (εἰς ὁμολόγησιν, Sept.), = to the praise; in other cases the lamed of the author follows, occasionally the beth of the instrument, generally the either ( Psalm 4, 6, 67, 76). The verb in its double meaning, Psalm 98:5, Isaiah, sound with the cither and with the voice of song. Musical playing, in distinction from singing, is made especially prominent in Psalm 27:6; Psalm 101:1; Psalm 104:33; Psalm 105:2; Psalm 108:2.

3. Maskîl (Septuag. συνέσεως or εἰς σύνεσιν), Luther, “an instruction.” It is the superscription of thirteen Psalm. Michaelis explains it, following the Arabic as “a discourse in verse;” De Wette prefers “an intricate figurative discourse,” and refers us to other oriental languages in which the idea of poem is developed from the meaning, “ Wisdom of Solomon,” “insight,” “doctrine.” Gesenius in the Thesaurus, refers the expression to the purpose of the Song of Solomon, to produce insight, wisdom (and piety), whence every carmen sacrum ad res divinas spectans might have been thus named. Calvin, Keil, et al. interpret the word as a “didactic poem,” referring us to Psalm 32:8; Psalm 47:8. Hengstenberg understands it specifically of “instructing the church,” but this is appropriate only to the contents of two Psalm, (32,78.). Psalm 45. connects it with the leading title of Psalm shîr jedîdoth, “song of love,” and Psalm 142. as tefillah, “prayer.” It Isaiah, however, decisive that maskîl in Psalm 47:8, is in the accusative, the object of the singing, (Hupfeld who is inclined rather to the view of Gesenius and De Wette). Ewald regards it as a closer definition of its musical recitation and thinks of a skillfully rendered Song of Solomon, because a clever, melodious song is equivalent to a finely artistic one. He defines it more exactly in the Jahrb. Psalm 8:65, as a song with cheerful music, to be accompanied by clear sounding cymbals, keeping time. This is certainly preferable to the former interpretation, against which Psalm 54, 142are especially opposed. Psalm 47:8, however, is unfavorable even to this latter opinion. Delitzsch, referring to the Hiphil signification, interprets it as “reflective contemplation,” pia meditatio, Psalm 106:7; cf. Psalm 41:2; Song of Song of Solomon 16:20, because the word occurs almost always with reference to persons, and in 2 Chronicles 30:22, praises the Levite musicians. According to Hitzig, the word cannot possibly be a participle, and scarcely an object to which the meaning “insight” could be given; but signifies, according to an Arabic derivation, “form,” something “formed,” in general, “a poem.”

4. Mikhtam occurs in the superscriptions of six Psalm (16, 56–60.), sometimes preceding and sometimes following the words, “of David.” Jerome and the oldest Rabbins, to the time of Isaki resolve it into two expressions, according to Aquil. τοῦ ταπεινόφρονος καὶ απλοῦ τοῦ Δαυίδ. According to Symmach1,2. ταπ. καὶ άμώμου. The Hollander Vorstman alone, of recent commentators, (in his Comm. in Psalm 16, 1829), adopts a similar interpretation, “the unfortunate, delivered.” Since Isaki, most of the Rabbins, and the older Christian expositors, suppose the word to be allied to ketem = gold and to signify either a golden poem, i.e., a treasure = a priceless poem, (Luther and Geier), like the sayings of Pythagoras, Ali, et al., or “written in golden letters,” like the moallakât of the Arabs. Others derive the idea of a treasure from the Arabic “to hide” = to preserve carefully (Grot. Simon et al.). Hitzig, following the Arabic, points to the meaning “to keep for one’s self,” = “not to make known,” an ἀνέκδοτον, or a hitherto unknown poem, which the compiler had for the first time added to the canon of Davidic Psalm then existing. Ewald in the Jahrb. Psalm 8:6-7, explains it as “a song accompanied with the dull music, with roaring, dull-sounding music of the cymbals.” Most of the recent commentators since Rosenmüller and Gesenius follow the translation of the Septuag.: στηλογραφία or εἰς στηλογραφίαν; Vulg.: Tituli inscriptio; Chald.: Sculptura recta, and regard mikhtam = mikhtab in the superscription of the song of Jeremiah 38:9. It means then either “Inscription,” (F. H. Michael), now “Tomb inscription,” again, “memorial of victory,” or, writing= Song of Solomon, (De Wette), or “Song of Inscription,” or better still, catch-word poem, (Delitzsch), because in these Psalm two features are prominent, which are found united in the Psalm of Hezekiah. This is partly the prominence given to memorial words Psalm 16:2, 58:12, 60:8 (cf. Isaiah 38:10-11), and partly the repetition of such words, in a sort of refrain, Psalm 56, 57, 70. It must be considered, however, that the change of m into b never occurs elsewhere in the roots of these words. Hengstenberg assumes an intentional change of these letters by David, in order to give, through the superscription, a deeper sense to the Song of Solomon,—to announce a secret. In Psalm 60, the superscription has the additional expression lelàmmed (Septuag. ἐις διδαχήν) to teach. It is generally referred to the instruction imparted by the Levitical precentor, by De Wette and Delitzsch, on the contrary, it is referred especially to 2 Samuel 1:18, according to which it was to be sung, during instruction in the use of the bow.

5. Schiggajôn (Septuag. ψαλμός), only as superscription of Psalm 7. and in the plural, Habakkuk 3:1. Since it is preceded in the latter passage by the preposition על the older Rabbis, and even Kimchi applied it to an instrument, some sort of string instrument, and others to the kind of tone, or the style of playing upon it. But the expression “which he sang” refers to a song. De Wette, following the Arabic, adopts the meaning, “a song of lamentation,” Paulus, “a responsive Song of Solomon,” Gesenius, a “song of Praise.” Hengstenberg finds an indication of its contents, referring to the confession of Saul to David, 1 Samuel 26:21, and as likewise Aquil, Symmach, Chald, and following them, Jerome and many Rabbis, state that “Error, confusions, forgiveness,” is its meaning and they associate it with historical allusions. The majority translate it, “dithyrambus” (the wandering poem, ode erratica of ancient poetry), and explain the plural in Hab. from the manifold and confessedly mingled rhymes. Hupfeld offers the conjecture that the word is a cognate form,—a play upon the similarly formed higgajôn Psalm 9:17=“Poem,” “song.” Hitzig points to the Arabic “exact rhythmical discourse in contrast with prose.”

§ 9. The Artistic Structure Of The Psalm

The poetical form of the Psalm stands in opposition neither with their religious nor their theopneustic character, when rightly understood. The influence of the Spirit of God upon the soul of the Israelitish poet, brings his poetical endowments rather, into their proper current, and controls the pulsations of feeling in his aroused soul. These pulsations, however, find a natural expression in the vibrations of his discourse, the regularity of which is sufficiently expressed in the parallelism of members, as the swelling of his thought is in general expressed in the characteristic choice of language, cf. Lowth, De Sacra Poesie Hebrœorum prœlect. cum notis, J. D. Michaelis, Ed. Rosenmüller1815, whose observations in laying the foundation of the correct view have been more fully developed by Herder, Gesenius, De Wette, Köster, Ewald and Hupfeld. For a collection of older opinions cf. Carpzov (Introd., p3 f.) and Saalschütz, Von der Form der hebr. Poesie nebst einer Abhandlung über die Musik der. Hebr, 1825. The matter is excellently presented by De Wette, Comm. § 7, with the remarks of G. Baur, § 78, f. Independent investigations, worthy of mention, are Bellerman, Versuch einer hebr. Metrik, 1813. Saalschütz, Form und Geist der hebr. Poesie, 1853. E. Meyer, die Form der hebr. Poesie, 1853.[FN21]
It is self-evident, that the sounds of the words, as they are brighter or gloomier, and the shading of the tone in general, stand connected with the feeling expressed in them. The same is true of the rhythm, the movement of the thought, or the pulsations of feeling, expressed in the more tardy or more rapid sequence of syllables and words. And the Hebrew language is particularly adapted, by its pregnant brevity and dignified simplicity, to indicate the writer’s feelings, by sound and emphasis. This allows the conjecture, that the employment of similarly sounding expressions, such as are frequently found in the prophets, associated with the language of ordinary discourse, in satirical addresses, and in pithy connections of thought (Knobel, Prophetismus der Heb. 1:406 f.), was not confined to this species of writings. This is true also of those similarities of sound which frequently occur in the prophetic writings, on the last syllable of the verse. Sommer (Bibl. Abhandl. 1:85 f.) has actually proven, an intentional rhyme (in a wider sense) in many passages of the Old Testament, while Van Till (Dicht-Sing-und Spielkunst der Hebrews 2:6, § 4), Carpzov (Introd. 18), Saalschütz (Von der Form u. s. w, § 61) and Ewald (Poet. Bücher 1:104, und 269 der Neuen Ausarb.) ascribe such appearances merely to accident. But Sommer has restricted this intentional rhyme, which moreover seldom occurs, to the songs of the common people, to the prophetic expressions of earlier times, and to epigrammatic rules of life, which had orally come down to the time of the authors and compilers, preserved only in single passages, perhaps, not in their original form. This limitation was directed against the opinion of older writers, who following the example of Clericus regarded rhyme as the essential form of all poetry, and sought to discover it in the Old Testament, as Schindler (De accentu Hebr. p. 81 f.) and Leutwein, Versuch einer richtigen Theorie der bibl. Verskunst, 1775, § 51 f. The similarity of sound which frequently occurs in the Psalm, is not regarded by Sommer as intentional rhyme, from the fact that the similarity of suffixes and of nominal and verbal endings, might very easily produce, undesignedly, something similar to rhyme, in the parallel sentence of Hebrew poetry. Jul. Ley (Die metrische Form der hebr. Poesie systematisch dargestellt 1866) has attempted to prove, unsuccessfully, that alliteration, was the formal means of binding together the individual series.

A metrical significance in the syllables can be as little inferred from this, as from the fact, that the Psalm were sung with a musical accompaniment (Van Till, p24). For the song was recitative singing, vid. § 10. This musical delivery, therefore, does not point to a rhythm, dependent upon quantity and number of syllables, but only to a general rhythmical movement in which the rising or falling, the more rapid or more tardy movement of the voice, was dependent partly upon the quality and partly upon the position of the words. The lack of metre, properly so called, is not however to be ascribed as De Wette says, to their rudeness, as songs of the common people. It is a peculiarity of the Hebrew Song of Solomon, just as in genuine German verse (Meier, Form u. s. w. S 24 ff.) a free rising of the voice concludes with one or more falling passages. It is the breathing of the pulsating breast, which finds its simplest rhythmical expression in a single line, whose sense is complete in itself; and frequently constitutes the beginning of the Psalm, but becomes dismembered in connection with the parallelism of thought and passes over to a parallelism of sentences, and thereby becomes enlarged into the verse of two lines.

But although this rhythmical progression, presupposes a correspondence of members, it does not follow that this division of the members of the verse into two which rests upon the parallelismus sententiarum, is the original and essential rhythm of the poetry, in general (Herder, et al.) which, is at the basis of the structure of the Psalm (Hupfeld, Zeitschrift der d. morg. Gesellschaft, 1852, S53 f.). For the rising and falling in the line of thought constitutes the necessary movement for the members of the sentence, just as syllabic feet mark the progression for words. Syllabic metre must not be smuggled in on the other side from this remark. For all attempts which have been made, and repeated from the time of Philo and Josephus, to discover a metre, analogous to that of the Greeks and Romans, either in the number of syllables (Buxtorf) or their quantity (Franc. Gormarus, Davidis lyra, 1637), have been as fruitless as the attempt of Jones, (Poeseos Asiaticœ comment. p72 f.), to apply the rules of Arabic metre to the poetry of the Hebrews. In the most intelligent attempts of this sort, we find only a certain numbering and difference of syllables, brought out by emphasis, and according to Bellermann, a prevailing iambic emphasis, placing the accent upon the last syllable; while according to Saalschütz, there is a prevailing trochaic, with an occasional spondaico-dactylio-rhythm, in which the penultimate is emphasized. In either case, the divisions of the words are brought by accentuation into rhythmical movement, without possessing a strictly metrical character. This is true also of the divisions of the sentences, where the accent is determined by the sense of the words, the position of which in the sentence is of importance to the rhythm. The frequent assertion of the Rabbis that in Hebrew poetry, there is only a rhythm of sentences, and not of syllables, is by this fact more definitely established; and also their other statement, that the rhythmical quantity is originally and essentially determined by the contents, i.e., partly by the repetition of the same thought, in similar or allied expression, and, in part by the prominence which is imparted to them by antithetic and synthetic terms of expression. We do not infer from this with Hupfeld, that the rhythm was purely an internal one, i.e. a parallelism of thought or of logical sentences. In the structure of Hebrew Psalm, there is not only a measure of thought, but also a relation of form, and a parallelism, which arises from an evenness of language, which De Wette (Comm. p52) calls rhythmical, and Weinrich (De poeseos hebr. et arab. origine, indole nutuoque consensu atque discrimine, 1843), syntactical, to which G. Baur also has called attention. Sommer in his proof of the development (Bibl. Abh. 1:93 f.) of a formal principle in different kinds of verses and strophes, proceeds from the alphabetical songs.

Sommer is right in seeing in the alphabetical Song of Solomon, not mere play words, nor the signs of a degenerate taste, (De Wette), nor evidence of a late date (Ewald); but, in part, helps for the memory, and in part, symbolic reference to their completeness, and wholeness, since only instructive poems and Psalm of lamentation present this alphabetic arrangement. Their more definite consideration belongs to the exposition of the particular Psalm. Here the general remark suffices, that an alphabet is formed by the initial letters of the lines Psalm 111, 112. by double lined strophes in Psalm 25, 34, 145, by four lined strophes in Psalm 9, 10, 37, by the longer strophes of Psalm 119, in which every two lined verse begins with the same letter, which is eight times repeated.[FN22]
How particular verses are to be divided, and joined together in strophes, is in individual cases, questionable. For the particular members are not always easily distinguished, as, e.g., in the graded rhythm of Psalm 121, 123. and partly in Psalm 136, where a prominent expression is repeated in the following verse while the thought is still further developed. The logical parallelism of the strophes of which Psalm 1. may be taken as an example, is not always clearly discernible, nor always carried through consistently, so as to render the strophaic parallelism a safe guide, as Köster assumes. Yet the fact is incontestable, that the Psalm are not poetic prose, but they possess, a poetical structure, of rhythmical members, though not always thoroughly carried out. In the different editions of Luther’s translation accordingly, this feature is no longer to be perceived (with the exception of Hommel’s edition arranged in1859, for song and recommended for evangelical family devotions, in which the parallelism, at least, is made apparent); nor has it been restored in the numerous earlier and later versified paraphrases. In the Latin Psalters, arranged for public worship, the individual verses have been, as a general rule, written consecutively.

In order to restore as far as possible their poetic structure, which is important to the understanding of the Psalm, and their impression upon us, and which is essential to their musical rendering,—we must not be confined to the masoretic division of the verses as an immovable foundation as Peters demands (Psalmen in der Urgestalt, in the Zeitschr. der d. morg. Gesellsch. xi533). The Song of Solomon -called masoretic division of the verses, is certainly older than the pointings of the Masora (Hupfeld), but not always correct, as Ewald has proved (in Jahrb. iii128; viii68) from the structure of the turns of expression in the Psalm. Neither do the Hebrew manuscripts furnish anything decisive. They generally break the verses arbitrarily, without determined rules, or reference to the sense, usually into two parts so that the line in space (στίχος) is entirely indifferent to the line in sense (κῶλον); and by thus mutilating the text, the meaning is often much obscured, cp. Bär ii. f. quoted by Delitzsch in his Comm. ii452 f, who introduces passages from the Talmud and the Rabbis which require that the three so called poetic books should be written in a song style, with short lines, and even in hemistichs. He remarks that such a division of the Psalter is no longer to be found in the Masora, and shows by examples, the irregular procedure of the manuscripts. He for this reason, in his masoretic, critical, edition of the Psalm abandoned the division by verses, and reproduced the usual masoretic form, only in Psalm 18. The number of verses in the Psalter is also variously stated. They are generally put at1612. But from a statement of Bär which Delitzsch quotes in his Comm. ii474, in the19, sedarim, i. e., classes and series, into which the Psalm were divided, the number of pesukim or verses is given at2527, the middle verse being Psalm 78:36. The restoration of the members of the so called verses, is most easily accomplished on the basis of their parallelism. To discover their strophaic structure, the only recourse left, is to proceed from the unity of the thought, in a greater number of lines of sense, taking care not to be led astray, by our failure always to find a regular and homogeneous structure. It is quite reasonable to suppose, that changes from short lined to long lined verses, may occasionally appear, as characteristic of the Hebrew lyrics, such as we may recognize in the different groupings of strophes in the same Psalm 23The method of procedure, here proposed, harmonizes with the little which we know of the manner of rendering the Psalm.

§ 10. The Manner In Which The Psalm Were Rendered

The Psalm were not simply poems, originally thought out, and intended to be read, according to Hupfeld’s appropriate remarks, Comm. iv439. They were rather sung, or intended to be sung, and that with musical accompaniment. This is manifest not merely from “the analogy of all the most ancient poetry,” but from their liturgical purpose and use (vid. § 5). The delivery of the Psalm however was not so much a singing as “an oriental style of declamation, with a lively modulation of the voice (Saalschutz, Archäologie I:287) and depended on the accents. Simon Durau even alludes (Delitzsch’s Comm. II:479) to three styles of delivery for the Bible, one for the Pentateuch, one for the Prophets, and one for the metrical books ( Psalm, Proverbs and Job). He remarks, however, that the melodies alluded to have not been preserved. In ancient ritual books, two styles of singing, are indicated by the accents (Zunz, Die synagogale Poesie des Mittelalters i1855, § 115), but we have no definite knowledge in regard to them, and the entire theory of accentuation, is obscure and open to controversy. We are only sure, that the accent did not simply indicate the emphasis and division of sentences; but referred also to the tones in which they were to be delivered, and furthermore that the metrical accents were from the most ancient time, different in figure and position from those of the other twenty-one sacred books. A representation of the later system is given by Heydenheim, in the Hebrew book, Mischpetê ha-Teámim, 1808, full of important information drawn from Jewish grammarians. S. Bär, rendered a similar service with reference to metrical accentuation in the Hebrew work, Thorath Emeth, 1852. He has furnished also an independent treatise, important on all questions of accentuation, in an appendix to Delitzsch’s Comm. ii477 f. But while we may infer from the names of the several accents, which refer for the most part to their intonation, yet sometimes to both this, and the figure, their musical significance, yet the ancient metrical modulation is still unknown, and the investigation of original sources, gives us but a fragmentary knowledge of the intonation of a few metrical accents. To this connection belongs, the distinction referred to the Rabbis Acha and Mocha, between the Babylonian and Tiberian systems of accentuation, which although referring to but a few points, have yet been connected with other differences between Oriental and Occidental Jews. Upon these matters the influence of the Sect of the Karœans becomes more and more apparent. Cf. besides the references to later discoveries in Delitzsch’s Comm. ii. § 519 f, especially J. Fürst’s Geschichte des Karärthums bis 900 der gewöhnlichen Zeitrechnung, 1862. Jost (Geschichte des Judenthums und seiner Sekten, 1858, ii336) had previously pointed out the peculiar methods of employing these accents, in singing the Psalm,, Proverbs,, Ecclesiastes, and Song of Sol. It is still uncertain, however, whether the Occidental chanting of the German and Polish Jews, or the Oriental style of the Jews of Italy and Spain, have preserved most accurately their original character. The assumption of Haupt (Sechs Alttestam. Psalmen mit ihren aus den Accenten enzifferten Singweisen, 1854) that the accents are numerical signs to be combined with the Hebrew letters, furnishing in the series of tones thus given, the original melody, is highly improbable. It Isaiah, moreover questionable, if the present accentuation represents any more than the style of delivery at the period of the Herodian temple; not to speak of the earlier method. It may be conjectured, that the style of singing was formerly more diversified, than that which is indicated by the present accentuation. The Jewish traveller Petachia, of Regensburg, in the 12 th century states (Literaturblatt des Orients iv541) that in Bagdad (where Benjamin of Tudela in the same century, also found a peculiar style of singing Psalm with musical accompaniment) there were several traditional melodies, yes several for particular Psalm. The Rabbis, also, frequently refer the numerical references contained in several superscriptions, e. g., Psalm 6, 12, 42. to the number of its melody. The conjecture of Gerberti (De oantu et musica sacra, 2 vols., 1174), et al., is especially worthy of attention, comp. Saalschütz (Geschichte und Würdigung der Musik, 1829, S121) and Ferd. Wolf (Ueber die Lais, Sequenzen und Leiche, 1841, S285), that the eight Song of Solomon -called Church tones of the Gregorian chants, have preserved the remnants of the ancient temple song. The Jewish tradition, was simply a further development, under the influence of Grecian musical instruction, cf. § 13. Not only are eight musical accents frequently alluded to, by the Rabbis (neginoth), but the eight Church tones, are to be found in the Armenian Church (Petermann in Zeitschrift für die d. morg. Gesellsch. V:368 f.), and a kindred style of singing also in the Greek Church. Ewald and Hupfeld, in their praiseworthy efforts to represent scientifically, the difficult and obscure doctrine of accentuation, and to deduce it from one leading principle, are agreed in this;—that the accentuation was neither purely logical nor purely musical, but of a rhythmical character, every masoretic verse forming a rhythmical period, whose members were marked by a rising and falling inflection. They disagree however in this, that Hupfeld regards the rhythmical period as double, i. e., consisting of a rising and falling inflection, and proceeding from this basis to a still farther dichotomy, while Ewald regards them as progressing in three movements, each growing more difficult than the preceding, until the course is ended. Ewald suggests a special scheme of poetical accentuation in which the falling inflection occurs in the middle of the verse.

§ 11. The Liturgical Rendering Of The Psalm With Music

The frequent use in the Psalm of words signifying to play (often with the name of the instrument) points, apart from the testimony of the superscriptions, (cf. § 12), to the fact that the rendering of the Psalm was with musical accompaniment. The frequent occurrence of strophaic members, with refrains, points in like manner to their rendering by choruses or even with the dance (Hupf. iv440). The oldest reference of this kind is found in Exodus 15:20, Judges 11:34. The division of entire Psalm, however, into responsive choruses by Nachtigall (Gesänge Davids und seiner Zeitgenossen, 1797), and others, is un-historical. The chorus repeated only the refrain, vid. Psalm 92, 93. It appears, nevertheless, from the description of the Book of Chronicles, associated with isolated statements in the Psalm themselves that the liturgical singing was antiphonal, even during the period of the first temple, cultivated by persons specially appointed to that office, and led, if not exclusively conducted by the Levitical singers, accompanied by the music of the priests. These arrangements were based essentially upon usages introduced by David, 1 Psalm 25:2; which were preceded only by the regulations in Num. x, for the use of two silver trumpets to be sounded by the priests. The leading instrument which marked the time was the cymbal, zalzal in the Talmud zelazal, referred to in 2 Samuel 6:5, as one of the sacred instruments. These can scarcely have been the clapping castanets (Pfeifer, Ueber die Music, p54), but the ringing cymbals (Septuag. κύμβαλον) of which there were two kinds, Psalm 150:5, the clear-sounding and the dull-sounding (Ewald, Jahrb. viii, 67 f.). Harp-playing was often employed minnim, Psalm 150:4; perhaps also Psalm 45:9. The highest part was led by the nebel (νάβλα, ναῦλα, ψαλτήριον) indicating, it may be, the lyre, Psalm 92:4, which Josephus tells us, in his Jewish Antiquities, had twelve strings, and was played with an ivory plectrum, in distinction from nebel, asor, or simply asor, the harp of ten strings, which was played with the hand, 1 Samuel 16:23; 1 Samuel 18:10; 1 Samuel 19:9. The lower part was played upon the cither, kinnôr (κινύρα, κιθάρα), an octave lower ( 1 Chronicles 15:21). The straight metallic trumpets were especially prominent as wind instruments, chazozrah (σάλπιγξ), whose number, according to 1 Chronicles 5:12, amounted to120; then came the crooked rams’ horns, shôfar (σάλπιγξ κερατίνη), Psalm 81:4; Psalm 98:6; Psalm 150:3; probably identical with queren=horn, Joshua 6:5; finally the shepherd’s flute or reed-pipe, ‘ugab, Psalm 150:4, which was also called chalíl, probably a hollow reed, vid. Hupfeld on Psalm 5:1; Delitzsch on Genesis 4:21. Their use during the period of the first temple is established by Isaiah 30:29; comp. 1 Samuel 6:5; 1 Kings 1:40. The chief instrument which accompanied festal dancing was the tof (τύμπανον) Arabic duff, whence the Spanish adufe through the Moorish, the handdrum or tamborine, Psalm 150:4, cf. Exodus 15:20. The menaannim (Vulg.: sistra, Luther: Schellen), alluded to in 1 Samuel 6:5, in the bringing back of the ark of the covenant, were bended rods of iron, hung with loose rings, which rattled on being shaken. Likewise mentioned but once, 1 Samuel 18:6, are the schalîschîm, i. e., triangles (Luther erroneously, “violins”). It is doubtful whether we may infer from the expression “in the full choir,” Psalm 26:12; Psalm 68:72; that the song was partly sung by the congregation. Such a reference is favored rather by 2 Chronicles 7:3, while Jeremiah 33:11, Ezekiel 3:10, certainly refer to certain responses. With respect to the amen, vid. 1 Chronicles 16:36, (cf. Psalm 106, the concluding doxology), Nehemiah 8:6, (cf. Judith 13:25). But this has already brought us down to a late period.

At the time of the second temple the congregation responded amen to the Levites, who sung the Psalm for every day of the week, with the accompaniment of music (cf. § 5). According to the tradition of the Talmud, a sign was given upon the cymbals, whereupon at least twelve Levites, standing upon the broad step (dûkhan) of the short stairway leading from the place of the congregation to the outer court of the priests, at the conclusion of the morning prayer, while the officiating priests poured out the wine offering, and playing together upon nine cithers, two harps, and one cymbal, began the Psalm to be sung, while the younger Levites not joining in the singing, stood at the feet of the older Levites, strengthening the music with their instruments. By the side of the latter stood also the Levitical boys, who represented the treble. Two priests who stood at the right and left of the cymbal-players, and appear to have accompanied the singers with trumpets during the period of the first temple, ( 2 Chronicles 5:18, 7:6; 29:26 f.), indicated the pauses of the song with nine blasts of the trumpet, at the time of the second temple. Lightfoot distributed the latter (in his Ministerium templi Hierosol. c. vii. § ii.), following Maimon, between three divisions of the song. Grätz on the contrary, (Geschichte der Juden, iii116), interposes them between nine divisions of the Song of Solomon, and that only from the Hasmonæan period. The people fell down in adoration between these pauses of the Song of Solomon, Leviticus 9:24, 1 Kings 18:39; cf. Herzfeld (Geschichte iii164 f.), who alludes to the gradual omission of the priestly trumpets from the Levitical music, and conjectures that the people frequently raised a shout of joy (terna) which is indicated by the word simcha ( 1 Chronicles 15:16; 2 Chronicles 29:30, and elsewhere frequently), and thus only does Numbers 10:10 

become intelligible.

In the hallel and some other Psalm, the congregation joined in the singing after the first sentence, which it repeated, and after the second sentence, with the hallelujah. The rendering of the hallel was predominantly recitative.

The daily Levitical call of prayer, taken from Psalm 44:24, was not accompanied with music at the time of the Maccabees, nor the priestly blessing, Numbers 6:24-26, with which Psalm 67 begins, which was sung in the temple at the close of each morning service, in such a melodious manner that the name of God (of twelve letters) was lost in the sound of that in four letters, which was sung by the other priests (vid. Delitzsch, i487).

The first fruits, on the other hand, were brought to the temple mount with the music of the flute, which began when they were carried up in baskets, Psalm 30. The hallel was accompanied by a flute, with a reed for a mouth-piece, and indeed before the altar, on twelve days in the year, namely, on the 14 th of Nisan, at the killing of the Paschal lamb; on the 14 th of Ijjar, on the killing of the subsequent Paschal lamb; on the first and seventh days of the Passover, and on the eight days of the feast of Tabernacles. On the first day of this feast, at the rejoicing in the drawing of the water, the type of Pentecost, the Levites performed, standing upon the semi-circular stair-case of fifteen steps, leading from the court of the men to that of the women, but probably not previous to the time of Herod’s temple, while two priests stood above in the Nicanor gate with trumpets. Concerning the dancing which was then conducted with the swinging of torches and with responsive Song of Solomon, cf. Delitzsch, Zur Geschichte der jüdischen Poesie, 1836, S193 f.

In the temple of Herod there was an organ—a real wind organ with a hundred different tones, whose thundering sound, according to Jerome, could be heard beyond the Mount of Olives, cf. Saalschütz, Archäologie, i281.

§ 12. The Controverted Musical Expressions In The Psalm

There are a few expressions in the body of the Psalm, which can scarcely be applied to anything other than their musical execution. This is in many cases established, even when their definite significance is a matter of question. Only a few are free from obscurities. Of those whose meaning is questionable we may mention:

1. Selah. The word occurs seventy-one times in the Psalm; and three times besides in Habakkuk.[FN24] It stands generally at the end of a strophe, yet sometimes in the middle. It does not follow from this, however, that it belongs to the text, and should be translated “ever” or “forever,” (Chald, Aquil, Symm. Jerome). The word stands by itself, however uncertain its vocalization, and however contestable its origin and significance may be. In the Cod. Sin. it stands always in a separate line, and is written in red characters. The expression of Justin Martyr (against Trypho, c37) that the word in question in the66 Ps. stands ἐν διαψάλματι points to such a position, as if a division were indicated thereby. In the Apocryphal Psalter of Solomon, also17:31; Psalm 18:10, judging from the translation διάψαλμα, it had the same position as in the Septuagint. The word Isaiah, not, however, a syntactical designation, = section, as Pfeifer following the Arabic supposes, (Musik der alten Hebr. S17); but it is a musical term. It is most probably to be derived as Kimchi suggests, from Salal = lift up, not an imperative, however, “up!” “on high,” which Ewald applies to the strengthening of the tone = loud; and supposes, at the same time, the cessation of the song ordinarily accompanied with softer, gentler music. Kimchi, Forkel (Geschichte der Musik i144), Herder, and Gesenius in his Lexicon, refer to a repetition of the melody in a higher key. Böttcher (Ideen zur hebr. Wortforsch.) translates it, “cease! stop!” regarding it as indicating a pause. In view of Psalm 9:17, it is rather to be understood as a noun, elevatio, and to be referred to the instruments. The word calls for a stronger application of musical means (Delitzsch, forte) especially from the choir of priests, with their long trumpets, (represented on the triumphal arch of Titus at Rome) standing opposite the singers’ stage, in connection with the loud sounding of harps and cithers from the choir of the Levitical orchestra, (Sommer, Bibl. Abh. i1–82). Böttcher has also since translated it “playing with full power” (De inferis, i198). The derivation which Gesenius proposes in the Thesaurus (following Rosenmüller) from a word which signifies to keep silence, but which refers only to the cessation of the Song of Solomon, and the commencement of the harp-playing, has less to recommend it. We must entirely reject the assumption that this word contains an abbreviation of the initial letters of three words meaning sign to change the tone, and likewise the view which discovers here a summons to the singers to “return above,” = towards the beginning, i. e, da capo. Hitzig, after the Arabic, refers the word to the bending of the body in prayer.[FN25]
2. Higgajôn. This word is associated with Selah in Psalm 9:17, where the Septuag, Aquil, Symmach. translate ᾠδὴ διαψάλματος as if they had read it hegjôn. In Psalm 92:4, on the contrary, it is connected with musical instruments, describing their tone, however, rather than the instrument; yet not as roaring music (Gesenius, De Wette), but as a summons to harp-playing (Delitzsch), for the etymology only points to the meaning “to hum,” (Hupfeld). The same word may also mean “to think,” e. g., Psalm 19:5, in connection with libbi. Hengstenberg for this reason assumes that there is in Psalm 9:19 a summons to meditation, during the cessation of the music; and Hitzig finds the bowing of the head prescribed, associated with meditation, and hence somewhat protracted as in the silent use of the Lord’s prayer. Keil interprets it = piano.
3. Lamenazzeach is found in fifty-five Psalm and in Habakkuk 3:19 at the beginning of the superscription. Psalm 88, where two superscriptions are joined together, constitutes only an apparent exception. The word is composed of the sign of the dative and the partic. Piel of a verb, whose original idea is “to be strong;” in Piel, “to overpower;” or according to Ewald “to be pure, perfect;” in Piel “to put anything in a perfect condition, to arrange, to have the supervision over something;” hence the construction with על, or, as with all verbs of ruling and leading with בּ. Both derivations point to a leader or master, and more especially according to 1 Chronicles 15:21, to the temple music, and the word is generally connected with such “leading” or “conducting” as was entrusted to the Levites. The dative designates him either as the Author of the musical accompaniment of those Song of Solomon, (Olsh.); or, better, as the leader of the choir, to whom the song thus designated was given for liturgical use, who was either to execute it himself, or to exercise the choir in singing it (Saalschütz, Delitzsch), cf. 1 Chronicles 15:21, with 1 Chronicles 5:19. The interpretation of the word as an infinitive = to lead the choir (Chald, Luther), is not grammatically admissible. Some expositors, following the Syriac, regard the radical meaning to be that of “brightly shining,” and thence, through the intermediate conception “shine upon,” derive that of “distinguishing oneself,” and hence the signification mentioned above. Herzfeld (Geschichte i415) interprets it: “A bright sounding Song of Solomon,” and supposes it to refer to the person who was to sing it solo. The translation of the Septuagint, ἐις τὸ τέλος, indicates according to Theodoret; that the Psalm so designated are to be sung, at the final time when that which is foretold in them should be fulfilled. The Talmud Tract. Pesachim 117 a. takes the same view, and Hilarius’ interpretation is similar, at least, since he indicates by the title in finem, that he understands the Psalm so characterized as prophetic, since they must necessarily contain the absolutely perfect doctrines, and the types of eternal good things.

4. Bingînôth, follows the word just considered in Psalm 4, 54, 55, 67, 76. It was probably inserted according to Delitzsch, before the leading title, which designated the class to which the Psalm belonged, and the author, by the hand of the musical director of the Temple. For this expression indicates “with the accompaniment, Psalm 49:5, of harp-playing “rather than” with string instruments.” Ewald supposes it to depend upon the following למנצח and at present adopts the interpretation (Die Dichter, 1:251): to the leader of the musical instruments, and more specifically of “the harps,” that is of the temple music. Hupfeld regards this connection as possible, while Delitzsch contests it on account of Habakkuk 3:19. Hitzig also translates it, “to the leader of the harp,” which the parallel expression ál negînath Psalm 61might seem to favor. It is ordinarily taken as status construct, which is regarded as standing for the absolute, or is supposed to require the pointing of the plural (ath), which is purely arbitrary. Hengstenberg accordingly joins this word to the following and translates. “To the leader of the harps of David.” But the termination ath is rare in Hebrew, and the prevailing feminine form in the Phœnician (Gesenius, § 80 Anm. 2 a). This expression therefore decides nothing It may mean “upon stringed instruments.” The opinion, that the technical expression above continually and inaccurately translated, ἐν ὕμνοις, by the Septuag. contains the beginning of a model Song of Solomon, is scarcely probable.

5. El-hannechîlôth, follows the expression lamenazzeach in Ps. v. The Septuag, refers it to the contents of the Psalm, translating it, ὑπὲρ τῆς κληρονομούσης, which is followed by the Vulgate and Luther in the translation, “For the inheritance.” Among the recent expositors Keil translates it, “In reference to the inheritance;” Hengstenberg, who adopts the adj. pass. translates “That which is inherited,—possessed;” in the plural “the possessions, the lots,” and in fact those of the righteous and sinners. A musical significance, however, is suggested by the position of the words. Now the flute, as a hollow reed (Hupfeld) is called chalîl, and its use in the service of the second temple cannot be doubted, vid. § 11. It is not to be translated, as many modern commentators, following the Chald. have done, “for flutes,” but for “flute playing” (Delitzsch); hence el is added (Redslob) and not ál. In answer to the objections of Ewald and Hengstenberg, Hupfeld remarks that the flute occurs among the instruments of sacred song of the sons of the prophets 1 Samuel 10:5; and again at the anointing of Solomon 1 Kings 1:40, and on the festal pilgrimages, Isaiah 30:29; and the possibility of their earlier use in the temple music is not to be contested. Saalschütz (Archäol. i280), erroneously refers to Psalm 88:7, as an example. But a more recent Jewish commentator referred to by Delitzsch, regards it as the first word of a song of the bees, according to which melody this was to be sung.

6. After lamenazzeach, in Psalm 39, follow the words lîdîthûn = to Jeduthun, Septuag. Ἰδυθοῦν. The form with ith for this proper name is found in 1 Chronicles 16:38; Nehemiah 11:17; yet, in every case, with the q’ri of the fuller form ûth. The words ál-jedûthûn, Psalm 62, ál-jedûthûn, Psalm 67, are to be explained with reference to this. Maurer’s remark on the superscription to Psalm 6, that all the titles introduced with ál contain the name of an instrument, is without foundation. The preposition àl stands before the model after which something is patterned or sung, in the Syriac also, vid. Eichhorn in Jones, Poes. Asiat. Comment. prœf. 32. The name of an instrument, therefore, is not given here, as Gesenius and others, following the Rabbis, have maintained; but the chorister of David, 1 Chronicles 16:41 f.; Psalm 25:1 f.; 2 Chronicles 5:12, who appears, however, to have received the name Jeduthun, only after his appointment in Gibeon, 1 Chronicles 16.; while this is undoubtedly the same person who in 1 Chronicles15. is called Ethan. It is therefore the name of the one to whom the practice of the song was entrusted (Delitzsch), or the name ( 2 Chronicles 35:15; Nehemiah 11:17) of the family of Jeduthun (De Wette, Keil, Hitzig) as that of a choir of singers, to whose leader the Psalm in question was assigned for liturgical use.

7. ‘Al-haggittith. This, the superscription to Psalm 8, 81, 84, according to some (vide Michael. Suppl. ad lex. Hebr.), signifies a song sung at the treading of the grapes. The Septuag. ὑπὲρ τῶν ληνῶν, favors the interpretation. The contents, however, although of a joyous nature, do not harmonize with such an interpretation. Redslob translates it: “for playing on stringed instruments.” This derivation Isaiah, however, forced. The majority take it as the adj. fem, of the name of the town of Gath; not Gath-Rimmon, in the tribe of Dan (Chald, De Wette), but Gath of the Philistines. There is a difference of opinion, however, whether to refer it to an instrument from that place (Chald.) or to a kind of tone and melody (Forkel i 1 ff.).

8. ‘Al-haschemînîth, Septuag, ὑπὲρ τῆς ὀγδόης, the superscription of Psalm 6, 7 cannot mean, as is generally assumed, that the song was designed to be played upon an instrument of eight strings. It can only refer, philologically, to something arranged according to the number eight. To this, a tone is more appropriate than an instrument. In considering 1 Chronicles 15:21, the choice of the base tone, the octave, that Isaiah, the base voice, seems to be recommended (Gesenius, Delitzsch, et al.). The tone of both Psalm and the contrasted expression in Psalm 46. seem to favor this interpretation.

9. Psalm 46, namely, is to be rendered ál álamôth. According to 1 Chronicles 15:20, this designates the higher part; “maiden-like style.” It is certainly not to be translated with Böttcher (De inferis, p192), ad voces puberes, instead of ad puellas puberes for the sake of obtaining the expression, tenor voice. But we may be justified in supposing it to refer to the real soprano voice, since Psalm 68, at least, alludes to damsels who played upon timbrels at the temple festivals. But we cannot interpret it “youths,” like the Arabic translation of Saadia (comp. Haneberg on this transl, S47). We may think, with Delitzsch, that the compass of the tenor voice extends into the soprano, and that the singers were of different ages—some as young as twenty years, and that the Orientals, including the Jews, were fond of the falsetto voice. Delitzsch introduces from the Mishna, Tr. Erachin 13 b, the statement, that while the Levites sang to the string instruments, their boys, standing at their feet beneath the pulpits, joined in their Song of Solomon, thus adding to it the harmony of higher and lower voices. Certainly the passage in the Chronicles excludes the supposition of “a musical instrument,” which Simonis, in his lexicon, conjectures to have been the Phrygian flute of boxwood. But we are not confined by the Septuag, περὶ κρυφίων, to the derivation from *àlam = to hide, which led the older expositors to the thought of a “still, gentle style.” Forkel, i 142 compares it to the maiden-like style of the chief singer.

10. In the superscription of Psalm 9, aʿl-mûth labben, many recent commentators, following Gesenius, have found simply a corruption of the word just explained. The fact that in many manuscripts, as also in Psalm 48:15, the first two parts of the expression are written as one word, and that the Masora does not decide the matter, while most of the old translators have so understood it, although with different renderings, are the grounds on which this view rests. The Septuag. ὑπὲρ τῶν κρ̀υφίων τοῦ ὑιοῦ, Vulgate, pro occultis filii. Similarly the Arab, and Ethiop, De mysteriis. M. Heidenheim (Deutsche Vierteljahresschrift für engl. theol. Forschung und Kritik, Nro. 8, 1865, S470) traces this translation to an old Midrash, for Jalkut ii613, after alluding to the two readings, here considered, translates it, “The secret (sins) which the son commits and the day of atonement expiates.” The derivation from àlam = to conceal, is likewise at the basis of this view. Aquil, on the contrary, νεανιότητος. Theod. and the five Greek translations ὑπὲρ ἀκμῆς think of “youth” and “youthful vigor.” Similarly a pesikta in Isaki, according to Hupfeld. Luther also “of beautiful youth;” Ewald: “The son has youthful vigor. Viewed in this sense, the word following is most naturally taken as a proper name, especially as among the Levites, 1 Chronicles 15:18, which sang Psalm 5:20 to Nibla aʿl álamôth a Ben is introduced. According to the present Masoretic reading only the words of an ancient song, in the style of which the Psalm was to be sung, could be suggested. Grammatically the translation “to the (song), die for the son” is most appropriate, which many expositors understand as referring to the martyrs, or “to the (song) dying to the son” = “death of the son” (Symmach, Jerome), or “to the (song), die, expire” (Hitzig). Most of the Rabbis translate it “on the death of the Ben,” which to Kimchi suggests the Levitical singer, already referred to; the other Rabbis find here the name of a hostile prince. Some, following the Chald, take ben = bên, and understand it as referring to Goliath, who is called, 1 Samuel 17:4; 1 Samuel 17:23, Isch habbenim = champion. Some, however, translate it, on the death of the Song of Solomon, referring it either to the death of Absalom, or to that of the Messiah. A few only understand by it “an instrument,” or like De Wette and Winer, the name of a melody. On the assumption of an intentional displacing of the letters, Grotius, following a few Rabbis, mentioned by Isaki and Kimchi (whose views, however, are contested by them), refers it to the death of Nabal, 1 Samuel 25:38. Hengstenberg formerly assumed Nabal to be equivalent to “fool,” and to contain also, as a typical prophecy, according to 1 Samuel 25:26, an allusion to that Nabal. Delitzsch remarks, “If we give up the traditional pronunciation, the song may have treated of the death of the miserly Laban; or it may have begun Death makes clean.’ ” But why must the traditional pronunciation be regarded as false? Heidenheim explains it, from 1 Chronicles 15:20, and assumes it to have been a corrupt reading of the genuine על עלמות נבל (יס).

11. ‘Al-ajjeleth haschachar. This the superscription of Psalm 22. cannot possibly designate an instrument (Maurer). Its sense is (upon or) “to the tune of the hind of the dawn.” The translation of the Septuagint ὑπὲρ τῆς ἀντιλήψεως τῆς ἐωθινῆς, Vulgate, pro susceptione matutina, rests upon its having been confounded with אילות, Psalm 5:20. The Midrash discovers in it a symbolic reference, and points to the Song of Solomon 2:8, and also the Chald. Targum, which refers it to the “lamb of the morning sacrifice,” when the watcher, mounted to the pinnacle of the temple and cried “the first beams of the morning shine.” Luther also gives it a symbolic interpretation (of the hind which is early hunted) and refers it to Jesus, who was taken in the night and led before the high council. Hengstenberg also discovers in the hind, the picture of persecuted innocence, and in the dawn finds an allusion referring us to Psalm 5:20, and Psalm 5:2, as figurative of the prosperity which follows immediately after adversity;—in this case to the resurrection of Christ at early dawn. Most of the expositors, nevertheless, following Aben Ezra and Calvin, assume that it referred either to the name of a certain kind of tone or to the first word, or, at least, the catch-word of a Song of Solomon, to the melody and rhythm of which the Psalm was to be sung and which may have been selected on account of a correspondence with its contents or expression. Nevertheless, the “hind of the dawn,” is not the “hind Dawn” which is chased, like a frightened deer by the sun, the huntsman (Olshausen); nor “the morning star,” (Kimchi) but the dawn which precedes the early light, whose first beams are compared to the horns of a hind. Comp. David Löwy’s Wörterbuch des talmud. Hebr., 1845, S33.

12. The words of the superscription to Psalm 53. *ál machalath, (to which are added in Psalm 58. the words leannôth = to sing, Exodus 22:18; Isaiah 27:21), are not to be explained by altering the pointing, “upon flutes” (the majority); nor, following the Arabic, “a song for stringed instruments” (Gesen.); rather likewise after the Arabic, “in a tardy manner” = piano (Hitzig). Delitzsch, appealing to Exodus 15:26, regards machalath, as either the name of an elegiac tone, or the first word of a popular song of lamentation (according to Ewald, a very ancient song of contrition). Keil also supposes it to be the designation of a Song of Solomon, of which Psalm 53is the translation, “concerning sickness,” with the addition, in Psalm 88. referring to the trial. Hengstenberg gives the same translation, (and the etymology allows of it), but refers the superscriptions not to the catch-word of other Song of Solomon, but to the contents of the Psalm themselves. He regards the expression “sickness” in Psalm 103. as symbolical of spiritual sickness, Psalm 138. (to be closely associated, in his view, with Psalm 89.) as a designation of severe suffering, in which comfort was secured, through the praise of God. No use can be made of the Septuag. translation ὑπὲρ Μαελὲθ τοῦ ἀποκριθῆναι.

13. The superscription *ál Shoshannim of Psalm 45,, 69, liked ál shûshan ‘eduth of Psalm 60 and el schoshannim ‘eduth of Psalm 80. is referred by many to a lily-shaped instrument (De Wette); by others to a hexachord, of the shape of a turtle (Eichhorn, in Simon Lex. hebr.). The recent expositors however, refer it to well known songs designated by catch-words—thus to “the song of the lilies,” “the lily of the testimony;” and “lilies are witnesses.” Ewald translates it “like lilies,”—i. e., pure, and innocent is the Law. Hengstenberg finds here a symbolic designation of the lovely bride, alluded to in Psalm 45. This, however, does not accord with the contents of other Psalm thus designated, and is also, unnecessary, from the fact, that Psalm 45, is also designated shîr jedîdoth, i. e., “the song of loveliness” (Aquil. ᾆσμα προσφιλίας), or “song of the beloved,” so that beloved persons (Olshausen, like the Septuag. ᾠδὴ τοῦ ἁγαπητοῦ), or beloved objects (Delitzsch), are the contents: or, as a song of love (Ewald, Hitzig) or a bridal song (Luther); yet, certainly not in a worldly erotic sense, since the same superscription marks also a Korite Psalm, which is also, designated as maschal. It is particularly this statement, connected only with this Psalm (in the Septuag. εἰς τὸ τέλος ὐπὲρ τῶν ἄλλοιωθησομένων, departing entirely from the text), which the superscription under consideration, does not touch at all. Luther puts always erroneously “roses” in place of lilies. His translation of Psalm 60 however, “of a golden band of roses to instruct” refers to a rose-shaped ornament for the head, which patrician women and maidens (noble women) wore (vid. Bake), and which David is supposed to have employed as a symbol of his well organized government. In Psalm 80. the words are separated by athnach; and instead of על we have אל Hupfeld and Hitzig therefore join ‘eduth = testimony, with the following words “of Asaph.” Hengstenberg thinks of the Law, as the way of attaining salvation, the loveliness of which is referred to in the preceding words.

14. ‘Al jônath elem rechokîm. This superscription of Psalm 56 has been generally regarded, since the time of Aben Ezra, as the beginning of a Song of Solomon, to the melody of which the Psalm was sung and has been translated to the (song) “the dove of silence” (dumb dove) among the distant ones; namely: either men or places; but with a change of pointing as proposed by Bochart, to the song of “the dove of the distant Terebinth.” Many, however, from the earliest times, have referred these words symbolically to the contents of the Psalm, and understood them either of David (Aquil, Jerome, Kimchi, Calvin) with reference to his flight before the Philistines; or of his despised race (Symmach.); or of the exiled Israelitish people (Alex, Chald.). Knapp refers the words to the contents, but departs from the original in his translation: “On the oppression of foreign princes.” He reads elim Exodus 15:11. Hitzig adopts the pointing אֲלֹם taking it as a transposition of לְאֹם, and translates: “Dove of people in the distance.” Septuag. ὐπὲρ το͂υ λαοῦ τοῦ (ἀπὸ τῶν ἁγίων) μεμακρυμμένου.

15. Finally the words al taschcheth = “spoil not” are found in three Davidic Psalm 57, 58, 59, and in the Asaphic Psalm 75. They are taken by most commentators, since the time of Aben Ezra, as the beginning of a Song of Solomon, in the key of which, or after the melody of which, it was to be sung. Still in that case, we should have to assume that al or *ál was omitted, for the sake of euphony, or syntactic smoothness. Others, following the Chald. understand the words, either as the motto or the epitome of the Psalm and regard it as a maxim, which David had at this time especially laid to heart. Cocceius adds also, that David, when he afterwards wrote out this Psalm left it to the Church and believers of all times, that they also might employ it in the midst of opposition and persecution. Hengstenberg finds the basis of this maxim in Deuteronomy 9:26, and its echo in 1 Samuel 26:9. Hitzig supposes the author of the superscriptions to have referred directly to the latter passage. J. H. Michaelis associates as also parallel to this, Exodus 18:28; Isaiah 65:8. But the occurrence of the same words decides nothing. It must be admitted, on the other hand, that the opinion which has become current under the sanction of Aben Ezra, is with this, as in the case of other superscriptions, nothing but hypothesis.

§ 13. the liturgical use of the psalms in the christian church

As in general the Divine service of the temple and the synagogue were the models of the earliest ordinances and usages of the Christian Church (comp. Vitringa De synagoga vetere) so with respect to the singing of Psalm this is especially clear. The transition was all the more natural, since the example of Christ and His apostles, Matthew 26:30; Acts 16:25; Romans 15:16; 1 Corinthians 14:15 sq26; Ephesians 5:19; Colossians 3:16; James 5:13; to which Augustine appeals expressly (Epist. 119) to prove the necessity of Psalm singing, must have already prepared the way for it.

In the responsive chants of the Christians to which Pliny alludes (Ep. x98), and the songs of praise and spiritual hymns to which the older church writers frequently refer, in connection with Psalm (as Paul had done, Ephesians 5:19; Colossians 3:16), we are, at all events, to recognize an allusion to newly composed Song of Solomon, simply resembling the Psalm—the models and beginnings of the later church songs. Cp. Eusebius, H. E, 5:28. Apart from the question whether such hymns are alluded to in Ephesians 5:14; 1 Timothy 3:16; 2 Timothy 2:11; Revelation 4:11; Revelation 5:9-10; Revelation 7:12; Revelation 11:15-19, there are frequent allusions to original hymns, called ἰδιωτικοὶ ψαλμοί, which are by some (Rheinwald, Kirch Archäologie, 1830, § 270, Anm8) declared equivalent to apocryphal Psalm. They designate, at any rate, songs which had come to be used in public worship, but were not entirely free from suspicion, since the council of Laodicea, Can. 59, in the year365, prohibited their further use in the church, and later councils also at least limited and regulated their use. This was particularly the case at the fourth council of Toledo, A. D633, Can. 13, in opposition to the rigorism of the Conc. Bracarens. i, A. D563, Can. 12, which had ordained “ut extra psalmos vel canonicarum scripturarum, N. and V. T. nihil poetice compositum in ecclesia psallatur.” Cp. Fr. Armknecht, Die heilige Psalmodie, 1855, S60 f. Zacharias’ song of praise, Luke 1:68 f, on the contrary, continued to be used in public worship, as likewise that of Mary, Luke 1:46 sq, that of the heavenly host, Luke 2:14; the angelic greeting Luke 1:28; and Simeon’s words of leave-taking, Luke 2:29; likewise the Trishagion, Isaiah 6:3; the song of Moses, Deuteronomy 32; his song of praise, Exodus 15; Hannah’s song of praise, 1 Samuel 2; the song of thanksgiving, Isaiah 12; Hezekiah’s song of praise, Isaiah 37; Habakkuk’s prayer, Habakkuk 3, and the song of the three men, Daniel 3. Cp. Bona, Dedivina psalmodia ejusque causis, mysteriis et disciplinis, 1643, cxvi, § 13. It Isaiah, however, quite as certain, that individual Psalm were not only so extensively in private use, that Psalm -singing could be heard everywhere from the laborers in the field and garden (Jerome, Ep. ad Marcell.), in the house (Tertul. Ad uxor. ii9); at meal-times (Cyprian, Ep. ad Donat.; Clemens Alex, Pæd. ii4; Chrysost. in Psalm 41); at morning and evening prayer (Ambros, Hæxæm., v12; De jejun., 15; Clemens Alex, Pædag. 2:41; Chrysost, Hom. 1 de precant.), and from the lips of martyrs (Augustin, De civ. dei 18, 52; Rufin, Hist. eccl. 1, 35; Theodoret, Hist. Ecclesiastes 4, 10); but their use in public worship was regulated from an early period, and they were employed to a wide extent. Cp. Th. Harnack, Der Christliche Gemeindegottesdienst, 1854, S 221 sq, and Ludw. Schöberlein, Ueber den liturg. Ausbau des Gemeindegottesdienstes, 1859, S22–29.

Even in the Peschito there are found liturgically marked passages, six of which correspond to the masoretic Sedarim, that Isaiah, arrangements, series, of which there are nineteen in all. According to these, the whole Psalter, “the heart of God” was sung through during the vigils preceding the festivals by the Syrian Church, which began almost all its public services with Psalm 41 (Fr. Dietrich, De psalterii usu publico et divisione in ecclesia syriaca, 1862, p3). To break the monotony of the singing, a decree of the Conc. Laodic. A. D365, Can. 17, ordained that prayers and the reading of the Scriptures should be introduced between the Psalm. Later, among the Nestorians, songs also were introduced. References to the prayers appropriated to the several Psalm are found in the manuscripts. The first prayer which preceded the Psalm with which the service began, was called the “foundation prayer.” The same name was thence transferred to every prayer preceding a new series of Psalm. In the recitation of the entire Psalter, such a prayer preceded each of the fifteen customary divisions. From this fact the division itself received the appellation marmitho=“founding.” Each marmitho was again separated into four sub-divisions or subhe (sing. subho), thus making, in all, sixty sub-divisions. Cp. Dietrich, in Delitzsch, Comm. ii475 f. Among some of the Syrian clergy, the custom had formerly prevailed of praying through the entire Psalter daily; as also among certain Egyptian monks. The time afterwards established for this devotional exercise was the week.
In the Greek Church likewise, the entire Psalter was prayed through every week, and was divided for this purpose into twenty καθίσματα, that Isaiah, sections, after which the congregation was seated. Each of these again fell into three στάσεις, that Isaiah, subdivisions, during the recitation of which the congregation was standing. In this case, likewise, sixty divisions arose, each one of which ended with the doxology after Revelation 1:6. This is manifestly modelled after the Syrian custom alluded to. At the beginning of the third century, twelve Psalm were usually sung at each public service. According to Athanasius (De virginit.), this began with the singing of the 63 d Psalm, after each one present had offered a silent prayer of confession, whereupon the recital of Psalm proceeded, beginning at the point where it had ended at the previous service. Then followed biblical readings, originally without definite order, alternating from the Old and the New Testament. It was only afterwards that readings were first from the Epistles, and then afterwards from the Evangelists. Between these readings, a Psalm was sung (Constit. apost. ii57), usually a hallelujah Psalm, and most frequently the 150 th (comp. Alt, Der christliche Kultus i184 f, 210 f; Daniel, Codex liturg. Psalm 1:4).

In the Æthiopic Church the employment of the Psalm prevailed so extensively, that eminent women not only learned to repeat the whole by heart, but the instruction of youth was begun in it, and in Amharic the primary scholars are called pueri psalmorum (comp. Ludolf, Comment. ad hist. Æthiop., 1691, p352; Dorn, De psalt. Æthiop, p10).

In the Latin Church, Jerome, in his charge to the priest Damasus, divided the Psalm into seven parts, one for each day in the week, to be used in the horis canonicis, which were also symbolically divided by the number seven, or perhaps eight, with reference to the division of the days into three times eight hours. In the breviary arranged for the daily use of the clergy of the Roman Catholic Church, the leading feature was the distribution of the Psalm throughout the week, connected however with hymns, and the reading of Scripture, and prayers. The restriction to the priests and friars is connected, on the one side, with the fact, that in the earlier vigils, which were participated in with animation by persons of all stations, the women were excluded by the Council of Elvira, A. D305, to avoid offence and abuse (vid. Calvoer, Rituale eccl. ii640). But by the Council of Laodicea, Can. 16, the obligatory and active participation was limited strictly to the singers belonging to the clergy. Cp. Aug. Neander’s Church History, ii679.

The service which Jerome rendered in prescribing the hours in which the Psalm were to be sung was supplemented by Gregory the Great († 604) with reference to the chief services of public worship, which had already been opened with the singing of one or more Psalm, from the time of Pope Celestin. For the difference in practice of the oriental and occidental churches, comp. J. Bingham, Origin. eccles., 1722sq, 6:12, 34. With reference to the employment of passages from the Psalm in the mass of the Roman Catholic Church, beginning with Psalm 42, vid. in Daniel, Codex liturgicus i48 sq. Gregory selected from each of the Psalm which had been previously employed two verses which he associated with the Epistles and Gospels already prescribed to be read. These initiatory verses, connected with the Psalm from which they were taken, and with the Gregorian melodies for the use of the Church, are given in Reithardts, Psalmen für den evang. Hauptgottesdienst, Berlin, 1856, and have still retained their original Latin names, for the Sabbaths preceding and following Easter, Esto mihi, from Psalm 31:3; Invocavit from Psalm 91:15; Reminiscere from Psalm 25:6; Oculi from Psalm 25:15-16; Lœtare from Isaiah 66:10; Judica from Psalm 43:1; Domini ne longe (usually Palmarum) from Psalm 22:19; Dies viridium (Maunday Thursday) from Psalm 23:2 (on Good Friday the introitus, intonations and doxologies were omitted; at Easter, the newly baptized catechumens, clothed in white garments, were frequently received by the assembled, church with Psalm 118.); Quasimodogeniti, referring to 1 Peter 2:2, followed by Psalm 81.; Miserecord. Domini, from Psalm 33:5; Jubilate, from Psalm 66:1; Cantate, from Psalm 98:1-2; Rogate, from Isaiah 48:20; Exaudi, from Psalm 27:7. Cp. Fr. Strauss (Das evang. Kirchenjahr in seinem Zusammenhange, 1850). Gregory, in a similar manner, abbreviated and arranged the Graduale, that Isaiah, the verses of the Psalm which were sung upon the steps of the reading desk, after the reading of the epistle, followed usually with the hallelujah; likewise the offertorium and the communio, that Isaiah, the Psalm which were sung during the presentation of the offerings by the church between the credo and the prayer of thanksgiving, as also during the communion. He retained, however, for the secondary services the use of the unabbreviated Psalter, regulating however more precisely its use. The customary morning song was here also Psalm 63, the evening Song of Solomon,, Psalm 141, or the nunc dimittis, Luke 2:29. The division of the Psalm for the week days, according to the regulations of the Benedictines, associated with explanations of certain passages, is given by Cartier in the Psalmodiæ ecclesiasticœ delucidatio, 1734. On their suitability to the present time vid. Armknecht, Die Haupt=und Neben=Gottesdienste der evang. luther. Kirche vom liturgischen Standpunkte 1854; L. Schöberlein, Der evang. Hauptgottesdienst in Formularen für das ganze Kirchenjahr, 1855; and the information imparted by the Evang. kirchlichen Anzeiger of Berlin. A division of the Psalm for use as a prayer-book is given also by O. Thenius, Der Psalter, 1859, p11–12, and G. Chr. Dieffenbach, Ev. Hausagende, 2 Aufl., 1859, p840.

Gregory labored no less sedulously with reference, to the manner of rendering the Psalm. The singing constantly alluded to, was at first, simply the transfer to the Church of the chanting of the synagogue, with its responses (Isidor. Hispal, De ecclesiast. offic. i5), which was neither an invention of the Therapeutæ (Philo), nor an institution of the Emperor Constantine, and the monks Diodor. and Flavian of Antioch (Theodoret, H.E. ii24; Suidas, s. v. χορός). These can only have been the cultivators of this style. Ignatius even, had introduced the responsive style of singing into Antioch, (Socrates H.E. vi8, prompted by a vision) and Basil the Great († 379) refers (Ep. 96 ad Christian.) to the agreement of all the Churches in this custom. But partly in connection with the effort to counteract the errors in doctrine, which had been introduced among the people by means of attractive melodies and pleasant Song of Solomon, especially by the Arians (Sozomen. H.E. viii8); there was the song proper, already prevalent in the Orient, and although the ψαλτάι, the appointed Church choristers, had from the middle of the fourth century Conc. Laod. Can. 15, chiefly to do with the leading of the customary Psalm -singing; there was nevertheless rapidly developed a more artistic Song of Solomon, in part affected and theatrical, in part passing over into a sweet and tender style, which called forth the censures of Jerome (Ad Eph.v19) and Chrysost. (Opp. vi97). References and warnings, occasioned by such phenomena are found in Augustine (Confess. x33) associated with the lively recognition of the great influence and rich blessings, which he had personally experienced (l. c. ix, 633) in Milan, from the melodious Church Song of Solomon, introduced there by Ambrose, and from thence scattered throughout the entire Occident. He did not learn to sing Psalm, properly so called, until later (Proem. in Psalm 21), probably in Africa. In contrast with this artificial alternating style of Church music, abounding in rhythm and metre; but, secundum morem orientalium partium (l. c. ix7) which afterwards fell into disuse, and became greatly deteriorated (Forkel ii164), Gregory returned to a uniform and somewhat monotonous, though severe and earnest Psalmody. He selected, from the earnest and dignified tones of the ancient Greeks, four, from which he derived by changing the position of the fundamental tone, four other tones. These are the Song of Solomon -called eight Church tones. From each of these Gregory arranged one of the melodies of the Psalm of the Old Testament, still in existence, and in use, to which he added for the remaining Song of Solomon, of the Old Testament and the Psalm of the New Testament a ninth, the Song of Solomon -called “foreign tone” (Cf. Bona, De div. Psalm. xviii. § 4; Gerbert, De cant. lib. ii. P. I. p250; Antony, Lehrbuch des Gregor. Kirchengesangs, S4). “The melody rests essentially upon one tone, the first as the second half of the verse concludes with a cadence of from two to five tones, under which an equal number of closing syllables were put, while all the preceding syllables were upon the chief tone of the melody, only the first verse, begins with three or four ascending tones. The length of particular notes, was determined by the value of individual syllables. (O. Strauss, Ueber den Psalter als Gesang=und Gebetbuch, 1859, S19). These nine Psalm tones are also given by Fr. Ad. Strauss (Liturg. Andachten der Kön. Hof=und Domkirche, Berlin, 3Aufl, 1856) and by Armknecht (Die heil. Psalmodie, 1855) in the present style of musical notation, according to the Psalmody of Lukas Lossius, the enthusiastic advocate of the Gregorian song in the Lutheran Church. The tonus peregrinus was originally intended only for Psalm 113. (Hebrew numbering114,115) and was transferred on the part of the Protestants to the Benedictus, and the Magnificat. By numerous deviations in the cadences which gradually became familiar, the nine chief tones were extended, to more than fifty melodies; but the power of the parallelism of numbers passed out of view since the ninth century, because from that period, as at present in the Anglican as well as in the Roman Church, the changes were made in accordance with entire verses. Against the assertion of E. Naumann (Ueber Einführung des Psalmengesanges in der evang. Kirche, 1856, S17 f.) that this was the original arrangement vid. O. Strauss, Ueber den Psalter, S30 f. Gradually a solemn style of chanting for the feast days separated itself from the ferials of the week days. The voice of the congregation, whose active participation is alluded to as late as the time of Basilius and Chrysostom, was gradually silenced first in the vigils, then restricted in public service, to the cry of Kyrie eleison since the ninth century, from which the softlies Song of Solomon -called, in the courses of prayer, and the like were gradually brought to silence. The clergy, it is true, were instructed, in their own singing-schools, whose rules descended to the most minute prescriptions, as to the inward frame, and outward delivery of the songs (Gerbert, Scriptores eccles. de mus. sacra, 1784, Psalm 1:5; Antony, Lehrbuch, S150), but they soon however, dispatched their business, with a rapidity, contrary to all purposes of edification, which Luther styles “a howling and a sounding” (“Lören and Tönen”). On the relation of the Gregorian to the Ambrosian singing vid. Wackernagel, Das deutsche Kirchenlied, S24.

In the Anglican Church, the Psalter is distributed through the month for daily morning and evening service without the distinction of hours. It is delivered partly according to the Gregorian tones, partly according to numerous yet similar melodies, either by a double choir, or alternately by the clergy and the congregation, or simply by the congregation, sometimes with and sometimes without the support of the organ (cf. O. Strauss, l. c. S25). The list of Psalm appropriate in part for daily morning and evening prayers, in part for the higher festivals, is printed from the Common Prayer Book by Em. Ohly (Evang. Haus=und Handbuch für gute und böse Tage, 1866). On the peculiarity of the Psalm tunes employed in the Church of England, vid. Herm. Oesterley (Der Gottesdienst der englischen und der deutschen Kirche, 1863, S73). [Comp. also the Psalter and Canticles with the Ancient Church Tones as pointed in the Book of Common Prayer with Ritual Song. Ed. Richard Redhead.—C. A. B.]

In the Evangelical Churches of the Continent the liturgical use of the Psalter was still more limited and rightly confined to the subordinate service, in which, after the general shipwreck of the eighteenth century, it begins again to be revived. For the chief Divine services, Luther himself had especially abbreviated the graduale in the Formula missœ, and assigned the longer forms to private use. This thorough-going change was wrought, however, by the introduction of congregational singing to which the German Hymn Book at present so fully appreciated, was adapted. This was not simply a restoration of the old hymnology, but an enlargement and deepening of its evangelical tone, rendering it suitable for systematic employment in public service. In the Lutheran Church several Psalm were added,—the following by Luther himself, Psalm 12, 14, 46, 67, 124, 128, 130. They were entirely transformed, however, into new Song of Solomon, adapted to music, partly to songs already existing, and partly to melodies newly composed. In the Reformed Church, on the other hand, the Psalter itself was employed as the Church Hymn Book, translated into rhymed verses in the languages of different countries (vid. § 14), and provided with melodies. It is however to be noted, that the latter system has not been entirely foreign to the Lutheran Church. But it acquired only a local prevalence, and gradually disappeared as out of harmony with the fundamental view mentioned above. The churches of the reformed confession, on the other hand, frequently recurred to the use of hymns, properly so called. According to the records of the chief Lutheran Church of St. Maria at Elbing, the Lobwasser version had ceased to be sung in the year1655, cf. G. Döring, Choralkunde, 1865, S52, Anm.[FN26]
§ 14. Translations Of The Psalm

Among the numerous translations of the Psalm, we can here allude to those only which have acquired an importance, either from their extensive employment in Divine worship, or from their scientific value in understanding the Psalm. Sometimes they are of value in both respects. This is conspicuously true, of the oldest, the Alexandrian version of the Psalm. For this translation, which, at the earliest arose, not before the middle of the third century b. c. (vid. § 4), among the Hellenic Jews of Egypt, has enjoyed the highest estimation, not only among the Alexandrian Jews, but also among those of Palestine, and it is of special significance to the Christian Church also, from the fact that by far the greater part of the citations from the Psalm in the New Testament are from the text of the Septuagint; partly on this account also, that it has been the basis of the most celebrated of the ancient translations in the Church. It was made from a Hebrew text which cannot have deviated in many passages, from the readings of the present well-known texts, which it renders with essential truthfulness, and often most happily, sometimes, however, lacking in clearness, even to the point of being unintelligible from being too literal. Since the latter had, however, not yet been pointed, we find here and there renderings which do not harmonize with the text established by the Masora. Occasionally there are slight interpolations, and sometimes again, we find slight omissions. Its poetical character has entirely disappeared. We must add to this the fact, that a very early (Frenkel, Vorstudien, S62 f.) and continually increasing corruption of the text had arisen, which could be prevented neither by the gigantic labors of Origen in the Hexapla (preserved to us only in fragments), nor by the labors of the Presbyter Lucianus of Antioch, which are entirely lost to us, nor by those of the Egyptian Bishop Hesychius.

And this has become all the more important, since from this Alexandrian version,—and in fact, after the κοινή, the old Latin translation, the Song of Solomon -called Itala has sprung, to the text of which, the expositions of the Latin fathers refer, viz., Augustine, Hilar, Ambros, Prosper, and Cassiodor. As revised by Jerome, it formed the Psalterium Romanum which again revised in Bethelem, after the Hexapla text of the Septuag. became the Psalterium Gallicanum, and has remained as the text of the Vulgate. For, while the independent translation of Jerome of the other books of the Old Testament, from the Hebrew text, became about two hundred years after his death, the Vulgata of the church; his translation of the Psalter, of so much scientific importance, juxta hebraicam veritatem (printed Opp. ed. Vallarsi ix3), was excluded, because the general liturgical use of the text already in existence, constituted an inseparable obstacle.

The Alexandrian Version, was followed with more or less faithfulness (the Hexaplian Recension, in part) in the fourth century, by the Lower Egyptian, or (Coptic) Memphitic; the Upper Egyptian or Sahidic and the Ethiopian translations; in the fifth century by the Armenian; in the sixth by the Gregorian or Grusinian, and likewise by the Syrian of Polycarp, in the seventh by a Syrian translation made by a Monophysite which is identical according to Pococke’s translation from Abulfaragii hist. dynast., 1663, p100, with the commonly called versio figurata (vid. Keil, Lehrbuch der histor. kritisch. Einl, S551), still later by several Arabic translations and the Gothic translations of Ulfilas. Yet we must remark that both the Coptic (M. G. Schwartze, Psalterium in dialect. copt. ling. memphiticam translatum, 1843, p42) as well as the Æthiopic version (Dorn, De Psalt. Æth., 1825, p. 17 sq.), do not follow, as is generally affirmed the Cod. Alex., but frequently the Cod. Vatic., and sometimes a text deviating entirely from that of the Septuagint, containing sometimes also, matter quite peculiar to itself.

Originating in the second century, we have the Peschito, independently translated however from an unpointed text, although, frequently drawing from the Septuag. and sometimes from a Chald. paraphrase. This was the prevailing translation of the Syrian Church, and several Arabic translations have directly originated from it. Tropical expressions it frequently changes, and aims generally at expositions, and the removal of difficulties. It omits the historical and musical references in the superscriptions, substituting others occasionally, which originated with the Church fathers, and contains many departures from the Hebrew text, besides its peculiar division of the verses.

A translation, likewise independent, and following a text sometimes differently vocalized from our present text, was made in the first half of the second century, by the Jewish proselyte, Aquila of Pontus, exceedingly well versed in the Greek and Hebrew. The work was done for the benefit of the Jewish brethren and enjoyed among them an estimation above that of the Septuag. Jerome also, occasionally, conforms to it, although he censures it severely, for its opposition to the interpretation of the Church. He endeavors to render the Hebrew with the greatest possible faithfulness, and as much as possible to adhere to the etymology, in his translation.

Another Jewish proselyte, Theodotion of Ephesus, attempted soon afterwards with the assistance of Aquila, an improvement of the text of the Septuag. From this, the book of Daniel was actually taken into the Greek Bible, in place of the previous translation. The Hexapla of Origen has preserved to us of this translation, the book of Psalm, like the other books, only in fragments. This is also true of the freer translation of Symmachus the Ebionite of somewhat later date, who attempts to give the sense simply of the original; and of the anonymous Greek translations, which Origen could only designate as quinta, sexta, septima.

How the Psalm were understood by the Synagogue, in the first centuries of the present era, we can learn from the text of the Targum, i.e. the Chaldaic translation of the Psalm, which is known unfortunately only in a very much neglected form of the text. This was less paraphrased, than the other books of the Old Testament. This translation, the Aramaic idiom of which resembles that of the Syriac, belongs to the group of Jerusalem Targums (Geiger, Urschrift und Uebers. der Bibel in ihrer Abhängigkeit von der innern Entwickelung des Judenthums, 1857, S166 f.), but is under the influence of earlier traditions, since we may safely say “there were written Aramaic translations of the greater part of the books of the Bible, as early as the time of the Hasmonæans” (Zunz, Die gottesdienstlichen Vorträge der Juden, 1832, S61.)

Luther’s German translation, does not, it is true, give us the Hebrew text, in its rhythmical Numbers, and it is defective from some misinterpretations unavoidable in the state of Hebrew philology of his days, but it is written with such a spiritual experience, and theological insight drawn from the understanding of the heart that it breathes the original spirit and life of the text. By its side also, in the Lutheran Church, the Psalter is especially esteemed as published by Joh. Magdeburgius, Frankfort, 1565, with a preface by Tileman Heshusius “In the Form of Songs in German Rhyme,” and also in the Latin paraphrase and versified form, composed partly under the influence of Melanchthon, e.g., by Eobon Hesse, Joh. Major, Jak. Micyllus, Joh. Stigel et al., The Psalm by Hesse, which Veit Dietrich annotated, attained such an appreciation, that they went through forty editions in seventy years, serving, however, like all the paraphrases simply the uses of private edification, or æsthetic and literary ends.

In the Reformed Church on the other hand “The entire Psalter of David” was arranged in the form of hymns, and furnished with tunes, and was intended, in a narrow sense, from the beginning, for use in the Church, and obtained even in the Lutheran Church to the time of crypto-Calvinistic controversies extensive use and approval. Then the Psalter of Burcard Waldis, who after similar efforts by Joh. Zwick, 1536, Jak. Dachser, 1538, Hans Gamersfelder, 1542, brought out the Psalm in1553, “With New Tunes and Artistic Rhymes in order to banish oppressive thoughts and devilish trials,” with for the most part excellent tunes, in spite of its songs of from nine to twelve lines, (von Tucher, Schatz des evang. Kirchengesanges Th2, S318). Then still more the French Psalter in verses begun by Clemens Marot, finished by Theodore Beza (1562) with melodies by Claude Goudimel (1565), the teacher of Palestrina, prepared in a German translation by Ambrosius Lobwasser, 1565, but first issued in1573 (comp. A. Ebrard, Ausgewählte Ps. Davids naoh Goudimel’s Weise, 1852).

As Hymn Book of the Evangelical Churches, outside of Germany, there appeared during the period of the Reformation, various books of Psalm, in the languages of different countries. (Comp. G. Döring, Chloralkunde, 1865, S57 f.) Thus in the Flemish tongue, in1540, with159 tunes; 1562in English;[FN27] 1567 in Dutch (as a translation from the French). The year1579 brought out the first Dutch translation of the Lutheran Psalter; 1578 an Italian; 1580, a Polish translation, still in use, by Joh. Kochanowski, after the appearance in the same language in1554–5 of a metrical translation by Nicol. Rey (Döring, S434); 1582 a Danish translation in which the previously published “Beautiful great Psalm Book by Hans Thomisen,” was alluded to; 1585 a Swedish.

More philological and literary interest than theological importance, is attached to the Psalm, verse by verse, with brief expositions from Augustine and Cassiodor., by Notker Labeo (†1022) in St. Gall (vid. H. Hattemar, Denkmale des Mittelalters, 1844 f. Bd2). The same is true, of the German interlinear versions from manuscripts of the twelfth and thirteenth centuries, published by C. G. Graff, 1839.

Apart from the translations added, by almost all the commentators, to the Psalm or interwoven in their works, a considerable number of translations, mostly of a poetical or metrical character have been published, since the middle of the eighteenth century with short introductions and expository remarks, partly for the purpose of rendering them more thoroughly understood, partly to extend to a wider circle, a more correct appreciation of the Psalm. Among them, we refer to the following: Die (poet) Uebers. von J. A. Cramer with (instructive) treatises, 1763 f 4 Theile; J. D. Michaelis with remarks for the unlearned (6 Th. des. A. T.), 2Ausg1771; Gotth. Frang. Zachariä (free and explanatory), 1773; J. G. Hasse (in his Idiognomik Davids), 1784; G. C Knapp (with learned remarks, 1778, 3Ausg1789; Mos. Mendelssohn (metrical in close dependence upon Luther’s version), 2Ausg1788; Chr. Gotth. Kühnöl (metrical), 1799; J. Chr. Casp. Nachtigall, 1797; J. Rud. Schärer, 1812; Stuhlmann, Psalm 1812: Franz Volkmar Reinhard, 1813; K. W. Justi (Nationalgesänge der Hebrews, 1803–18, 3Bde; Blumen althebr. Dichtkunst, 1809; Sionitische Harfenklänge, 1829); J. G. Eichhorn (after his death by E. G. von Hieronym.),1834; Mich. Sachs, 1835; J. B. Köster (in accordance with their strophical arrangement with introduction and remarks), 1837; W. Krahmer (metrical with expositions), 2Bde1837; J. G. Vaihinger (rhythmical with expositions), 1845; 2 (Title) Ausg, 1856; G. Meier, 1850; Camphausen (as part of Bunsen’s Bibelwerk, retaining the Lutheran version as far as possible and with great skill), 1863. J. Maurer1838 issued a Latin translation with grammatical remarks.[FN28]
§ 15. Expositions Of The Psalm

The expositions of the Church fathers, including those of Origen himself, who was not unacquainted with Hebrew, are based entirely upon the text of the Septuagint, and from the translations originating from it. They do not give expositions of the passages in a strict sense, but simply devotional, and frequently very practical and valuable observations, based upon them. They were frequently also sermons, with partly a dogmatic, but more frequently an ethical development of the thoughts which were called forth by them; but written from a New Testament stand-point, and without historical discrimination, full of allegorical and mystical references, continually misunderstanding the economy of the old covenant. We possess, moreover, only fragments of Origen’s expositions of the Psalm, translated by Rufinus, and nothing but translations of Jerome (vid. § 14), for the Breviarium in Psalterium in his Opp, Ed. Vallarsi viii 2 is not genuine. The commentary of Eusebius Pamphilii (on Psalm 1-114. hebr.) alluded to by Montfaucon (Collectio nova Patr. et Script. Græc. T. I.), is of special importance, on account of its citations from the Hexapla. The short expositions of Athanasius are entirely dependent upon Philo, in their references to Hebrew names and words: his letter to Marcellinus, however, ἐις τὴν ἐρμνείαν τῶν ψαλμῶν translated into Latin by Jos. Reuchlin, and into German by J. Spalatin, gives some statements on the use of the Psalm, classified according to certain points of view, and with reference to the riches of their contents, and their manifold adaptations to the various conditions of life and frames of mind. Most highly prized by the Greek Church, of all the works of Chrysostom, was his very comprehensive commentary on the Psalm, of which we possess little more than the third part. It is all homiletical, occasionally introducing the Hebrew text from Origen’s Hexapla, and comparing it with the various Greek translations. Comparisons with the latter were contained also in the Comm, of Theodoret, forming the much needed beginnings of grammatical and historical exposition. Little profit can be derived from Euthymius Zigabenus in the twelfth century. Compilations from all the Greek fathers, and from some whom we know only by name, are contained in the Catena of which the most complete collection was published in 1643 at Antwerp in 3 Vols. by the Jesuit Corderius. From the Latin Church, we must allude to the strongly allegorical Tractatus super Psalmos of Hilarius Piktav, drawn from Origen and Eusebius, also to the Enarrationes in Ps. of Ambrosius drawn partly from dictation, partly from notes of sermons, full of warmth, enthusiasm and vivacity, and finally to the Enarrationes of Augustine, likewise taken from sermons (Sermones) from which Cassiodorus drew chiefly his Expositiones in omnes Ps. Schlüter in1865 drew from them “apothegms” and translated them into German. The younger Arnobius, the semi-Pelagian, based his paraphrastic Commentary, not on the Itala but upon the translation of Jerome.

In the middle ages, the labor on the Psalm did not cease. But being entirely ignorant of the Hebrew, wholly dependent upon the letter of the Vulgate, lost in mystical and allegorical references, given up to dogmatical views, (in which some independence was exhibited, as in the labors of Thomas Aquinas, Alexander of Hales, Bonaventura and Albertus Magnus), they could not really advance the proper understanding of the Psalm. They nevertheless in such labors as these of Alcuin, Haymo of Halberstadt, and Remigius of Auxerre of the ninth century, and of Bishop Bruno of Würzburg in the eleventh, and of Peter Lombard in the twelfth century, as compilations and Catena, preserved the treasures of the older interpretations of the Church, drawn as they were chiefly from Augustine, and a few others among his predecessors. The samples of Syriac Expositions of the Psalm, by Gregor Barhebræus of the thirteenth century, are quite similar in their character. The great prevalence of an allegorical tendency, is particularly manifest in additions of Paul. Burgensis to Postilles of the Franciscan, Nicol. of Lyra, whose expositions were of a more historical character. It was quite prominent also in the twelfth century in the words of Rupert of Deitz; less so in Hugo of St. Victor who uses the ascetic element and the popular and practical application especially in his exposition of the Psalm.

We have similar expositions also from the Synagogue which labored more upon the Midrash on the Psalm than with the text itself, carrying to still greater extremes the fancies and trivialities of the Talmud and the Rabbis (vid. Zunz, Gottesdienstl. Vortr, S266, on the Midrasch, Schôchar thôb, which according to Delitzsch ii 442 the poet Jedaja Penini explained in the thirteenth century; and the Midrasch—catena under the title of jalkûth). But from the beginning of the tenth century, especially under Arabic influence, the grammatical and lexicographical studies of the Jews have gradually contributed to the explanation of the Psalm. We know but little, however, of the Arabic translation and expositions of the Saadia Gaon except from the selections by Haneberg (1840) and Ewald (1844); the same is true of the commentary of the Karaer Jefeth of Boszra known through the Abbot Bargès (1846) (comp. Delitzsch, Anekdota zur mittelalterlichen Scholastic unter Juden und Moslemen, S314). But the first expositions of the Church, which were founded upon the knowledge of the Hebrew, and have since been extensively used, were based upon the commentaries of the following distinguished Rabbis.—1. R. Salomon, ben Isaac (since the time of Zunz, cited as Isaki, but earlier erroneously cited as Jarchi; and even Raschi), † 1105; rich in correct explanation of words, but richer still in Judaistic frivolities, with traditions from the Midrash and the Talmud scattered through it in great profusion2. R. Abraham ben Meier, ben Ezra, usually Aben Ezra, † 1167, especially important for his citations from older commentators’ philological investigations, whose works are lost, but more ingenious than happy in his own inferences3. R. David Kimchi, † 1250, chiefly grammatical and historical in his expositions but consciously opposed to the Church, and especially to Messianic interpretations. Among the latter expositors, Delitzsch praises the conciseness and clearness of the commentary of Obadia Sforno, † 1550, the teacher of Reuchlin.

The value of the newly acquired philological helps to exposition, were in the Roman Catholic Church especially recognized in the sixteenth century by Aug. Justiniani, in selections from the Midrash and Sohar, by Pagnini and Felix Pratensis in reference to the text and translation, and by Genebrardus, with reference to their exposition; in the seventeenth century especially by Anton Agellius, De Muys, M. Este, and Bellarmin while by Cornel. a Lapide, and Joh. Maldonat, the usual views of their most eminent predecessors were treasured up: in the Analysis of the Jesuit Le Blanc and in the Commentarius in ps. in6 folios, by John Lorinus, exposition was swallowed up in Scholasticism. In the eighteenth century the current turned in favor of the practical and religious tendency through the expositions of De Lacy, Berthier, and La Harpe, but especially in the Comment. Literalis of Calmet, the Benedictine, a learned and reflective method was again realized, which in the nineteenth century acquired a profounder and fresher tone, under the stimulus of Protestant exegesis. This is apparent in the translations of the Old Testament, began by Brentano and continued by Dereser and Scholtz; and particularly in the exposition of the Messianic Psalm by Joh. Bade (1851), and Laur. Reinke (1857); in Peter Schegg (1857 f.), Translations and Exposition of the Psalm for the “Information and Consideration” of a large circle of readers; and in the “Theologie der Psalmen.” by J. König (1857). As “Beitrag zum erbaulichen Schriftstudium” and as “Trost und Erbauungsbuch” there appeared the metrical translation of the Songs of David, Joh. Bapt, Knöig, 5 Bde, 1830, and W. von Gülick, 1858, described “das Psalterium nach seinem Hauptinhalte in seiner wissensch. und prakt. Bedeutung”.

There appeared in the period of the Reformation, important for all subsequent times, in this domain, the expositions of Luther (since1519), especially on the penitential Psalm, and those of Calvin (1564), edited by Tholuck (1836). The former whose whole heart was in the Psalter was distinguished especially for his grasp of the unity of both testaments, although Messianic and at times allegorizing in opposition to the principles which he himself so energetically announced; the latter historical and psychological in prevailing typical exposition; and both were executed with warm appreciation of their religious and ethical contents.

A spirit kindred to that of Luther’s exposition of the Psalm, speaks forth from the Interpretatio in Librium Ps. (1524), by Joh. Bugenhagen, with a preface and commendatory notice by Luther. It has for two centuries fructified this field of labor. Upon it was based the commentary of Joh. Brenz (Opp. 1578 sq.), the Hypomnemata of Victorin. Strigel, 1563; the Brevis ac perspicua explicatio in the Biblia of Luc. Osiander1588 sq. (many times also in German); the Comment, in Ps. passionales; decem priores; graduum; pœnitentiales of Joh. Tarnow since1621; and the Adnotationes also of John Quistorp1648, contributed by learned exegesis towards understanding the Psalm, whilst on their foundation, such comprehensive labors as “Der ganze Psalter,” by Selnecker in fol. (1565) 1581; the Enarratio Pss. by Moller in3 vols. 1573originating from lectures; “Auslegung aller Psalmen,” by Hieron. Menzel, 1594; the Commentary of Gesner in fol. 1609; along with his Meditatio generalis Psalterii, 1597; the Comment, aureus, by Erp. Schnepf, 1619; the Psalter, of Eckhard in fol. 1624; the Citharœdus mysticus by G. Chr. Renschel, 2Bde4, 1665; the Labores psalteriales theoretico-practici, by Christ. Dauderstadt, in fol. 1679; and especially the Comment, exeget. practi. by Reinhard Bake, full of rich and interesting information (1664) 1683, explained their religious value, although at times very dogmatically and schemingly, and were the means of their practical valuation until finally Abrah. Calov in the Biblia illustrata 1672 sq. and Mart. Geier in the Comm. in Pss. (1688), 1709 fol.., employed the contributions of their predecessors in learned independent labors written from the stand-point of the dogmatics of the church, and Joh. Arndt expounded and explained “Den ganzen Psalter Davids, des Königs und Propheten,” in 451 sermons, 1686 fol. We must also here allude to Valer. Herbergers “Paradies-blümblein” from the pleasure garden of the150 Psalm (2nd Aufl. mit Vorwort von C. M. Otto1862) brought by the author only down to Psalm 23:3, and after his death in1867, continued by his son Zacharias.

In the Reformed Church before the time of Calvin, the Pss. Libri V ad Ebr. veritatem versi et elucidati by Martin Bucer, originally published in1526 in fol. under the name of Aretius Felinus, deserves a special mention; and also the Comment. of Conr. Pellicanus, 1532; after Calvin, besides the compilation of Aug. Marloratus1562, and that of Wolfg. Musculus1550, and Joh. Piscator, †1626, in the Comment, in omnes Libros V. T1646, that of Mos. Amyraldus, Paraphras in Pss. cum annott. et argum, 1662, is particularly valuable, on account of its careful presentation of the contents and their connection. Principally derived from Calvin, and appearing contemporaneously, (1556), is that of Rob. Stephanus, generally cited under the title of Vatabulus, and with an annotated translation of the Liber Pss. Davidis; afterwards republished with notes from Grotius by G. J. L. Vogel1767. By false use of history and parallel expressions of heathen writers, the theological understanding of the Psalm does not receive its just value from Grotius (Annottat. 1644); while in spite of his linguistic attainments, the historical exposition of Joh. Coccejus (Comm. in Pss. Davidis, 1660) is spoiled by his false typology. Hence the judgment of former times, that Grotius finds Christ nowhere, Coccejus, everywhere in the sacred Scriptures. Richly suggestive, very peculiar but too much given to historizing is the Latin paraphrase with an Introduction and notes by Ezron Rüdinger (1580,81in4), first a pupil with Melanchthon at Wittenberg, and afterwards Prof. among the Bohemian brethren. Of permanent importance are the three vols. of the Critici sacri, and two vols. of Synopsis criticor., of Matthew Polus, expositions compiled from learned investigators of the sixteenth and seventeenth centuries.

The learned side of the Ps. was represented in the eighteenth century, by Joh. Clericus, in the style of Grotius, but with still greater theological shallowness (Libr. hagiograph. edited after his death by J. Barbayrac1731); by Herm. Venema (Comment. in Psalm 6 vols 4 to, 1762 sq.), critical, but without taste; by J. H. Michaelis (Annott. uberior., 1720), with comparison of dialects and many selections from his predecessors; by J. A. Dietelmair (1755) in vol6 of the Song of Solomon -called English Biblework, predominantly practical and popular in its purposes; it acquired a deeper theological character in the style of Bengel through Phil. Dav. Burk (Gnomon 2vol4, 1760) and Chr. Aug. Crusius (Hypomnemata, 1764), which was lost again in mere verbal exposition, with numerous untenable citations from the dialects, which Gottl. Ringeltaube, in his translation, with notes, 1790, of the first fifty Psalm, made use of in a more judicious manner. Among the interpretations in Germany intended especially for edification, the most prominent are those of Aug. Herm. Francke, published by his Song of Solomon, G. A. Francke, in two vols 4 to. Erklärungen der Psalmen Davids (1730) and Introductio in Psalterium generalis et specialis (1734in 1 vol4); Joachim Lange, Davidisch-Salomonisches Licht und Recht 4 (1735); Sigm. Baumgarten, Erbauliche Erklärung 2 Bde. 4 (1759); Joh. Dav. Frisch, Neuklingende Harfe Davids (3 Aufl. 1731); C. Herm. Rieger, Kurze Betrachtungen (2 Aufl. 1859); Fr. Chr. Oetinger, Die Psalmen Davids nach den7 Bitten des Gebets des Herrn, neue verbess. Aufl. 1776 (also in the Sämmtlichen theosophisch. Schriften Oetingers Bd. iii, newly edited by Ehmann). Valuable hints may be also found in the Beiträge zu J. A. Bengels Schrifterklärung, issued by Osc. Wächter, 1865. The Berlenburger Bible (1772ff.), 2Ausg1756 f. is to be used with even greater caution for the Old Testament than for the New; likewise Emanuel Swedenborg’s Condensed Exposition of the inner sense of the Prophetical Books of the Old Testament, and the Psalm of David, 1852.

The Scholia of E. F. C. Rosenmüller, especially in the 2 d ed, 1821sq, 3vols. (condensed into 1 vol1831) have acquired a lasting value in the nineteenth century, on account of their selections from the ancient translations and Rabbis and rare treatises. De Wette1811 (5 Aufl. by G. Baur1856) gave a new impulse to the exposition of the Psalm, in representing them after Herder as the national poetry of the Hebrews; likewise J. B. Köster1837, by emphasizing their strophic arrangement; H. Ewald also1836, (3 Aufl. 1866 as the 2 d part of “Die Dichter des A. B,” the 1 part of which, 1839, 2 Aufl. 1866, contains the important General Introduction to Hebrew Poetry), by his remarks respecting the origin and contents of the poetry of the Psalm, their turns of expression and the like; F. Hitzig in the Historical Commentary, 1836, attached to his Ueberstzung der Psalmen, 1836 (both fully revised1863, ’65), by his ingenious, although sometimes far-fetched philological, critical, and historical remarks, which aimed to establish a positive criticism, in the place of the mostly negative criticism of De Wette; J. Olshausen, 1853, by philological minuteness and severity, which yet is accompanied with many complaints as to the corruption of the text, and a conjectural criticism, just as extended as in the spinning out of assumptions of Hitzig of Maccabean Psalm, falling into a groundless historical criticism; H. Hupfeld, 1855 to1862 (4Bde.) [II. Aufl. herausgegeben von Ed. Riehm, 1869 sqq. with many valuable notes by the editor.—C.A.B.], by his thoroughness as to the language and history with attempts at biblical and theological exposition, which, however, are frequently disturbed, and diverted from the right track by his opposition to Hengstenberg, which is carried out even to bitterness. The commentary of the latter is far richer in its contributions of every sort (4 Bde., 1842–47. II. Aufl., 1849–52) [Eng. translation, 3vols, Edinburgh, 1857, J. B. H.], and is more judicious than L. Clauss (Beiträge 1831) and R. Stier (70 ausgewählte Psalmen, 1834–36, 2 Bde.), and has again decidedly resumed the path of the views of the Church. This, in connection with the Commentary of Fr. Delitzsch (2 Bde., 1859, ’60) [Neue Ausarbeitung mit Beiträgen von Prof. Fleischer und Wetzstein, 1867, in connection with the series of Comm. on the Old Testament by Keil and Delitzsch, English Translation, 3vols. Edin1871.—C. A. B.] rich in spiritual perception and rabbinical learning, is especially to be commended to students. The Auslegung of C. von Lengerke (2 Bde. 1847), is a worthless compilation from Hitzig and Hengstenberg. G. Ph. Kaiser, Zusammenhängende historische Erklärung, 1827, is unimportant. Worthy of consideration, however, is the commentary of C. Böhl (12 Messian. Psalmen, 1862), and Kurtz, Zur Theologie der Psalmen, 1865; likewise Fr. Böttcher, Neue exegetisch-kritische Aehrenlese, Abtheil. 2, 1864, published after the author’s death by Ferd. Mühlau.

In addition to several translations with notes alluded to at the end of § 14, the following occupy the middle ground between the learned and practical exposition of the Psalm: Tholuck, “Uebersetzung und Auslegung der Psalmen für Geistliche und Laien” 1843 [Eng. Translation, Phila, 1858]; Fr. C. Umbreit, “Christliche Erbauung aus dem Psalter,” 2 Ausg. 1848; with which we have to compare the same author’s “Grundtöne des A. T.,” 1843, “Neue Poesie aus dem A. T.” 1848. Appropriate remarks and practical hints are found not only in the works of the Old Testament by Lisco and O. von Gerlach but also in H. and W. Richter, Erklärte Hausbibel, 1834–40.

From the number of works on the Psalm for practical use, the following are specially worthy of mention: Christ. Gottf. Köster, “Die Psalmen, mit Einl. und Anmerk. als Handbuch der Erbauung für fromme Gemüther,” 1832; Erich Stiller, “Die Psalmen als Erbauungsbuch” (1852), 3 Aufl. 1862ff; Fr. J. Günther, “Christliche Andachten über die Psalmen 1856; G. J. L. Reuss, Die Psalmen zum Gebrauch in den sogenannten Betstunden” 1860; F. Schaubach, “Ausgewählte Psalmen im Anschluss an die Evangel. des Kirchenjahres” 1863; P. Diedrich, Die Psalmen kurz erklärt für heilsbegierige, aufmerksame Bibellese, 1862–64; E. Taube, Kurze Auslegung, 1858 ff. (for the present 4 Hefte embracing25 Psalm each). We have finally to mention in this connection Irmler, Die Psalmen als Choralgesänge 1835; M. M. Zille, Die Psalmen meist nach kirchl. Sangweisen übersetzt, 1844; E. Müller, Davidsharfe, Für Kirche, Schule und Haus, 1844; Hofferichte, Deutsche Akkorde auf der davidischen Harfe, 1845; Fr. Aug. Köthe, Die Psalmen in Kirchenmelodien übergetragen, 1845; S. F. G. Schneider, Die Psalmen Davids in Kirchenliedern für die häusliche Andacht 1854; Chr. Blumhardt, Psalmlieder, oder die Psalmen in singbare Lieder umgesetzt (1848), 2Aufl1864; H. von Sydow, Sabbathweihe, Bearbeitung der Psalmen Davids von frommen deutschen Dichtern, 1859; H. Eytel, Der Psalter im modernen Gewande, 1862; Jos. Hammer, Die Psalmen der Heil. Sehrift in Dichtungen, nebst Einleitung und Erläuterungen, 1861.

[English literature is rich in expositions of individual Psalm. The Puritan divines especially expounded them at length in sermons, often with judicious explanations and applications, but not unfrequently transcending the proper sphere of the text. These are mentioned and cited in Spurgeon’s Treasury of David (1870–72). The prince of devotional commentators is Matth. Henry, whose work on the Psalm is a model of its kind. Scott is likewise useful. Bishop Horne’s Devotional Comm. first ed, 1771, 2vols, (often republished), with an introduction by Edward Irving (Glasgow ed, in 3 vols.), has found a wide circulation and appreciation. Among the translations and critical commentaries we may mention Hammond’s Paraphrase with notes (first ed, 1653, new ed, 1845); Bishop Horsley’s Translation and Notes (1815, posthumous); Dr. Mason Good’s Historical Outline and also his Translation with notes; J. Jebb’s Literal translation and dissertations (1846); Phillips’ Psalm in Hebrew text, with exeg. and phil. commentary for Hebrew students; J. Addison Alexander, The Psalm translated and explained (N.Y, 1850, 3vols, mainly based upon Hengstenberg, yet with original and valuable suggestions and a thorough digestion of Hengstenberg’s views and a rejection of much that is inappropriate); Noyes’ New Translation with an Introduction (1851, 3d ed., 1867); B. Weiss, New Translation and chronological arrangement with critical notes on the Hebrew text (1858). Among the more recent works we may mention: Thrupp’s Emendations (Journal of Class. and Sacred Phil. 1850); J. M. Neale, Comm. on the Psalm from Primitive and Mediæval Writers and from the Various Office-books and Hymns of the Roman, Mozarabic, Ambrosian, Gallican, Greek, Coptic, Armenian, and Syrian rites, 3 vols. (London, 1860, 2d ed., revised by R. F. Littledale, 1869–71, a mystical and liturgical Commentary, a revival of the Mediæval methods of interpretation); Perowne, The Book of Psalm, a new Translation with Introduction and Notes explan. and crit. (London, 1864–8, 2d ed. revised, 1870, a very judicious, able, and valuable work); Wordsworth, The Book of Psalm (London, 1867, as part of his Comm. on the Holy Bible, a learned work full of citations from the fathers, yet fanciful and finding in the Psalm “a prophetic Creed,” “the great doctrine of Christian Faith gradually revealed with greater clearness and fulness”); Didham, A new Trans. of the Psalm, Part I., Psalm 1-25 (1869); W. S. Plumer, Studies in the Book of Psalm, being a critical and exposit. Comm. with doct. and pract. remarks on the entire Psalter (Phila, 1870); Wm. Kay, The Psalm translated from the Hebrew, with notes chiefly exegetical (Lond, 1871); Albert Barnes, Notes crit, explan. and pract. on the Book of Psalm (New York, 1871, 3vols, an excellent work for the home and the school); Henry Cowles, The Psalm with notes crit. explan. and pract. designed for both pastors and people (New York, 1872). The most important homiletical and practical work of the age on the Psalter is the Treasury of David, by Charles H. Spurgeon, 3vols, of which have been issued (London, 1870–72), full of the force and genius of this celebrated preacher, and rich in selections from the entire range of literature, especially from the Puritan divines. This work will probably be completed in six vols. The articles on the Psalm in Smith’s Dict. of the Bible, and Kitto’s Cyclopædia may be consulted with profit and as a “pathway into the Psalter,” W. Binnie, The Psalm, their History, Teachings and Use (London, 1870); and for the peculiarity and genius of the poetry of the Psalter, the work of Isaac Taylor on the Spirit of Hebrew Poetry. We must finally mention the excellent Revised Version of Dr. Conant, with an introduction, pub. by the American Bible Union, 1871. An improved version with brief philological notes was prepared by Dr. Conant for this volume.—C. A. B.].

Footnoes: 

FN#1 - 1[כְּתוּבִים means properly nothing more than something written, writings. It was probably not used for any class of writings at the first formation of the canon, but came gradually into use as a convenient designation of those other writings, which being of too much variety of form and character to have any characteristic title, were discriminated from the two fixed classes, the law and the prophets, by this general term (e. g. other writings).—C. A. B.]

FN#2 - 2[This was probably that they might follow the Books of Kings, being parallel with them in subject.—C. A. B.]

FN#3 - 3[This was because it was regarded as a prologue to the Psalm, David being a descendant of Ruth.—C. A. B.]

FN#4 - 4[The natural order is that which places the Psalm first as representing the age of David, and then the Proverbs and Job as representing the Chokma-literature of the age of Solomon. Cf. Perowne, Introd. p69, and Delitzsch Com, Edinburgh, 1871, Introd. p4.—J. B. H.]

FN#5 - 5[Delitzsch: “The nature of prayer is the direct and fixed looking to God, the absorption of the Spirit in thinking of Him. All the Psalm share in this nature of prayer, even the didactic and hymnic which have no prayerful address.”—C. A. B.]

FN#6 - 6[Perowne: “A more suitable title could, perhaps, hardly be found; for thanksgiving is the very life of the Psalm, even of those in which there breathes most the language of complaint. ‘To the glory of God’ might stand as the inscription of each. The narrative Psalm praise, whilst they record His mighty deeds; the didactic Psalm declare His goodness as worthy of grateful acknowledgment; the Psalm of sorrow are turned into songs of joy, in the recollection or anticipation of His saving help.”—C. A. B.]

FN#7 - 7[J. F. Thrupp, in Smith’s Dict. of the Bible, adopts the following theory respecting the Psalm ascribed to David: “If, now, in the times posterior to those of David the Levite choirs prefixed to the Psalm which they composed the names of Asaph, Heman, and Ethan, out of a feeling of veneration for their memories, how much more might the name of David be prefixed to the utterances of those who were not merely his descendants, but also the representatives for the time being, and so in some sort the pledges of the perpetual royalty of his lineage! The name David is used to denote, in other parts of Scripture, after the original David’s death, the then head of the Davidic family; and Song of Solomon, in prophecy, the Messiah of the seed of David, who was to sit on David’s throne ( 1 Kings 12:6; Hosea 3:5; Isaiah 55:3; Jeremiah 30:9; Ezekiel 34:23-24). And thus, then, we may explain the meaning of the later Davidic superscriptions in the Psalter. The Psalm to which they belong were written by Hezekiah, by Josiah, by Zerubbabel, or others of David’s posterity.” This view has the analogy of the Psalm of Asaph and the sons of Korah in its favor, but it is unnecessary until some of the Davidic Psalm have been proved to be of a later time, which is not the case at present, at least with any certainty, with any of them. Of those Psalm without titles several of them are intimately connected with the preceding Psalm ( Psalm 33, 71, etc.), some were originally one with them ( Psalm 9, 10; Psalm 42, 43, etc.), and thus the same author is evident. Others show by their peculiarities of style, ideas, and expressions, that they belong to the same author, whether known or unknown. Thus the most of the orphan Psalm are in the last two books, and belong to groups. The group Psalm 92-100, belong to the same author, as Ewald (Dichter II, 349) shows. The group111–118 he assigns to two authors, but there are some reasons why they should belong to the same author, especially the Egyptian Hallel ( Psalm 113-118). Ewald likewise assigns fourteen of the Pilgrim songs ( Psalm 120-134) to the same author as Psalm 87 (assigned in the title to the sons of Korah) and the remaining pilgrim Song of Solomon,, Psalm 132, to the same author as Psalm 89 (assigned in the title to Ethan the Ezrahite). This might be accepted, save so far as the pilgrim songs assigned to David ( Psalm 122, 124, 131, 133) and Solomon ( Psalm 127) are concerned, the older ones of David and Solomon being the models after which the Levitical singers composed their later productions. Still further he regards Psalm 105, 135, 136; Psalm 145-150, 33, as from the same author. Now Psalm 145 is assigned to David, and Psalm 33is closely connected with Psalm 32. He denies the authority of the title of the former and the connection of the latter, but his error in this respect does not overthrow his arguments for the same author. Hengstenberg finds six unknown authors: one of Psalm 91-100, another of Psalm 104-107, a third of Psalm 111-119, a fourth of the10 pilgrim songs which are without titles, a fifth of Psalm 135-137, and Psalm 146, a sixth of Psalm 147-150. From these attempts of Ewald and Hengstenberg to group the Psalm under various unknown authors we may, whilst doubting some of their conclusions, be guided to more satisfactory results. A more careful comparative study of the Psalm as to their theological and ethical ideas, their figurative expressions, and their lyrical and strophaic forms, as well as their grammatical and etymological peculiarities will enable us to discern the authors of many of the Psalm without titles, and thus the number of the Psalm of David, and Song of Solomon, and Asaph, and the songs of Korah, and Ethan may be increased rather than diminished.—C. A. B.]

FN#8 - 8[“The time of Moses was the time of Israel’s birth as a nation, and also of its national lyric. The Israelites brought instruments with them out of Egypt, and these were the accompaniments of their first song ( Exodus 15)—the oldest hymn, which Revelation -echoes through all the hymns of the following ages, and also through the Psalter. …. If we add to this Psalm 90, 32, we then have the prototypes of all Psalm, the hymnic, elegiac and prophetico-didactic. All three classes of songs are still wanting in the strophic symmetry which characterizes the later art. But even Deborah’s song of victory—a song of triumph composed eight centuries before Pindar, and far outstripping him—exhibits to us the strophic art approximating to its perfect development.” Delitzsch’s Com. Introd, p8.—J. B. H.]

FN#9 - 9[Hilary (likewise Cassiodorus, Jerome, and Augustine) mentions this division, but feels bound, on the authority of St. Paul ( Acts 1:20) to reject it. No allusion to it is found in many of the English Commentaries, and it is mentioned by Alexander only to be rejected, although fully recognized by Hengstenberg (Com, Vol. IV, p596 f, 1852) upon whose labors his work is chiefly based. It is now, however, generally recognized, e. g, Perowne, Barnes, Wordsworth, et al. The latter even discovers a harmony of arrangement, and a progressive development of Chistological features, in the successive books, which, at least, in the form in which he presents them, appear more ingenious than well grounded.—J. B. H.]

FN#10 - 10[And these really belong to David, Psalm 10 being the second part of Psalm 9, and Psalm 33in close connection with Psalm 32, vid. in loco.—C. A. B.]

FN#11 - 11[According to Ewald there is no reason why Psalm 107 should have been separated from Ps. cvii. It appears to have been so sundered by the last compiler or Redacteur to make up the five-fold division.—J. B. H.]

FN#12 - 12[Perowne introduces strong reasons in support of this view in his Introd, p75 f, 2 Ed, 1870.—J. B. H.]

FN#13 - 13[This labor is believed by Perowne to have been executed by Song of Solomon, who would naturally provide for the preservation and transmission of his father’s poetry, as he is also known to have provided for the rendering of the musical services of the Temple in the utmost magnificence.—J. B. H.]

FN#14 - 14[The division into five books was certainly the work of the last editor. The first three books were ready to his hand in essentially their present form. The last two books were formed by collecting various groups of Psalm then existing in separate collections. The division of the 4 th and 5 th books is not clear except from the arbitrary division of the doxology, for Psalm 106, 107 really belong together as reciprocal to one another as Ewald shows (Die Dichter ii495.) These two latter books contain then the following groups with some intermediate Psalm of whose position it is difficult to see the reason. (1) Beginning with a Psalm of Moses ( Psalm 90), one similar to it in many respects is added. Then follows a group of7 Psalm ( Psalm 92-100) of the same author as Ewald shows. Delitzsch regards this group as beginning with Psalm 91and calls it the “Reihe deuterojesaianischen Psalmen.” “In them all is that mild elevation, sunny cheerfulness, serene spirituality and New Testament breadth of view, which we admire in the second part of the book of Isaiah, and they are likewise connected together by the use of the anadiplosis and many similarities in feeling and sound,” (Comm. 588.) This same group is called by Binnie (The Psalm; their history, teachings and use, 1870, p96) the songs of the Millennium. (2) Another group is formed by Psalm 103-107. Delitzsch regards Psalm 104-107. as a tetralogy. “ Psalm 104derives its material from the history of creation, Psalm 105 from the period before and at the beginning of the history of Israel, Psalm 106 from the history of Israel in Egypt, in the wilderness, in the land of promise until the exile, Psalm 107 from the time of the Restoration.” These Psalm follow Psalm 103ascribed to David, of which Ewald (Dichter ii487,) says that it is in a reciprocal connection with Psalm 104This group is followed by three Psalm ascribed to David, of which Psalm 108 may belong to the previous group as a song of praise (although the latter half of the Psalm is found in Psalm 60 of the 2 d Book). (3) A third group is formed by Psalm 111-118 of which Psalm 113-118 is the Hallel. Delitzsch supposes that it follows Psalm 110, “because it puts the לעוֹלם of Psalm 110:4, in a more extended historical light, in that it adds one series of praises to another in praising the works and institutions of Jehovah.” Then follows the long alphabetical Psalm 119. A fourth group is made up of the pilgrim songs Psalm 120-134, which are followed by Psalm 135 (which is sometimes regarded as a part of the previous Psalm, vid. Delitzsch in loco), and Psalm 136 the great Hallel. Delitzsch (Comm. p731) informs us that the entire group Psalm 119-136 was called the great Hallel in its widest significance; but that Psalm 136 ordinarily bore this name, whilst the ordinary Hallel was Psalm 113-118. We now have a song of the captivity and a group of Davidic Psalm ( Psalm 138-145), the last of which, Psalm 145, begins the final group of doxologies ( Psalm 145-150) which Ewald ascribes to the same author.—C. A. B.]

FN#15 - 15[“The many divergencies in the numbering of the Psalm may be easily accounted for, if we remember that the original MSS. employed no other means of marking the beginning of a new Psalm, than a short space, or at most, the beginning of a new line, except in the case of those Psalm which were separated by superscriptions and these latter were doubtless many of them of late date. The noticeably similar contents of many of the Psalm and the sudden transitions of thought or feeling so natural to this kind of poetry, would render the copyist all the more likely to unite two Psalm in one, or to divide one Psalm in two quite unconsciously.” Perowne.—J. B. H.]

FN#16 - 16[We add to this section some appropriate remarks of Perowne. “It is plain, then, that these ancient Hebrew songs and hymns must have suffered a variety of changes in the course of time, similar to those which may be traced in the older religious poetry of the Christian Church, where this has been adapted by any means to the object of some later compiler. Thus, hymns once intended for private use became adapted to public. Words and expressions applicable to the original circumstances of the writer, but not applicable to the new purpose to which the hymn was to be put, were omitted or altered. It is only in a critical age that any anxiety is manifested to ascertain the original form in which a poem appeared. The practical use of hymns in the Christian Church, and of the Psalm in the Jewish, far outweighed all considerations of a critical kind; or rather, these last never occurred. Hence it has become a more difficult task than it otherwise would have been to ascertain the historical circumstances under which certain Psalm were written. Some traces we find leading us to one period of Jewish history; others which lead to another. Often there is a want of cohesion between the parts of a Psalm; often an abruptness of transition which we can hardly account for, except on the hypothesis that we no longer read the Psalm in its original form.”—C. A. B.]

FN#17 - 17[B. B. Edwards on the Imprecations in the Scriptures in his Life and Writings, by E. A. Park, 2:364 ff.; Prof. J. Owen, Imprecatory Psalm in the Bibl. Sacra, xiii551–563. Rev. Alb. Barnes’ Commentary on the Psalm, Introd. § 6, (1869). Vid. especially the articles of Prof. E. A. Park, in Smith’s Bible Dict. (Hackett and Abbot), 1870, 2625 f, and Imprecatory Psalm in the Bibl. Sacra, xix165–210, by the same author. A very satisfactory train of thought is suggested, if not fully developed, for the solution of the difficulties of the Imprecations in the Psalm, in Perowne’s Introduction to the Psalm, p 61 sq, 2 Ed. 1870. Vid. also his fuller discussion in his note on the35 Ps. Charles Taylor, The Gospel in the Law.—J. B. H.]

FN#18 - 18[An able discussion of the Messianic element in the Psalm, as well as other matters considered in this section may be found in Perowne’s Introd, Chap. iii2 Ed, 1870.–J. B. H.]

FN#19 - 19[“The interpreter of the Psalm,” says Delitzsch, “may establish himself either on the stand-point of the poet or the stand-point of the congregation of the Old Testament or on the stand-point of the church—a fundamental condition of progress in interpretation is the keeping of these three stand-points separate, and accordingly the distinction of the two Testaments and the different stages of revelation and the knowledge of redemption in general. For as salvation itself, so has its revelation and the knowledge of it, an advancing history which extends from paradise through all time even to eternity.” The congregation of Israel and especially the Christian church afterwards under the guidance of the Spirit, brought many of the different lines of development together, which in the Old Testament and to the inspired writers were entirely separate and apparently parallel, as it saw them converge in the person and life of Jesus Christ. Now from the stand-point of the poets we have to distinguish in Messianic prophecy two parallel lines of development, as Delitzsch shows: “The one has as its end the anointed of Jehovah, who rules from Zion over all nations, the other the Lord Himself enthroned above the cherubim to whom the whole world does homage. And of these two lines the Divine is predominant in the Psalm; hope is directed especially after the cessation of the kingdom of Israel, far beyond human mediation, at once to Jehovah, the author of salvation. The fundamental article of the faith of the Old Testament was ישּׁועתה ליהוה. The Messiah is not yet recognized as the God-man. Therefore the Psalmist knows of no prayer to Him or in His name. But prayer to Jehovah and for Jehovah’s sake is essentially the same. For Jehovah has Jesus in Himself. Jehovah is the Redeemer. The Redeemer, when He appears, is no other than the ישׁועה of this God in bodily manifestation, Isaiah 49:6.” The human line of Messianic prophecy in the Psalm is based upon Nathan’s prophecy, 2 Samuel 7. The Messiah is usually regarded as a king, but in Psalm 110 the unity of the prophetic, priestly and royal offices in one person after the order of Melchizedek is distinctly brought into view. In close connection with this Messianic king is His everlasting rule and His kingdom extending itself to the ends of the earth. But along-side of this conquering and glorious king there is still another distinct figure in the Psalm, the suffering servant of God ( Psalm 22, 69,, 100). These two figures are likewise kept distinct, they do not blend, although they approximate in the world-wide preaching of the delivered one and the universal significance of His redemption. There is likewise a reference to the Messianic offering in Psalm 40 which Isaiah, however, not further developed. Now with reference to these Messianic Psalm which have Jehovah and His salvation in view, we have a form of prophecy which differs very little from ordinary direct prophecy, save in its lyrical dress. But in those Psalm which have the royal and suffering Messiah in view, we have no direct prophecies except so far as the Psalmist cites a Divine decree as in Psalm 2, and an oath of promise, as in Psalm 110, not elsewhere mentioned, which, however, are there used as the basis of the Psalm which then passes over to the ordinary form. All these Psalm are typical in their character, yet we must distinguish between those that are simply typical, that Isaiah, where the expressions have a direct historical reference and are covered by the experience of the poet; and those that are more than typical, the type expanding, and breaking, and becoming transformed and transfigured in attempting to express that which is more than historical and which is beyond the poet’s experience. Hence the distinction between the typical and the prophetico-typical. This is beautifully expressed by Perowne with reference to the king: “In all, some Jewish monarch, either on his accession or at some critical period of his reign, is the immediate object before the eyes of the inspired poet. But in all, the monarch grows larger and fairer than the sons of men. He is seen ever in the light of the promise made to David, and in that light he is transfigured. Human he Isaiah, no doubt: many words spoken of him pertain only to a human king; but many also are higher; many cannot, except by force of exaggeration, be made to apply to one who wears the frailty, together with the form of man.” We may add with reference to the suffering Messiah that these Psalm are typical in that they are based upon the life and experience of David, and yet they are more than this, approaching at times to the direct prophecy in that they describe sufferings which transcend anything in David’s experience, and with a minuteness of exact detail which forbids anything like a figurative generalization or poetical hyperbolical expression of facts and experiences in David’s life or that of any other historic person than Jesus of Nazareth. We see the type as it is rooted in the experience and sorrow of David, expanding and bursting asunder, and growing up as a mighty tree towering above the earth, wrapt in the horror of a great darkness, and that tree is the tree of the cross. We can only understand these Psalm from the experience of David, and yet we cannot but feel that mingled with the experience of the Psalmist, entwined at times in an inextricable intricacy there is likewise the experience of our blessed Saviour. And of them all, we can say that on the New Testament stand-point, we see them united in the Messiah of the cross and the throne, the Divine and the human, the prince of suffering and the prince of glory.—C. A. B.]

FN#20 - 20[Isaac Taylor, in his “Spirit of the Hebrew Poetry,” shows very clearly and forcibly “the relation of the Hebrew poetry to the religious purposes it subserves,” “the commixture of the Divine and the human element,” in it, and the peculiar adaptation of the Holy Land to be the birth-place of a poetry which touches the hearts of all races, from all lands and climes, by a natural imagery clothing celestial truth in such a form that they are intelligible and familiar to all.—C. A. B.]

FN#21 - 21[Isaac Taylor, The Spirit of Hebrew Poetry, Amer. ed, 1862. W. A. Wright, Art. Hebrew Poetry in Smith’s Dict. of the Bible. W. Binnie, The Psalm, their history, teachings and use.—C. A. B.]

FN#22 - 22[Unsuccessful attempts have been made to preserve the acrostic form in German by Delitzsch, in English by Dalman Hapstone (The Ancient Psalm, in Appropriate Metres: a strictly literal translation from the Hebrew, Edin, 1867).—C. A. B.]

FN#23 - 23[Since the time of Lowth the parallelism of Hebrew poetry has been generally regarded as of three kinds: the synonymous, the antithetical and the synthetical or constructive. But since the first two kinds are rare in their occurrence and many of them do not differ to any appreciable degree in some of their phases from those of the third class, and since it is very generally admitted that almost all Hebrew poetry belongs to the third class and some of the poetry cannot without difficulty be brought under either of the three classes, I do not see what advantage there is in the classification. The true idea of Hebrew poetry is that the rythmical flow of thought finds its natural expression, and is not checked by the external form, except in the acrostic. The thought ebbs and flows, and the expression ebbs and flows with it, both as regards the lines and the strophes. The lines are often of even length, but not unfrequently very uneven, and the strophes are but seldom uniform in their number of lines. There is no guidance for division into lines and strophes, except in the greater or lesser ebb and flow of the thought. As Dr. Binnie says (The Psalm, their history, teachings, and use, p137, 1870). “The pause in the progress of thought determines the point at which the verse or line must end. The poetical structure fits so closely to the thought, that a Hebrew poem can be reproduced in any other language, verse for verse and line for line.” Dr. Wright (Art. Hebrew Poetry, Smith’s Dict. of the Bible) cites from Bishop Jebb (Sacr. Lit. p20) with approval the following: “Hebrew poetry is universal poetry; the poetry of all languages and of all peoples: collocation of words … is primarily directed so as to secure the best possible announcement and discrimination of the sense; let then, a translator only be literal, and so far as the genius of the language will permit, let him preserve the original order of the words, and he will infallibly put the reader in possession of all or nearly all that the Hebrew text can give to the best Hebrew scholar of the present day.” Says Dr. Binnie, p152, “The Hebrew poems stand alone in all literature in this respect that, with the partial exception of the acrostics they can be transferred, in their form as well as their substance, in a literal translation, into any other language One may well trace in this the overruling hand and wisdom of Him who designed the Scriptures to be the fountain of spiritual light, and the rule of faith and manners to all nations. Suppose the poetry of the Bible had been metrical, what would have been the effect? Why, one half of the Old Testament would have been to the Gentiles a fountain sealed. The Paradise lost turned into prose is the Paradise lost no more. There are literal translations of Homer and of Horace into fair English prose; but, except for certain school-boy purposes, they are utterly useless. They convey no idea of the Greek and Latin originals. Had the Prophecies of Isaiah or the Psalm of David been written in the classical measure or our modern rhymes, they would have fared as ill at the hands of the translators. They must have remained untranslated till some man of genius arose to execute a metrical version, which would have been but a paraphrase after all. As the case stands, David and Isaiah may be transferred, without material loss, into any language by any scholarly pen. Not only their sense, but their manner and the characteristic felicities of their style, are reproduced, not unfairly, in our Authorized English Version.”—C. A. B.]

FN#24 - 24[Of the thirty-nine Psalm in which this word occurs, twenty-eight have musical superscriptions, and all are ascribed to persons known for musical gifts, as well as for poetical endowments, i. e, David, Asaph, Ethan, Heman and the sons of Korah.—J. B. H.]

FN#25 - 25 [For an admirable discussion of this subject, vid. the art. selah in Smith’s Dict. of the Bible, by W. A. Wright. There has as yet been no satisfactory solution of this subject. It is certainly a musical term not belonging to the text proper, and this is all we know about it.—C. A. B.]

FN#26 - 26 [Binnie: “The Psalm retain to this day something of their ancient prominence in the Genevan and French churches.—In Holland, a numerous party in the Reformed Church scruple, like the primitive African Church, to employ in public worship any hymns but those of the Psalter; and it is well known that the same scruple is somewhat extensively prevalent in Scotland and the United States of America. In the course of last century, the use of Watts’ Adaptations of the Psalm led the way to a general introduction of modern hymns among the English Nonconformists, to the exclusion of the Bible psalmody, and a similar change took place, contemporaneously, in the greater part of the American churches.”—C. A. B.]

FN#27 - 27 [Wordsworth: “The English Version in our Book of Common Prayer was made in A. D1535 and revised A. D1539 It was not formed from the original Hebrew, but, for the most part from that Latin version which is called the Gallican Psalter, and which was derived mainly from the Septuagint and was due to St. Jerome (circa A. D390), and is in substance the Vulgate, or commonly received Version of the Psalm in the Latin Church. St. Jerome afterwards executed a translation of the Psalter from the Hebrew text; but, on account of the previous general reception of the Gallican Psalter in the musical services of the Church, this more correct translation has never obtained that popularity to which, on account of its greater accuracy, it was justly entitled. The same may be said of our own English Version of the Psalter, in our authorized Translation of the Bible, which was made by command of King James I. in A. D1610, from the original Hebrew. Inferior to the Prayer Book version in rhythmical beauty and musical applicability, but much superior to it in critical accuracy, it will never supercede that Version in the choral service of the Church.”—C. A. B.]

FN#28 - 28 [The English translations will be mentioned in connection with the Comm. at the end of the next section.—C. A. B.]
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Psalm 1
1 Blessed is the man that walketh not in the counsel of the ungodly,

Nor standeth in the way of sinners,

Nor sitteth in the seat of the scornful.

2 But his delight is in the law of the Lord;

And in his law doth he meditate day and night.

3 And he shall be like a tree planted by the rivers of water,

That bringeth forth his fruit in his season;

His leaf also shall not wither;

And whatsoever he doeth shall prosper.

4 The ungodly are not so:

But are like the chaff which the wind driveth away.

5 Therefore the ungodly shall not stand in the judgment,

Nor sinners in the congregation of the righteous.

6 For the Lord knoweth the way of the righteous;

But the way of the ungodly shall perish.

EXEGETICAL AND CRITICAL
Division and Composition. Four Codd. Kennic, and 3 De Rossi, as many of the Jews and the Fathers take the first and second Psalm together as one whole; comp. Wetstein on Acts 13:33, where the Apostle Paul cites a passage from our second Psalm as from the first Psalm (according to the corrected reading). This however does not decide, for two Codd. De Rossi do not number our Psalm at all, and the Apostle Paul may have shared that conception, in accordance with which Basil calls it a “short preface” which the compiler placed before as an introduction (Calvin, Amyrald [Hupfeld, Riehm, Hitzig, et alii]). Besides some similarity in the structure of the strophes, there are, it is true, turns in the closing verse of the 2 d Psalm which are strikingly similar in part to the beatitude with which the 1 Psalm begins, and in part to the threatening with which the 1 Psalm closes; and in the hagah, Psalm 2:1, there is an antithetical reference to Psalm 1:2. These facts cannot be overlooked. But with the diversity of subject and treatment which otherwise prevails, they do not even justify the conclusion of one and the same author, whom Hengstenberg supposes to be David, Hitzig the compiler of the Psalm. These are not without predecessors. Nevertheless, design may be acknowledged at any rate only with reference to the arrangement, and not with reference to the poetry. This is clear from the following facts: (1) that two Psalm, without titles, should stand at the beginning of a group of Psalm which have David’s name in their titles, the second of which carries out into a concrete historical situation the truth expressed in Psalm 1in general terms; (2) that the entire first book is opened (1:1; 2:12) as well as closed (40:4; 41:1) by two Psalm, with אַשְׁרֵי ashrê. But Psalm 32of the same book likewise begins with ashrê, so also Psalm 112; Psalm 119; Psalm 128 in a later book.

Again, the mention of David as the author by some of the Fathers and of the MSS. of the Septuagint has no historical foundation. The historical application of the subject to the persecution of David by Saul (Venema) or to the rebellion of Absalom, is a false use of history. So likewise the explanation from the circumstances of the Maccabean age (Rüdinger, Olshausen,[FN1]Hitzig). We would urge against so late a composition not so much the simplicity and freshness of the Psalm (Köster) as the following considerations: 1) The designation of the scorner leads to the sententious style of the age of Song of Solomon, to which also the loose structure of the strophes points [Delitzsch]. 2) Psalm 1:2 decidedly looks back to Joshua 1:8, whereas Psalm 1:3 is carried further out in Jeremiah 17:5-8. Ezech19:10, 11expresses only a corresponding thought in a similar form [Riehm]. The same idea is particularized, Psalm 92:12. There is a possible allusion, 2 Chronicles 22:5.

[Ewald supposes this Psalm to be an introduction to a more ancient and smaller collection of Psalm, giving the pith of many of them, the disposition with which an ancient poet selected and grouped them, and the spirit with which he would have them read. Delitzsch says that the collections of the prophecies of Isaiah and the Psalm are alike in that they both begin with a prologue. Barnes considers it as a general introduction to the book of Psalm, stating the general principle of the Jewish theocracy, “that a righteous life will be attended with prosperity and happiness, and that the life of the wicked will be followed by sorrow and ruin.”[FN2] The true view is this: The Psalm was probably composed as an introduction to the earlier collection of the Davidic Psalm, made in the age of Song of Solomon, perhaps under his direction, retaining its place at the head of the entire collection after it had been formed.—C. A. B.]

Of the three verses of the 1 strophe, two are of many members; those of the 2 d strophe are all of two members, but they run along entirely parallel in their subject, that is: the description of the righteous and the wicked according to their respective behaviour and destiny.

Str. I. Psalm 1:1. אַשְׁרֵי = Ashrê, etymologically, from the signification of the straight and direct course, gives the idea of welfare, grammatically, it is an exclamation of congratulation, or rather a declaration of recognition and of praise: beatitudines illius viri.[FN3] The substantive renders the language more emphatic than the verb fin, Psalm 41:2, or the partic, Proverbs 3:18. Luther aptly: “The prophet, when he sees that there are few such people on earth, suddenly bursts forth and says, ‘Blessed is the man.’ ”

The use of the plural to mark the abstract with emphasis is ancient, especially in the Hebrew (Ewald, Ausführliches Lehrbuch VII. Ausg. § 179).

Walketh—standeth—sitteth,etc.—The three perfects in Psalm 1:1, the change of the verbal into a nominal sentence in Psalm 1:2 a, the future (correctly called imperf. by Ewald) in Psalm 1:2 b give a shading to the thought. This shading cannot be entirely expressed in translation owing to an entire difference between the Hebrew and the English conjugations. It is effaced by the remark of Aben Ezra that the Hebrew authors used for the present partly the preterite and partly the future. [The perfect is used to give the abstract present of our language, indicating an already long-continued and still enduring condition or characteristic, vid.Ges.Heb. Gram., edit. Rödiger XX. Auf. § 126. Ewald, § 135. Barnes: “It is the characteristic of the Prayer of Manasseh, always and habitually that he does not thus walk.”—C. A. B.]

It is questionable whether the three members of Psalm 1:1 form only three parallel clauses of like signification as poetical variations of the thought that we must have no intercourse at all with evil in any way (Musculus, Rosenm, De Wette, Hengst, Hupf.), or whether there is not illustrated in the choice of expression an intensification of the possible participation in the chief forms of iniquity (Aben Ezra, Stier, Delitzsch, Hitzig [Barnes)] somewhat after the type impii corde, peccatores opere, illusores ore. By the former view we are usually referred to the assertion of David Kimchi, that going, standing, and sitting are the three chief conditions of the human body when awake. The latter view is not shaken by the fact that we cannot ascribe to רשעrâsha’, etymologically the meaning of wild restlessness, and passionate agitation, whence follow disturbances of the peace (Geier et alii). Hitzig supposes from the Æthiopic that the fundamental meaning is forgetfulness (of God). Böttcher (Neue exeget. crit. Aehrenlese, II:220), likewise from the Æthiopic interprets it as greasy, stained, soiled, and hence derives the idea of guilty. Hupfeld finds in the idiomatic use of the word a simple contrast to צדיק. This general meaning, extending far beyond the idea of guilty (Sachs), suits very well the use of the word in the 2 d strophe of the Psalm. In any case the characteristics of rasha’im, given in Isaiah 57:20, remain essentially indisputable, and the statement is of a עצה = council of these same persons who might serve as a model and measure for the walk of others. This is shown by the construction of halach with ב. This expression always refers to the sphere of sinful emotions of the heart whether we are to think of the resolutions of the will formed within the heart or the counsel imparted to others. [Hupfeld states that עצה, like the Latin consilium, has a twofold meaning: 1) absolutely, a resolution formed within the heart; 2) relatively, working upon another either as example or advice. He thinks that it is here used in the relative sense especially as example.—C. A. B.] There is no occasion for the correction עדהêdah = congregation, company (Olsh,Emendationen zum A. T, 1826). For there is no reference to place except in moshab, whether this word denotes dwelling (Köster), or seat (Sept, Vulg, Hengst, Schegg) as 1 Samuel 20:18; 1 Samuel 20:25, or session (Syriac, Arab. et al.) as Psalm 107:32 [A. V, assembly.—C. A. B.] For derech is a figurative designation of manner of acting, conduct.

We cannot see why ’amad, with ב, should not retain the meaning of stand fast, persevere in, the more since, according to Hupfeld, we need not infer with De Wette from the fundamental meaning of חטא, “slip, fall,” that of “evil from weakness or ignorance;” but rather are brought to that of “sinning habitually.”

Moreover the description of the scorner in the proverbs of Solomon (appropriately explained by Hupfeld) reaches the climax of wickedness. In the pictorial description, however, we are not to take every expression as dogmatic. The translation of לֵץ by pestilence, which expression Schegg applies to the influence of the devil, has no support in the language. Neither is the fundamental meaning that of turning (Paulus), but partly of lisping and stammering, partly of laughing and mocking. [Hupfeld: “This is not a scorner of religion in our sense, nor one who says there is no God, because the religion of the Old Testament was not theory, but essentially disposit on, practice. He is one who is frivolous, disregarding the Almighty, making sport of all things, of the worst class of the wicked.” Barnes: “We have here a beautiful double gradation or climax, in the nouns and verbs of this verse, indicating successive stages of character; walking, standing, sitting; irreligious men in general, those who disregard known duty and violate human obligation, and those who openly mock at virtue and scoff at the claims of religion.” Hengstenberg says that “scorners of religion are as old as the fall. Isaiah 5:19; Jeremiah 18:15.” Ewald: “He who meditates evil is already a רשע, one driven by passion, he who does the advised evil is חטא, a sinner, he who is already so accustomed to suppress a good conscience that he scorns and perverts good in society, is לץ, a scorner.”—C. A. B.]

Psalm 1:2. On the contrary.—כִּי אִם, literally, “but if,” after negative sentences introduce the contrast with emphasis (Ewald, § 354 a). With Joshua 1:8 in view, which is anticipated, Deuteronomy 6:6 sq.; Deuteronomy 11:18; Deuteronomy 17:19, we cannot doubt that the thôrah (literally instruction) does not mean here the revelation in general (Michaelis, Stier) but the written law of Moses [De Wette, Hupfeld, Hengst, et al.] ( Psalm 40:7, the volume of the book). The repetition of this word in the second member of the verse is not tautological, so that we could be induced to regard thôdah=praise (Paulus), and not the thôrah, as the subject of the meditation.

The remarks of Geier: “Repetitur denuo nomen legis ceu rei adeo caræ ac pretiosæ cujus vel solo nomine intime delectantur pii,” certainly misses the sense. Hagah might, in itself, be a poetical designation of discourse, Psalm 35:28, especially as the etymology leads back to the idea of murmuring, and has formed the meaning of thinking, meditating, only from the point of view of discourse within the soul. But the latter signification is set aside, not so much by its connection with ב as by the phrase day and night; for there is no reason to understand the phrase as figurative of happy and unhappy times. But it does not mean a brooding over the letter in the sense of Judaism, nor any other kind of theoretical contemplation, as is shown partly by the mention of delight (literally inclination), partly from the context which is throughout practical (Clauss against De Wette) [Delitzsch beautifully: “The quiet soliloquy of investigation and meditation.”—C. A. B.]

[Day and night.—Hupfeld regards it as the usual formula for continual, perpetual, as in all languages, Psalm 32:4; Psalm 42:3.—C. A. B.] The expression “night” has a special appropriateness here, in that among the Jews the night was from6 o’clock in the evening till6 o’clock in the morning.

Psalm 1:3. And so he is like a tree planted by brooks of water.—The perfect with vav consecutive shows that we have here not the reason of the beatitude, but a further expansion of it by a statement of the consequences of the conduct of the pious, just described. The etymology of פלגי (Alex. διέξοδοι) does not compel us (Hupfeld) to think of canals (De Wette). [Hupfeld: פּלג = cleave, divide. The usual name of brooks in Hebrew, as in Arabic and Æthiopic, for streams. Riehm: “Because brooks and streams cleave and divide the surface of the earth.”—C. A. B.] The double plural refers partly to the abundance of water, which is very important in the Orient; partly to the rich distribution of brooks for the fructification of every tree of that kind.[FN4] Luther reminds us of the ever green date palms in the Jordan valley at Jericho, Sirach 24:18; Deuteronomy 34:3.[FN5] [Delitzsch: “In the relative clause the emphasis is not entirely upon בְעִתּוֹ (Calvin) but פִרְיוֹ is the first and בְעִתּוֹ the second emphatic word. The fruit expected, it affords, and indeed at the proper time, without ever in the course of the seasons disappointing the hopes.” “The fresh foliage is a figure of faith, which changes the water of life of the divine word into sap and strength, and the fruit is the figure of works which gradually ripen and spread their blessings around.”—C. A. B.]

כל cannot be nominative, for the intransitive meaning of the following verb (Sept, Vulg, Vatabl, Rosenm.) rests only upon the doubtful pointing of Judges 18:5. The subject of the sentence is either in the causative signification Jehovah, or since this is too distant, and the transitive signification is the usual one, the pious. Some suppose that tree is the subject because עשה and צלח are used with it, Isaiah 5:4; Isaiah 37:31; Ezech17:9, 10; but such a repetition would be feeble and cold [Hupfeld].

Str. II. Psalm 1:4. Not so.—These words are repeated at the end of the first member of Psalm 1:4 by Sept, Vulg, and Syr. The following figure describes not only the destiny, but, at the same time, the condition of the wicked contrasted with the figure of the righteous, which likewise embraces both points. If this be overlooked, we mistake the close connection with Psalm 1:5.

[Hupfeld, נדף = drive, or chase away. In the East the threshing-floors are in the open air, upon heights ( Isaiah 17:13), on which the winds more readily blow the chaff away. (De Wette and Barnes, in loco; also RobinsonBib. Researches, I:550, II:83; SmithBib. Dict. ‘Agriculture.’) “Hence it is the usual figure of the rapid and traceless destruction of the enemies of God and the ungodly. Psalm 35:5; Job 21:18; Hosea 13:3; Matthew 3:12. There is here also an illustration of their inner condition, their emptiness and nullity, in contrast with the good grain, which remains behind and abides.”—C. A. B.]

[Therefore. Hupfeld: “not a consequence of the moral condition of the unrighteous, as indicated in the figure of the chaff, but rather a logical consequence from Psalm 1:4. From the general statement of the destiny of the unrighteous follows the special: that they are by Divine judgment severed from the congregation of God.”—C. A. B.]

Many of the older interpreters suppose that there is in קוּם an exclusion of the wicked from the resurrection (Sept. οὐκ ἀναστήσονται). But this is against the meaning of the word and the context. The judgment is not directly nor even exclusively the Messianic (Chald. and the Jewish exegetes), still less human judgment or judgment in civil cases (Rosenm.), but it is the Divine judgment, Psalm 1:6. For it is made prominent in Jehovah, as well by the participle as the characteristic attribute, that He knoweth the way of the righteous. That this knowing is not only a theoretical knowledge, but a nosse cum affectu et effectu, is involved in the fact that it is Jehovah of whom this is declared. Therefore it gains the closer meaning of “acknowledge in loving care.” Yet this meaning is not to be brought into the vocabulary of the word (Kimchi, et al.). Since now the participle precedes, Psalm 1:6 a merely confirms the consequences threatened before, the sure occurrence of which rests upon the fact that error and deception are excluded by the idea of Divine judgment. The most of the interpreters push inio the text itself that which should only be its consequences as a comforting application to the pious. Moreover, they often give to way, Psalm 1:6, a different meaning from that of Psalm 1:1, viz. (quite frequently), that of destiny, the way in which they are led. But they thereby sensibly weaken the last member of the verse, with its dreadful closing word, which leaves nothing for the way of the wicked but the prospect of Abaddon ( Proverbs 15:11; Job 26:6; Job 28:22).

The Codd. and the ancient interpreters of the Vulgate do not read in Psalm 1:5 in concilio, as the later editions corrected according to the Hebrew; but in consilio, according to the reading of the Septuagint, ἐν βουλῆ . The Vulgate follows the Sept. version likewise in Psalm 1:4 b, only that, weakening the proper figure still more, it understands ὁ χνοῦς the dust; ὅν ἐκρίπτει ὁ ἄνεμος ἀπὸ προσώπου τῆς γὴς. According to our exegesis the verse does not treat of a sudden, still less of a premature, but rather of an inevitable ruin of the ungodly, bearing the character of just punishment brought on by Divine judgment; and the closing verse contains not only an expression embracing both sides of the fundamental thought, rounding off the Psalm, but it directs its glance to the inevitable and endless destruction of the wicked. [Delitzsch: “This same fearful תֹּאבֵד closes Psalm 112, which begins with אַשְׁרֵי.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. For ethical and religious consideration there is only one, yet a decided contrast among men, before which all other differences retire, that is: the contrast between the ungodly and the righteous. Their lot in time and eternity corresponds with their disposition towards God.

2. The ungodly, even, partially and for a while unite with one another, come together in societies, in which they converse about evil things to their heart’s desire, plunge ever deeper into sin, and mutually strengthen one another in their wickedness by evil counsels, bad examples, and cunning wiles. Yet only the righteous form a congregation, that is: a people of God, organized according to Divine order, based on Divine institutions, governed according to the word of God.

3. As long as the congregation of God remains in this world it is opposed not only by external bands of the wicked, but it has sinners in its own midst, partly because its true and living members are not yet perfect and sinless saints, partly because there are false brethren, hypocrites, apostate and wicked men mingled with the congregation in its external appearance, as it presents itself in moral and human forms under the influence of its relations to this world.

4. On this account the external society, connections, and points of contact are more extensive than the internal membership relations and influences. Yet this does not cause a perplexity of conscience, or a suppression of the righteous, or an equality in the lots of the evil and the good. But there are characteristics which mark the ungodly and the righteous, as well as a Divine saving and sifting judgment, and a reward corresponding with the moral and religious conduct of men.

5. The marks of the righteous are negatively, principally, their turning away from the counsels, the walk, and the companionship of the wicked; positively, their joy in the revealed word and will of God, and their occupation in meditating upon the testimony of the Lord given as the rule and guidance for our faith and life, and this without regard to the changes of the hours. Contrasted with this are the counsels of the wicked, wherein they disclose the thoughts of their heart, as their walk is opposed to the manner of life ordained by the law of the holy God, and their assembly is the opposite of the assembly for the worship of God. They are to be earnestly avoided; for it is much easier and more frequent for men, when in the circle of the scorner, to be ruled by the prevailing tone of the company, and even to be carried away with it, than to withstand it, and witness against it, and confess the Lord as those who love His word and His way.

6. The ungodly are not always, and especially not immediately at the beginning, in the lowest grade of wickedness, in which the scorner Isaiah, who cannot be taught or improved, but in the overflow of haughty presumption ( Proverbs 21:24; comp1:22; 9:7, 8; 13:1; 15:12, etc.) hates correction, and scorns discipline, and replies with scoff and persecution, and in the intoxication of boasting, treats everything except himself with petulance, and especially makes sport and scorn of holy things. But the gradations of evil pass ever into one another, and often tread closely upon one another. Even the first steps are already in opposition to the will of God, and evil thoughts are no less worthy of condemnation and dangerous than evil deeds. Those only can be called happy who do not associate in any way with the ungodly, or their practices, devices, or efforts.

7. Piety gives the righteous the power to withdraw from the society of the wicked, and to withstand their temptations. It nourishes him in the marrow of his life, and strengthens him by the supply of heavenly nourishment; whilst by his absorption in the holy law of God, it sinks the roots of his life into the revealed ground of salvation, and by his delight in the instruction of the Lord, affords the constant supply of the streams of grace, which make the man who belongs to God to grow and mature in fruits of righteousness.

8. Consequently man is righteous, not by birth, or nature, or through his own power, skill, or activity, but by the Divine agency, through the means of grace which Divine mercy has established for us; as a tree planted by an abundant and flowing brook, if Hebrews, like the tree, take up into his own life from the means afforded him by God, that which is necessary to his life and growth. Then he has the experience described in 1 Timothy 4:8, of the blessings of righteousness.

9. Although the ungodly are in similar circumstances with the righteous, yet they derive no profit from this favorable circumstance. They are spiritually dead and withered. That which has matured in them has faded prematurely; for they have not appropriated to themselves the nourishment of life, and they have not formed in themselves the faculty for this appropriation. Without root and without sap they have not attained any vigor, nor brought forth any fruit, ( Matthew 21:19). Thus they have ripened only for distruction; unsubstantial and worthless as chaff; the sport of the wind, until scattered by the storm they go to destruction, and leave no trace behind but the way on which they are whirled away to a ruin whose misery is inconceivable; for the way proves itself a “lost way.”

10. This sad condition of the ungodly, as well as their terrible fate, may be for some time concealed from themselves and others, but both will be disclosed by the divine judgment, which has its foundations in the ever ruling righteousness of the Almighty, its execution in the judgment of the world; yet its operation already appears in history, judging and sifting in theocratic acts, yea, according to the threatening ( Leviticus 20:2) with respect to certain kinds of wickedness, already vindicates itself in bitter earnest in the regular administration of justice. “If the Scriptures speak of the ungodly, then see to it that you do not refer it to the Jews, or the Heathen, or any other people, but tremble yourselves at this word, for it concerns you and means you.” (Luther).

11. There is here a strong encouragement on the one side to turn away from all kinds of iniquity, and on the other to continue in righteousness by a conscientious use of the means of grace in the possession of the congregation. For God desires a pure and holy congregation ( Leviticus 11:44; Ephesians 6:27), and He knows the way of the righteous. There is no reference here to the well-known heathen maxim: that it must fare well with the good, and ill with the wicked; but the emphasis is upon this fact that Jehovah, the God of historical revelation, who has ordained and called His people to be a righteous congregation, is also the experienced Guardian of the purity of this congregation, and the infallible Judge and Rewarder. There is a striking parallel in the New Testament, 2 Timothy 2:19. Now, since no one except Jesus Christ is perfectly righteous, the most of the ancient interpreters have by direct Messianic interpretation, referred the first strophe to Him, as the ever green tree of life; and since no one is justified by fulfilling the law in his own strength but by faith in Jesus Christ, many, especially of the Evangelical interpreters (Calov. Bib. Illust.) have referred to the close connection between the first Psalm, the summa legis, with the second Psalm, the summa evangelii.
HOMILETICAL AND PRACTICAL
Either blessed or lost—so God’s word declares, so God’s judgment warns.—The pious and the wicked are together in the world; but their ways are entirely different from beginning to end.—Man’s lot is not determined by chance, but by righteous and infallible judgment.—It is not enough to avoid this or that single sin, we must walk in the way of life.—The Divine law shows the way in which the pious walk, and keeps God Himself in view as knowing that way.—He who would remain in the congregation of the righteous must avoid the society of the wicked, whilst he must use diligently the means of grace entrusted to the congregation of God. All things finally redound to the salvation of the righteous and the destruction of the wicked. He who is planted where the waters of life flow, should appropriate them in order that he may grow as a tree of life, and bring forth fruit in his season.—The lot of the pious is as delightful as that of the wicked is terrible.—Tell me the way in which you walk and the company you keep, and I will declare to you the end which you will attain.—The things in which you delight will either make you blessed or destroy you.—Divine judgment comes certainly, strikes surely, judges righteously, and decides our everlasting weal or woe.—He who diligently seeks communion with God, will earnestly avoid intercourse with the ungodly.—How shall we distinguish between the righteous and the wicked? The one keeps God’s law with Deuteronomy -light, the other transgresses it with contempt: the one associates with scorners, the other remains in the congregation; the one prospers with God’s assistance, the other perishes by God’s judgment.—True fear of God receives the noblest praise, the best blessing.

Starke: A Christian is not only to avoid the commission of sin, but as far as possible is to avoid temptation.—Sin grows constantly: At first we pass it by, then we stand still, then we sit with seornera. Blessed are those who shun the beginning ( Sirach 21:2; Job 4:6).—It is true, believers have their greatest pleasure in the Gospel, yet the law is likewise agreeable to them in Christ, for they are freed from its curse, and it is their joy by it to know God’s will, and to fulfil it with the power given unto them.—Among other characteristics of a state of grace is this: that we have a heartfelt desire for the word of God, and indeed that we are no more tired of it than a sound body is of its daily bread. As with a palm tree, all that is in it is profitable, leaves, wood, and fruit, so also with the Christian, all that he does is to redound to the honor of the Divine name, and the benefit of his neighbors.—It is as foolish to rely upon the ungodly as to fear them—they are like chaff.—Choose in time, and prudently, the society in which you wish to remain forever.—Luk. Osiander: To err and fall is human, but to continue in error and sin is the work of the devil.—One thing is necessary; to hear and learn the word of God ( Luke 10:42; Romans 1:16; 2 Timothy 3:16).—Selnekker: Piety and the fear of God mean: (1) to avoid false doctrine and a scandalous life; (2) to desire the law of the Lord; (3) to freely and openly confess and speak of it.—No one can know the nature and the will of God without the Divine word.—Where there is no fear of God nor truth, talent and intellect are mere poison.—We must, as the fig and palm trees, show the fruit before the leaves.—Four promises are given to those who desire and love the word of God: 1) The grace of God; 2) fruitfulness and usefulness in their calling; 3) a sure and constant employment; 4) blessing and success.—Geier: We all naturally seek happiness; but only those attain it, who seek it in the revealed word of God. All depends upon the way we choose ( Matthew 7:13).—Renschel: Avoid evil and keep God’s word, then you will be happy in this world and the next.—Frisch: Thou standest between two ways which lead to everlasting weal or woe. Open your eyes and choose the best.—The Psalm begins with blessing and glory, but it ends with woe, in order that where the hope of blessedness is not strong enough to encourage us to the service of God and piety, the fear of the unhappiness and misery to be endured may deter us from wickedness.—Rieger: The fear of God teaches the righteous to avoid evil, whether quiet as a counsel, or common as a way, or fixed as a seat.—Without attachment to the good the hate of wickedness is not constant.—What is there in an ungodly man? A counsel and trust in his deceit; a way and a defiance of the crowd which travel in it; a seat from which he will not be driven. But what will become of him? Because he has no weight of truth from the Divine word in himself, he will be driven away as chaff. Since he has made so light of it in his mockery, he will be obliged to experience how incapable he is of standing in the judgment. Since he has ever sought only the society of sinners he will not then remain in the congregation of the righteous when he most desires to retain a place with them. So long as they are in the way many may think that they are as good as those who are called righteous, who likewise have their faults; but the issue will be different from what they expect—Otto von Gerlach: The ungodly maintain their position by chance because it is calm, and outward circumstances are favorable to them; but since they have no vital power, no support in God, the first misfortune drives them away.—Tholuck: He who has nothing sure in heaven can have nothing firm on earth.—Taube: He who has pleasure in God’s word, exercises himself therein without ceasing.

[Matt. Henry: The ungodly are forward to give their advice against religion; and it is managed so artfully that we have reasons to bless ourselves from it, and to think ourselves happy if we escape being tainted and ensnared by it.—We must not only set ourselves to meditate upon God’s word, morning and evening, at the entrance of the day and the night, but these thoughts should be interwoven with the business and converse of every day, and with the repose and slumbers of every night.—Barnes: If a man desires permanent prosperity and happiness, it is to be found only in the ways of virtue and religion.—Spurgeon: Our worst things are often our best things. As there is a curse wrapped up in the wicked man’a mercies, so there is a blessing concealed in the righteous man’s crosses, losses, and sorrows. The trials of the saint are a divine husbandry, by which he grows and brings forth abundant fruit.—The righteous man ploughs the furrows of earth, and sows a harvest there, which shall never be fully reaped till he enters the enjoyments of eternity; but as for the wicked he ploughs the sea, and though there may seem to be a shining trail behind his keel, yet the waves pass over it, and the place that knew him shall know him no more forever. The very “way” of the ungodly shall perish.—C. A. B.]

Footnotes:
FN#1 - This Olshausen is an entirely different person from the author of the well-known commentary on the New Testament.]

FN#2 - Wordsworth regards the two first Psalm “as distinct, and as constituting a general introduction to the whole book, and as addressed to the whole world; and as the whole book is a composite one, not due to David alone, these two Psalm, which are a prologue to it, are not identified with him. These two Psalm form a pair. The first of them looks backward to the law of Moses ( Psalm 1:2); the second looks forward to the Gospel of Christ. They join the two Testaments together. Both of them speak of the blessings of obedience, and of the malediction which is reserved for rebellion against God. They stand at the beginning of the Psalter, like a Gerizim and an Ebal;—and they reveal the awful transactions of the Great day of Doom, when the Judge will gather all nations before Him, and place some on the right hand and others on the left.”—C. A. B.]

FN#3 - Hupfeld: Like the formula of the beatitudes, Matthew 5:8-11—C. A. B.]

FN#4 - Barnes supposes that there is an allusion to the Oriental method of making artificial rivulets to irrigate their land. He refers to the practice in Egypt and in the gardens of Damascus. This Isaiah, however, a great mistake The Psalmist alludes to those brooks or streams which, having their source in some perennial fountain, flow through the wadies and valleys, fertilizing the land. Wherever these brooks are found, as at Engedi and in the wady Urtas, their banks are crowded with a rich luxuriance of plan’s and trees. These were the favorite streams in the time of Song of Solomon, and the Psalmist probably had them in mind, vid. Robinson Bib. Researches, l, 477, 505. Psalm 46:4; Psalm 65:9; Song of Solomon 1:14; Song of Solomon 4:12-16, etc. It is true these brooks were diverted into many channels in order that their blessing might be more widely diffused, as is the case with the Abana at the present day. Its waters are divided by art into a hundred water courses, using every drop of water to fertilize a hundred villages. But this is a derivative idea, and was not the Psalmist’s ideal, which was the living brooks from the perennial fountain—an allusion to the garden of Eden with the river of life and the tree of life, frequently alluded to in the Psalm vid, Psalm 36:8 sq.; Psalm 46:4, etc.—C. A. B.]

FN#5 - The fertility of the plain of Jericho is caused by the large fountains of Es Sultân and Dûk, with the streams they pour forth over the land, vid. Rob. Bib. Researches, I, 556.—C. A. B.]
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Verses 1-12
Psalm 2
1 Why do the heathen rage,

And the people imagine a vain thing?

2 The kings of the earth set themselves,

And the rulers take counsel together,

Against the Lord, and against his Anointed, saying,

3 Let us break their bands asunder,

And cast away their cords from us.

4 He that sitteth in the heavens shall laugh:

The Lord shall have them in derision.

5 Then shall he speak unto them in his wrath,

And vex them in his sore displeasure.

6 Yet have I set my King

Upon my holy hill of Zion.

7 I will declare the decree:

The Lord hath said unto me, Thou art my Son;

This day have I begotten thee.

8 Ask of me, and I shall give thee the heathen for thine inheritance,

And the uttermost parts of the earth for thy possession.

9 Thou shalt break them with a rod of iron;

Thou shalt dash them in pieces like a potter’s vessel.

10 Be wise now therefore, O ye kings:

Be instructed, ye judges of the earth.

11 Serve the Lord with fear,

And rejoice with trembling.

12 Kiss the Song of Solomon, lest he be angry, and ye perish from the way,

When his wrath is kindled but a little.

Blessed are all they that put their trust in him.

EXEGETICAL AND CRITICAL
Character and Composition. The 1 Psalm first declares the truly pious servant of Jehovah blessed, without deciding whether the description is only an ideal one, or there is truly such an ever green tree of life; and then draws the counterpart without intimating the possibility or way of salvation of those who walk in wrong ways to destruction. The 2 d Psalm, which in isolated expressions reminds us of the 1 Psalm, begins with a description of the world rebellious against God and His government, which passes over into a dramatic tone ( Psalm 2:1-3); describes over against this the action of Jehovah likewise running out into a dramatic mode of expression ( Psalm 2:4-6); then, without naming Him, makes the anointed of Jehovah Himself speak so that He explains the decree of Jehovah by a reference to a former ordinance of Jehovah ( Psalm 2:7-9); and closes with an exhortation to the rebellious to repent, which passes over into a declaration of the blessedness of those who make known their allegiance to the kingdom of the Messiah ( Psalm 2:10-12).

The prophetic or direct Messianic explanation can alone explain this Psalm (all ancient Jewish and ancient Christian interpreters, with some from all periods); neither the typical (Hofmann), nor the historical (the later Jewish and many recent interpreters), nor the poetical (Hupf, as a general glorification of the theocratic kingdom), nor indeed the explanation to be found in the transition from the typical to the prophetic (Kurtz) can suffice. This the explanation which follows will show. [Perowne: “He begins to speak of an earthly king and his wars with the nations of the earth, but his words are too great to have all their meaning exhausted in David, Song of Solomon, or Ahaz, or any other Jewish monarch. Or, ere he is aware, the local and the temporal are swallowed up in the universal and eternal. The king who sits on David’s throne has become glorified and transfigured in the light of the promise. The picture is half ideal, half real. It concerns itself with the present, but that only so far as it is typical of greater things to come. The true king who, to the prophet’s mind, is to fulfil all his largest hopes, has taken the place of the visible and earthly king.”—C. A. B.]

The author is unknown. Most interpreters, indeed, from different stand-points, think of David, whilst they grant that Acts 4:25 is not decisive.[FN6] They differ likewise widely from one another in their estimate of the historical situation (comp. De Wette). [Perowne refers it to the events 2 Samuel10. The confederacy of Syrians, Ammonites, and others who had formerly been subdued ( 2 Samuel 8:3; 2 Samuel 8:12), and who now make a last effort for independence.—C. A. B.] Rosenm. (I. Edit. only), Paul. Ewald, Bleek, think of Solomon.[FN7] Maurer thinks of Hezekiah with reference to 2 Chronicles 28:18; Hitzig of the Maccabean prince, Alex. Jannæus; Delitzsch thinks of the period of the prophecy of Immanuel, Isaiah 7-12, perhaps the prophet Isaiah himself, partly because of the similarity of circumstances, partly on account of the similarity of subject and even modes of expression.

Str. I. Psalm 2:1. Why.—The question thrown up by the Psalmist, which already begins to be solved in Psalm 2:1 b as the change of position and the mood of the verb show, is only a rhetorical one, a question of displeasure, of astonishment, and of derision=wherefore then? why then? [De Wette: “The poet transports himself at once into his situation and feelings. He looks upon the undertakings of the rebels with indignation and contempt, and breaks forth in the exclamation, Why?=to what end?”—C. A. B.]

Rage.—The Hebrew verb does not denote actual rebellion, but that intimation of the speedy outbreak of rebellion which is given by crowds surging in gloomy and confused resentments, murmurs and alarms.

[Imagine.—In old English this word had the meaning of scheme, devise, plot, vid.Worcester’sDict. This meaning has now passed out of use. It is better, therefore, to substitute devise, with the meaning of meditating evil. This is the same word as is used Psalm 1:2 b. De Wette: “of wicked, Proverbs 24:2, here of rebellious undertakings;” Hupf.: “of wicked and deceitful devices,” Psalm 38:12; Isaiah 59:3; Isaiah 59:13.—Vain thing.—רִיק, “here substantive, a foolish and vain device—what is proved to be idle by the result.”—C. A. B.]

Psalm 2:2. The idea of sitting together passes over into that of deliberation, here that of conspiring. This is described by the perfect as an accomplished fact, as Psalm 2:1 a, and as preceding the hostile setting themselves, which in the imperf. appears as enduring and still continuing, as Psalm 2:1 b, and as finishing the description in Psalm 2:1 a.
Psalm 2:3. The rebels are immediately introduced speaking, and they speak in figurative language, taken from refractory bulls, which express their carnal love of liberty and their unruliness.[FN8]
Str. II. Psalm 2:4. The ancient translations express all the imperfects in the antistrophe Psalm 2:4 sq. by the future, [so A. V.]; Ewald, Delitzsch, et al., at least those in Psalm 2:5 [this is better—C. A. B.]; but, according to Hupfeld, they are all to be regarded as present, though subsequent to one another. Laughing is often an expression of the feeling of security and of the consciousness of superiority in contrast to fear; scorn rejects the presumption of the impotent with deserved contempt, and discloses their weakness: wrath punishes them. [De Wette: “With the rage and exertion of his enemies the poet sets in beautiful contrast the laughing quiet of his God, who can with one word bring these proceedings to naught.” Hupfeld: “A beautiful gradation in thought from the quiet laughing to the agitated scorn, and from this to wrath, which breaks out in the following verse in word and act.”—C. A. B.]

Psalm 2:5. Jehovah speaks here with real words, not in thunder (Herder), although the words whiz and roll along like thunder and lightning [in the style]; and בהל, according to Hupfeld, is frequently used for terror, which confuses, and especially that which is caused by God, and drives into mad flight and leads to destruction.

[Yet have I.—De Wette: “וְ often makes a contrast—here it is with the riotous proceedings of the kings. The pronoun I is emphatic.”—C. A. B.] Böttcher has shown (Aehrenlese, p4) that we must not translate: anointed, but set (according to the Sept. and Vulg.). Some translate “But I have been constituted king by him.”—[My King.—Hupf.: “My king so far as he is appointed by God as king over His realm, comp. 1 Samuel 16:1, and by virtue of the theocratic idea, His representative.”—C. A. B.] Zion was not the anointing place either for David ( 1 Samuel 16:13; 2 Samuel 2:4), or for Solomon ( 1 Kings 1:39), or for Christ ( Zechariah 9:9), but the seat of government of the Anointed ( Psalm 110:2; 2 Samuel 5:9). The assertion that Zion in the Old Testament constantly is used as the equivalent of Jerusalem, and that it is the name of a special height is disproved by 2 Samuel 5:7; 2 Samuel 5:9; 1 Kings 8:1; Hupfeld, however, asserts that according to prophetical and poetical usage it indicates synecdochically the entire holy mountain city as the seat of God, and naturally rejects the translation of J. H. Michaelis and Hofmann עַל צִיּוֹן ‘al Zion, over its citizens, the people of God; so likewise the translation, mountain of my sovereignty (Herder, Rosenm, et al.). [Delitzsch: “Zion is the hill of the city of David ( 2 Samuel 5:7; 2 Samuel 5:9; 1 Kings 8:1) including Moriah. That mountain of holiness, holy mountain, which is the place of the Divine presence, and therefore towers above all the heights of the earth, is assigned to him as the seat of his throne.”—C. A. B.]

Str. III. Psalm 2:7. Declare.—In this strophe it is not the poet which speaks, but the anointed of Jehovah. This is not David nor any other historical king of Israel, moreover not the personified theocratic kingdom, but the Messianic king; not in bodily reality, it is true, nor speaking magically from the Psalm, but appearing in the Psalm dramatically as a person.[FN9] This does not mean, by any means, as a poetical figure. For the person of the Messiah, as promised by God, and therefore surely coming, existed in the faith of the Psalmist not less than in the faith of the prophets and the church, although, in lyrical parts of Scripture the expressions of faith concerning him appear in different forms from those in the historical or didactic, and the prophetical writings in a narrower sense. The Messianic king in this place appeals for the explanation of Psalm 2:6, not only to a feigned oracle (De Wette) but to a חק, an ordinance (whether regulation or arrangement). There is also in its meaning a reference to an express, inviolable, and peculiar declaration of Jehovah of a historical kind, such as that which is found for the relation in question, in 2 Samuel 7:14 sq, alone. This promise of God, given to David through Nathan before the birth of Solomon ( 2 Samuel 12:24), is the historical root of the biblical prophecies of the seed of David, who likewise stands in the relation of sonship to Jehovah. This expression does not denote the divine origin of royalty, or a management of the government according to the will of Jehovah (De Wette), but, first of all, a relation of love to Jehovah, and especially with reference to care and training, which however, at the same time, includes a reference to faithfulness, so much the more as the covenant of God with Israel is regarded as a marriage covenant (Hengst, Hupf.) In this last turn of thought there is a thread of meaning, which has been for the most part neglected; yet which alone can lead us to a correct understanding of the passage, viz.: If Israel stands partly in a relation of sonship to Jehovah, the God of historical revelation, partly in a marriage covenant with Him as the only living, true, and faithful God of the covenant, and indeed the latter, in the sense of Monogamy, over which God watches with jealousy; then the following consequences ensue, viz.: (1) That every attempt to make a parallel with the sons of Elohim (whether angels or princes, Psalm 82:6) and with the children of Zeus is entirely unsuitable, and entangles the entire conception. (2) That the use of the word ילד (which seldom means to beget, but generally to bear) is not to be regarded as merely a rhetorical variation of the idea of sonship, but gives rise to this thought; that in a determined case some one has been placed in this relation by God Himself, and indeed in the midst of the history of revelation, in which sense Israel also is called the first-born son of Jehovah ( Exodus 4:22). (3) That in such a case to-day has not only a mere poetical, or indeed a metaphysical, but a historical meaning. The meaning is not of an eternal, or of a temporal, or spiritual begetting of a person, a setting him in existence; so also not as is frequently supposed of the establishment of an Israelitish king in the government, which was disputed by mighty opponents. In connection with this supposition an unknown writer in Paulus,Memorab. III, regards the Psalm as a coronation address composed by Nathan when Solomon ascended the throne.

It is certainly a king of Israel, an anointed of Jehovah, who speaks, but this happens partly after his establishment on Zion by Jehovah, and partly as a demonstration, not indeed of his theocratic title (for this he had as the one appointed by Jehovah), but of his personal capacity for the government in question, which was to overcome, and embrace the world. Moreover, a general call to the position of sonship to Jehovah would not have been sufficient, because such a call is also ascribed in general to pious Israelites, Deuteronomy 14:1; Psalm 73:15; Proverbs 14:26. Therefore in this place he appeals to a special ordination, and indeed so that he refers to an appointment of Jehovah with reference to this very thing, as a word spoken to him as a personal being who already was in existence; that Isaiah, the speaker wishes to make known: (1) That he, and no one else, is the one to whom this appointment applies; (2) that he has not been made the son by it for the first time, but declared to be the son; (3) that this declaration was in time and not in eternity, and has the meaning of a historical recognition. At the same time the form of the declaration shows it to be an explanation, and indeed not only of the previous oracle in Psalm 2:6 (Herder, Hupf, et al.), but also of the appointment of Jehovah mentioned. There can be no doubt but that ספּר has this meaning of “more exact account or explanation,” Psalm 50:16. Even this shows this declaration to be an advance in the declarations of Revelation. But the same is also shown, in fact. For a word of Jehovah of this kind is found only, Psalm 89:27 sq, mentioned with reference to David, and 2 Samuel 7:14 with reference to David’s son. But in the passage Psalm 89:27, it is likewise not David who speaks, but this passage and the prophecy, 2 Samuel 7:14, indeed first after his death, were rather referred to him and his seed, and interpreted as Messianic, so that a remarkable agreement is evident with the passage in which we are now engaged. Both Psalmists already treat that historical word of God as Messianic, and find the right to this conception in the fact that the prophecy of Nathan treats of the government of the world with invincible power and of eternal duration. This declaration prevents the necessary consideration of the immediate reference of the oracle to Song of Solomon, and in connection with other prophetical statements respecting the seed of David, especially after the death of David and Song of Solomon, gives to his Divine sonship a narrower, a specific, namely a, Messianic signification. This also comes forth, in the Psalm before us, not merely typically, but directly. For David cannot be the speaker introduced by the Psalmist, since the ordination of Jehovah, to which the sovereign who claims the name Son of God appeals, is referred to the son of David and we cannot think of Solomon, because the circumstances alluded to in the Psalm do not at all suit his government, which is expressly mentioned as peaceful ( 1 Kings 5:4-5; 1 Kings 5:18). If, then, we are compelled to go beyond this king, there is no further support for the typical idea in any one of the succeeding rulers, and the historical explanation is satisfied only when it finds the fulfilment of the declaration of this Psalm in Jesus, the historical Messiah, that is to say, treats it as directly Messianic, as is frequently the case in the New Testament. Comp. the doctrinal and ethical thoughts which follow, and my exposition of Hebrews 1:5. [Alexander: “These words are cited in Acts 13:34, and Hebrews 1:5, to prove the solemn recognition of Christ’s sonship, and His consequent authority by God Himself. This recognition was repeated, and as it were, realized at our Saviour’s baptism and transfiguration, where a voice from heaven said ( Matthew 3:17; Matthew 17:5): ‘This is My beloved Song of Solomon, in whom I am well pleased, hear ye him.’ ”—C. A. B.]

Psalm 2:8. Ask of me and I will give thee.—[Perowne: “A poetical figure, by which is represented God’s willingness to give to His anointed the kingdoms of this world. The Father’s love will withhold nothing from the son.” God will have His own Song of Solomon, His beloved, ask of Him; He delights in giving, but He likewise delights in being asked, and exhorts to the asking with promises of bestowing. As with all His children, so with the Messiah above all. In this connection it is well to recall Jesus’ habit of prayer to the Father. This verse asserts the share of the Gentiles in the blessings of the Messiah’s rule, yet not as heathen, but as submissive to the Messianic kingdom. This is the constant idea of the Psalmist and the Prophets.—C. A. B.]

Psalm 2:9. Break.—According to the Sept, with other vowel points, “to rule” [ποιμαίνειν] with reference to Micah 7:14. The Messiah is thus represented also, Revelation 12:5; Revelation 19:15. This already shatters the objections of De Wette and Hupfeld to the Messianic interpretation. This form, moreover, presupposes the prophecy, Numbers 24:17, and has its internal reasons in the fact that the Messiah is at once Judge and Saviour, vid. Doct. and Ethical. [Potter’s vessel.—De Wette: “With little trouble, and to entire destruction, Jeremiah 19:11; Isaiah 30:14.”—C. A. B.]

[Str. IV. Psalm 2:10. Delitzsch: “The Psalmist closes with an application of that which he has seen and heard, to the great ones of the earth. The warning is directed not to those who have been seen in rebellious commotion, but to kings in general, with a glance at that which he has seen and understood in prophecy.”—Judges of the earth.—Delitzsch: “Not those who judge the earth, but those judges and regents who belong to the earth in its length and breadth.”

Psalm 2:11. This verse stands in beautiful contrast to Psalm 2:3, as it is based upon what has been seen in prophecy, Psalm 2:8-9.—Serve the Lord with fear.—This must be taken in a religious sense, as is usually the case, but the political sense is likewise involved, as we see from Psalm 2:8-9. The religious and the political submission are combined in the Messianic kingdom (vid. Riehm and Perowne).—Rejoice with trembling.—Delitzsch: “Their rejoicing lest it should turn into security and pride, is to be with trembling, trembling with reverence and self-discipline, for God is a consuming fire, Hebrews 12:28.”—C. A. B.]

Psalm 2:12. Kiss the son.—That Isaiah, do homage to him ( 1 Samuel 10:1; comp. 1 Kings 19:18; Hosea 13:2; Job 31:27.) The Aramaic בַּר for בֵּן is also found, Proverbs 31:2, and the absence of the article suits entirely the Messianic interpretation. The word then stands in the transition to a proper noun. According to the example adduced by Delitzsch, an Arabic interpreter would explain: kiss a son and what son? All the ancient translations, except the Syriac, have different interpretations, whilst they either take בַּר as an adverb = pure, clean (Aquil, Symm, whom Jerome follows: adorate pure); or read בֹּר (= purity, chastity, modesty) and נשׁק in the sense of lay hold of, embrace. Hence ςράξασθε παιδείας (Sept.), apprehendite disciplinam (Vulg, Chald.), lay hold of purity (Ewald, Köster). The Arabic translation of Saadia interprets: Prepare yourself with purity, that Isaiah, with sincerity, to obey Him. Hupfeld regards the original meaning of the verb as to join, to follow, and translates: “submit yourself sincerely and honestly.” But since there is no evident use of בר in this sense, he supposes, with Olsh, a mistake, and would read בוֹ = submit yourself to Him (join Him); whilst he grants that even this construction is not found elsewhere. The same objection applies to the translation: Submit yourself to duty, namely, obedience (Hitzig).[FN10]
The kiss, as a sign of reverence Isaiah, in the Orient, for the most part given on the hand, or the clothing of another (Rosenm,Altes and Neues Morgenland, III, no496; IV, no789), yet at times even on the mouth, or thrown by a movement of the hand, which is regarded as an act of homage.

Even with the Messianic interpretation, it is questionable whether the subject of the following clause is the son (Hengst.), which is the most obvious, or Jehovah (with Aben Ezra and most interpreters, with the supposition of a change of subject which is frequent in prophecy and poetry) because this corresponds better with the consciousness of the believing Israelite. But both clauses, with lest and when, contain merely confirmed warnings in the mouth of the Psalmist, entirely the same as that which immediately before he has had the Messiah speak; and if there is in the closing clause the word often used of believing refuge in Jehovah, yet this does not decide, in view of the Divine majesty and power ascribed to the Messiah. It would rather seem to be decided by the fact that in Psalm 2:11 already again Jehovah Himself is named as Sovereign, whom the kings and judges of the earth are to serve. But this very passage favors, in the highest degree, the Messianic character of the entire Psalm. For the discourse is of the previously heathen princes and leaders of the nations, who are not to be made Jews by compulsion, as it happened for the first time under Alex. Jannæus, to whom on this account Hitzig brings down this Psalm; but who are exhorted to conversion to Jehovah, ere the crushing judgment of the Messiah shall be fulfilled on all those who are not members of the people of God, even the mightiest. These also declare, with all their expressions of joy, still ever that holy awe, and that indelible trembling of the creature before the Almighty and Holy God, which is mentioned likewise in the New Covenant, e.g., “working out salvation with fear and trembling” ( Philippians 2:12; Hebrews 12:28). The context itself is against the interpretation of the hypocritical joy at the homage festival, of those who have been overcome by force, and who obey from fear (Ilgen in Rosenm, and part also Hengst.)

[From the way.—Alexander: “By the way.” Riehm: “In order that you may not perish with regard to the way = go in a way which is destruction for you. דרך is an accusative of reference, (Hitzig, of limitation.)” So also Delitzsch, et al.—C. A. B.]

The construction of the closing clause being disputed, we cannot gain from it any evidence of the Messiahship of the Anointed, but since this Messiahship is proved elsewhere, the contents of the clause forbid a reference merely to an earthly king, Psalm 118:9; Psalm 145:3, but not to God’s King, whose solemn name of Messiah and Son of God has here its first biblical expression and abiding support. Instead of “little” some translate with the Sept, “in short,” “soon;” but in hypothetical connections only the first meaning of the Hebrew word can be safely shown. Sachs’ translation “as nothing,” is too strong. [Hupfeld, חוֹסֵי בּוֹ, “not to put their trust in Him, but to seek or take refuge with Him.” So Hitzig et al. This meaning is clear in מַחֲסַה = refuge, in the shadow of His wings, Psalm 36:8; Psalm 57:2; under His wings, Psalm 91:4; Ruth 2:12; of a rock, shield, etc., Psalm 18:3; Psalm 18:31; Psalm 144:2; Deuteronomy 32:37, etc.—C. A. B.]

With Bugenhagen we say, at the close of this Psalm, “epiphonema dignius ut mediteris quam ut a me tractetur.”
DOCTRINAL AND ETHICAL
1. When those who are without the kingdom of God oppose it and attack it, even though they assemble themselves in masses, riot against it after the manner of the nations, according to the ways and in the interests of the kingdom of this world, combine under mighty princes and wise leaders, yet their rebellion is not only deplorable, but is also miserable, abject, and blameable; yes, it is from the beginning condemned as without reason and without effect. They consult together, it is true, but nothing comes of it. They would undertake something, but they cannot, and properly they are not allowed to. They are as cowardly as they are boastful. They merely excite one another, and stimulate one another with presumptuous words to wicked and impotent pretensions. Furit in unum populus et miseretur omnium Christus.
2. The enemies of Divine sovereignty on earth are of many minds and split into parties, yet they agree in the wish to limit its extension as far as possible. So far as it is in heaven, they do not trouble themselves about it, but with every advance it makes in the world, they feel that their interests are threatened. Although they are still without its limits they have a presentiment that Divine Sovereignty is in all earnestness an absolute Sovereignty embracing the whole world. They feel that by this very fact they are assailed in their natural claims, which they call human rights, and in their native tendencies, to cherish which they regard as their most sacred necessity. When it is demanded that they should obey the will of God, and submit to His ordinances, which bind all men without exception, they regard it with indignation as a direct attack upon their human rights of sovereignty, and consequently as a personal insult. They little think that the cords thrown out to them from the kingdom of God are holy bands of moral communion, and cords of love to assist them in pious discipline and life. That which is weaving itself about them and their children into a net of grace for their salvation, they regard only as a yoke of compulsion to their unsubdued hearts, and abuse it as a fetter to their freedom, and a restraint to their consciences. It seems to them a point of honor, based on natural rights, and enjoined by circumstances, to tear away and strip off those cords which are wound about them, and hold them in this way. “Even to-day we see that all the enemies of Christ find it as burdensome to be compelled to submit to His authority as to undergo the greatest shame,” (Calvin).

3. The internal contradictions of such reflections upon the world are truly great, but the blindness of those who are entangled therein is equally great. ‘Their pathos is as hollow as their power and their rights; their talk as empty as their counsel; their efforts as frivolous as their conceit; their ability as vain as their intentions. Thus they perform a drama whose fearful earnestness they are no more able to conceive than the absurdity of the part they play in it, and whose comic side ceases to excite laughter when history discloses it as really tragedy, and reveals to the anxious heart of Prayer of Manasseh, that even the bright glance of the serene eye of God emits the lightnings of wrath, which work ruin and set the world in flames; and that the word of the scorner will come forth from the mouth of the Almighty in the crushing thunders of judgment. “Thus God decrees, that the ungodly should storm and rage against the pious, excite all their counsels against them. But all this is as the stormy, swollen waves of the sea, which rush along as if they would break down the shore, but before they reach the shore they quiet down again, vanish in themselves, or break up with a little foam upon the shore.” Luther.

4. And yet God has made preparations in history against the destruction of the world, and these are embraced in the Messianic institutions of salvation, which were not only typically symbolized in the theocratic institutions of the Old Covenant, but were historically prepared and foretold by the prophetic words of Revelation. From these prophecies, even in the darkest times, the severest afflictions, the bright light of consolation streams forth, because these not only point with certainty to the providence of God in history, but also to the indestructible power, the sure and constantly approaching victory of the kingdom of God over all the powers of the world. As these prophecies are consoling to the citizens of the kingdom of God, so are they threatening and calculated to terrify its foes.

5. The Messianic prophecies explain the entire history of the world and of salvation, illuminating it with the light of Divine revelation. These again have their centre of light in the declarations respecting the person of the Messiah. The faith in this person, that He will surely come and appear in history, has its living root in the hearts of believers. But this root does not spring from the soil of human longings, or the national spirit of the people of Israel, but it grows under the influence of the Divine Spirit from the soil of special Divine revelations made to Israel, and it develops in testimonies, which may become prophecies, as in the circumstances of this Psalm.

And these prophecies on the one side strengthen and nourish faith, and on the other find their true development and progress in history.—“Such a hope as this we must firmly maintain, and not deviate from it for any cause whatever,” (Luther).

6. On account of this historically growing and developing character of Biblical prophecy, it is possible that its elementary beginnings, which on account of their germinal nature embrace and contain in embryo the forms which afterwards appear separately, were neither clearly understood by their contemporaries, nor always explained in the same way by subsequent writers. If, however, the explanations maintain the direction indicated by the writing itself, and lay hold of that thought which is prominent, and which alone is authorized, then there is not the least occasion for ambiguity, or of a perplexing manifold sense. But these thoughts, which alone are authorized, have found their expression successively in the Scriptures themselves, so that we need not seek for any other rule. The fulness of meaning in the biblical expressions Anointed, and Son of God, cannot be derived either simply from etymology of the words, nor directly from the first historical use of these terms; it can be gained only from a consideration of the use of these terms made by the biblical writers in the time of the fulfilment in the New Testament. If therefore Psalm 2:7 of this Psalm makes the first biblical use of this expression with reference to the Messiah, on the basis of a Divine decree, then we can conceive the right of the Messianic use of this and other verses of this Psalm in the New Testament in various forms. This is the case in express citations, as Acts 4:25 sq, where Peter and John, with the rest of the Apostles, treat as a fulfilment of the words, Psalm 2:1-2, the rebellion against Christ, in which the unbelieving Jews had shown that they were entirely agreed with the princes of the heathen, who not only ruled them but led them; furthermore, Acts 13:33, where Paul derives from Psalm 2:7 the propriety and reasonableness of the resurrection of Jesus as the Son of God; finally Hebrews 1:5, where the argument for the super-angelic nature and rank of Jesus as the Messiah is derived from the same verse. So also these words are used literally, in the Messianic sense; thus Hebrews 5:5, where the idea is advanced in connection with words from Psalm 2:7, that Jesus Christ was placed in the glory of His high priesthood by God, who had declared Himself his Father long before, and in contrast to His predecessors; furthermore, Revelation 12:5; Revelation 19:15, where the judicial activity of the Messiah is described with words from Psalm 2:9. Finally there are parallel facts mentioned, such as the wrath of the Lamb ( Revelation 7:16), the Sovereignty of God and His Messiah over the world ( Revelation 11:15), which might have been suggested by other passages, it is true, but which yet confirm the Messianic character of the Psalm. If we should reject this Messianic character we would be finally forced to the evasion made by the Arabic translation of Saadia, which translates in Psalm 2:7 the Hebrew ben with friend, because the most obvious meaning cannot be understood.

7. It is worthy of special consideration that in this Psalm the generation referred to Jehovah, or rather the birth of the Messiah, is understood as a Divine declaration of the Messiah as Son of Jehovah, made by a word of revelation upon a historical day; that likewise the corresponding Divine declaration, Psalm 89:27, transfers the title of first-born, which was previously given to the people of God, to the Messiah in His type David; that then John and Paul, in connection with the deeper insight of the New Testament into the idea of the Divine Sonship applied the name of first-born to Jesus, the historical Messiah, ( Daniel 9:24-25; Luke 2:11; John 1:49), and indeed partly with reference to His birth from God, before the creation of any creature ( Colossians 1:15), partly with reference to His relation to the Church brought about by His resurrection from the dead ( Colossians 1:18; Romans 8:29; 1 Corinthians 15:20; Acts 26:23; Revelation 1:5). Again, in close connection with this is the fact that Paul, Acts 13:33, treats the resurrection of Jesus as the actual fulfilment effected by God upon a historical day of the declaration of the Messiah as His Song of Solomon, expressed in the words, Psalm 2:7 (comp. Romans 1:4); furthermore, that Hebrews 1:6, immediately after the use of the Psalm already mentioned, briefly speaks of the exalted Messiah with reference to His second advent, under the name of the first-born; finally that in Revelation 12:5 the entrance of the Messiah upon His sovereignty over the world, when snatched away to God and to His throne, is regarded as a birth from the Church according to the analogy of Isaiah 66:7; Micah 4:4; Micah 5:1-2. Once, when Melanchthon was asked by some one, through his servant, why we sing every year, at Christmas, “Born to-day,” answered, “Ask your master whether he does not need the consolation today.”

8. The kingdom of God is not only to acquire a historical form on earth among the people of Israel and in the land of Canaan, but is to be spread abroad among all nations, even to the ends of the earth, yet not in the form of the theocracy of the Old Covenant, but in the Messianic form, or the Christocracy. The assurance that the power of the Divine kingdom over all people is conferred upon the Messiah rests upon the will of Jehovah guaranteed by the promise (comp. Psalm 82:8); but the historical fulfilment of this promise is made dependent upon a demand yet to be made by the Messiah, whose time, manner, circumstances and conditions are not mentioned here, compare Luke 22:29; Revelation 11:15.

9. The Messiah’s power over the kingdom of God is destined to be a Divine government, not only to embrace the world, but also to conquer the world: and it has not only this destiny, but has also sufficient means in its own constitution to accomplish both of these purposes. We must distinguish, however, (1) the means of grace, which are offered previously to all the world ( Matthew 24:14; Matthew 28:19), the use of which conveys a blessing to all those who willingly submit themselves to him ( Mark 16:16), so that those who take refuge with God and His anointed are not cast down and buried beneath the ruins of a world which is judged by the Lord ( Luke 28:30), but they find deliverance; and (2) the powers which infinitely surpass all the powers of this world, and which are greatly to be feared when they unfold in their strength, in the exhibition of wrath ( Romans 2:5), in the Messianic judgment ( John 4:22).

10. In the intervening time the Divine word addresses itself not only to the lowly and the weak, but very emphatically to the powerful and those in high positions in the world, who are in especial danger of over-rating themselves and of boasting, and, in consequence of this, of misunderstanding, neglecting, and transgressing the laws of the kingdom of God, which lie at the basis of all human order, and therefore they need an earnest and gracious admonition to be mindful of their responsibility to the Heavenly King and Judges, and to lead their subordinates in witnessing faithful obedience to their Lord and God, who not only has established the office of magistrate in the world and maintains, protects and blesses the power of the magistrate among men, but also would stand in a personal relation and communion with those who are clothed with this power, in order that the sceptre and sword, money and property with which they have been invested by Him, may be used to the glory of God, the good of the kingdom, and the benefit of men, and that they may work out their own salvation on the one side with fear and trembling, and on the other with sacred joy. Spes sine tremore luxuriat in præsumtionem, et timor sine spe degenerat in desperationem (Gregory).

HOMILETICAL AND PRACTICAL
It is as impossible to destroy the kingdom of God on earth as to take heaven by storm. God will not allow Himself to be dethroned.—The sovereignty of Christ is to believers an easy yoke, to unbelievers an oppressive fetter; therefore, obedience is to the former a sweet pleasure—to the latter an insupportable burden; but it cannot be shaken off—the sceptre of blessing becomes a rod of iron.—All persons in authority should assist in the carrying out of God’s will on earth, and use their powers to this end; but it is allotted to the Son of God alone to set up the kingdom of God and carry it on in the world.—Rebellion against the Lord and His anointed is shameful as it is presumptuous; foolish as it is daring; impotent as it is wicked and audacious.—The higher our position in this world, the greater our accountability to God.—The Lord proclaims the presence of His grace, as well as His coming to judgment, and so no one has excuse. God gives time for repentance to the individual as well as to nations; blessed is he who uses this time of grace and takes refuge with the God of all salvation, who reveals Himself in History as Saviour and as Judge.
Starke:—Where the kingdom of Christ breaks forth with power, the world is excited and rebellious, but all in vain.—This is a perverse generation which finds the snares of Satan easy and pleasant, but rejects as cumbersome the cords of Jesus’ love.—He who would be a true anointed of the Lord cannot and must not oppose the Messiah, but must build up this kingdom.—The Lord and His anointed are so inseparably united that their enemies must combat them both together.—It is pleasurable to be a servant of sin ( Romans 6:12), and at the same time a servant of perdition ( 2 Peter 2:19); but to be a servant of God and of Jesus is regarded as too troublesome for the flesh ( Acts 24:25), prejudicial to freedom ( John 8:33), and dishonorable ( John 9:28).—When our Lord in His time had sufficiently proved the faith and perseverance of His Church, He deprived His persecutors of their courage, so that those who had previously been the source of fear to every one, feared and trembled themselves.—Christ was, according to His office, a preacher; according to His majesty, a King on Mount Zion, therefore, true man; a Son begotten to-day, therefore true God; a wonderful Hero and Lord!—Christ is a universal King, therefore He has His Church in all parts of the world.—The enemies of Christ suppose that His sceptre is still a reed, as in the time of His sufferings; but they will be obliged to experience, some day, to their greatest shame, the iron sceptre in His hand.—Generally those who are the highest in dignity acquire self knowledge and humility with difficulty, yet this is indispensable to their improvement.—What is more reasonable than that those who have received more honor than others should render the most reverence to God? ( 2 Samuel 12:7 sq.).—Those are the best friends of magistrates who remind them of their duty to the Son of God, in order that they may not be exposed to His wrath.—How great a change of heart there must be, if we are to resolve to serve and truly hold Him for our Lord whom formerly we despised and opposed.—Christ is gracious, so that He willingly allows Himself to be kissed; but if he is not kissed at all, or with a Judas kiss, He can be as angry as He is gracious.

Moller:—God speaks to the ungodly more by His arm than by His mouth.—Selnekker: All will go well with those whose hopes are in Christ, who know Him by faith, accept Him and confess Him.—Dauderstadt: We have only God to serve with fear, not Satan, not the flesh, not the world.—Geier: The flesh always seeks release from restraint, but to its own destruction.—To be truly wise is to know ourselves and our danger at the right time.—Francke: Just as it is the part of man constantly to ask, so also is it the part of our Heavenly Father constantly to give.—Renschel: Although the enemies of Christ rage still, yet He remains King.—He who serves and honors Him will live with Him forever.—His kingdom, the Church, will survive when all His enemies perish.—Herberger: The Lord Jesus has many and mighty enemies, but He is greater than they all; therefore, the best advice is to gain His love and be blessed forever by Him.—The enemies of the Christian religion speak their own shame.—The longer the storm is coming, the harder it beats; the longer God withholds His wrath, the more terrible the punishment.—That which has been established by our Heavenly Father, no devil or tyrant will overthrow.—The Church is oppressed, but not suppressed.—Beware of God’s wrath, for wrath and destruction are close together.—Bengel: In the kingdom. of Omnipotence all things must be arranged for the best.—Umbreit: Only those who reject the breath of love, feel the iron of justice.—R. Stier: The kingdom of the Anointed Son of God, which is ever invincible to rebels, will be graciously offered to faith, before it is asserted with judgment.—Guenther: David beholds the victory of his successor on his eternal throne, and shall we tremble when unbelief seeks its booty on Christian thrones—Taube: Christ is the Man of decision for all; in Him is rooted the contrast between the righteous as believing subjects, and the ungodly as unbelieving enemies.—Diedrich: When human powers are opposed to the Messiah’s kingdom they are like earthen vessels to iron.

[Matt. Henry: One would have expected that so great a blessing to this world should have been universally welcomed and embraced, and that every sheaf should immediately have bowed to that of the Messiah, and all the crowns and sceptres on earth should have been laid at His feet; but it proves quite contrary. Never were the notions of any sect of philosophers, though never so absurd, nor the power of any prince or state, though never so tyrannical, opposed with so much violence as the doctrine and government of Christ. A sign it was from heaven, for the opposition was plainly from hell originally.—Spurgeon: We shall not greatly err in our summary of this sublime Psalm if we call it the Psalm of Messiah the Prince; for it sets forth as in a wondrous vision the tumult of the people against the Lord’s Anointed, the determinate purpose of God to exalt His own Song of Solomon, and the ultimate reign of that Son over all His enemies. Let us read it with the eye of faith, beholding as in a glass the final triumph of our Lord Jesus Christ over all His enemies.—It was a custom among great kings to give to favored ones whatever they might ask ( Esther 5:6; Matthew 14:7), so Jesus hath but to ask and have.—There must ever be a holy fear mixed with the Christian’s joy. This is a sacred compound, yielding a sweet smell, and we must see to it that we burn no other upon the altar. Fear without joy is torment; and joy without holy fear would be presumption.—Our faith may be slender as a spider’s thread, but if it be real, we are in our measure blessed. The more we trust, the more fully shall we know the blessedness. We may therefore close the Psalm with the prayer of the Apostles: “Lord, increase our Faith.”

Plumer: It is easy for God to destroy His foes … Behold Pharaoh, his wise men, his hosts and his horses, ploughing and plunging, and sinking like lead in the Red Sea. Here is the end of one of the greatest plots ever formed against God’s chosen. Of thirty Roman emperors, governors of provinces, and others high in office, who distinguished themselves by their zeal and bitterness in persecuting the early Christians, one became speedily deranged, after some atrocious cruelty, one was slain by his own Song of Solomon, one became blind, the eyes of one started out of his head, one was drowned, one was strangled, one died in a miserable captivity, one fell dead in a manner that will not bear recital, one died of so loathsome a disease that several of his physicians were put to death because they could not abide the stench that filled his room; two committed suicide, a third attempted it, but had to call for help to finish the work, five were assassinated by their own people or servants, five others died the most miserable and excruciating deaths, several of them having an untold complication of diseases, and eight were killed in battle, or after being taken prisoners. Among these was Julian the Apostate. In the days of his prosperity he is said to have pointed his dagger to heaven, defying the Son of God, whom he commonly called the Galilean. But when he was wounded in battle he saw that all was over with him, and he gathered up his clotted blood and threw it into the air, exclaiming, “Thou hast conquered, O thou Galilean.” Voltaire has told us of the agonies of Charles IX. of France, which drove the blood through the pores of the skin of that miserable monarch, after his cruelties and treachery to the Huguenots.—C. A. B.]

Footnotes:
FN#6 - Delitzsch: “Because in the New Testament David’s Psalm and Psalm are corresponding terms.” This is generally admitted by German commentators, though it is not generally allowed by English and American writers, such as Wordsworth, Barnes, Alexander, etc. Delitzsch is probably correct in his statement.—C. A. B.]

FN#7 - Ewald: “In this Psalm we hear the voice of a king who, a short time before, was solemnly anointed in Zion. The tributary nations are rebellious and threaten to regain their freedom. The young king stands over against them, self-possessed, conscious of his union with Jehovah as His son and representative, inspirited by the prophetic word at his anointing, and strong in the power of Jehovah. This young king was Solomon—this Psalm his own composition, like those mentioned 1 Kings 4:32.” It is more than likely that the tributary nations plotted together, hoping to throw off the yoke of the young king. It is not necessary to suppose an actual rebellion. The Psalmist speaks of rebellious thoughts and designs. I think that this Psalm and the former are Psalm of Solomon.—C. A. B.]

FN#8 - Wordsworth: “At Christ’s passion the heathen world represented by the imperial power of Rome, combined with the rulers and people of Israel against God and His Messiah. ‘We will not have this man to reign over us’ was their language, Luke 19:14—‘We have no king but Cæsar,’ John 19:15”—C. A. B.]

FN#9 - Delitzsch: “The Anointed Himself now takes the word, and speaks out what He Isaiah, and what He can do in virtue of the Divine decree. There is no word of transition, no formula of introduction to indicate the leap of the Psalmist from the word of Jehovah to the word of His Christ; the poet is a seer; his Psalm is a mirror of that which is seen, an echo of that which is heard.”—C. A. B.]

FN#10 - Hupfeld: “The language does not allow of the translation of ב‏‏‏‏ר as Song of Solomon, for the following reasons, (1) בַר in this sense is not a Hebrew word, but an Aramaic word, and only occurs in Proverbs 31:2, in a passage of very late composition, which has likewise other Chaldaisms, whilst this Psalm is the product of the best period of literature, and it is inconceivable that poetical license even would excuse such a word. (2) It is without sense apart from Jehovah, and without the article. (3) The subject of the following clause is Jehovah, as in the preceding verse, which makes it improbable that a new subject should step in between. It is difficult to take בר in any other way than as an adverb, as Sym, and Jerome.” Hupfeld is correct here, I think; we must not be misled by the beauty of the idea, kiss the Song of Solomon, or a desire for another Messianic allusion. There is sufficient reference to the Messiah in the 3 d strophe, and this allusion would have no significance apart from that. Then again בֵן is used in that strophe for the Messiah. It would seem strange for the Psalmist to select an Aramaic form so soon after.—C. A. B.]

03 Psalm 3 

Verses 1-8
Psalm 3
A Psalm of David when he fled from Absalom his son
1 Lord, how are they increased that trouble me!

Many are they that rise up against me.

2 Many there be which say of my soul,

There is no help for him in God. Selah.

3 But thou, O Lord, art a shield for me;

My glory, and the lifter up of mine head.

4 I cried unto the Lord, with my voice,

And he heard me out of his holy hill. Selah.

5 I laid me down and slept;

I awaked; for the Lord sustained me.

6 I will not be afraid of ten thousands of people,

That have set themselves against me round about.

7 Arise, O Lord; save me, O my God;

For thou hast smitten all mine enemies upon the cheek bone;

Thou hast broken the teeth of the ungodly.

8 Salvation belongeth unto the Lord:

Thy blessing is upon thy people. Selah.

EXEGETICAL AND CRITICAL
A Psalm of David when he fled from Absalom his son.—The title Mizmôr and the use of Selah (vid. Introduction) indicate the use of this Psalm in the service of the temple. It is particularly suited by its tone and subject for a morning Psalm ( [Delitzsch: “The derision of David as one forsaken by God, 2 Samuel 16:7; the danger by night, 2 Samuel 17:1, the myriads of people, 2 Samuel 15:13; 2 Samuel 17:11, and the high and honorable position of the Psalmist.”—C. A. B.] The expressions, especially of Psalm 3:6, transcend the description of the troubles of a private man of piety. If this fact is recognized against Seb. Schmidt, Olsh, Hupf, the supposition of an unknown king (De Wette, Sachs) is an unjustifiable criticism of the traditional view; for nothing speaks against David, and many things for him. The transfer of its time of origin to the period of the supremacy of Saul, especially the troubles of David after the destruction of Ziklag by the Amalekites, 1 Samuel 30:6 (Hitzig) is incompatible with Psalm 3:4 (vid. exegesis of the verse). It is true there is no apparent reference to Absalom, and many exegetes miss it; but they do not notice that we have here a lyrical effusion of a specific religious character, and this not here the expression of the experience of a sick and anxious father, as 2 Samuel 15:11, but the lamentation and the trust of a chieftain and sovereign, who is hard pressed, yet cheerful in prayer, and these experiences resound in such terse sentences and pithy words, that the reader hears the royal Psalmist sigh, cry, and weep from his inmost soul. [Ewald: “The grandeur, color, and language of David are unmistakable.”—C. A. B.]

At the same time, the rythmical arrangement of the four strophes (three according to Geier) is so artistic that it may properly be regarded as written down at a later time, and yet we have no reason to suppose that it was a later composition (Rosenm.), or that there was a long time between its conception and its production (Hengstenberg). Moreover, the origin of this Psalm of prayer does not, most naturally, fall upon the evening (Hengst.) of the first day of the flight, 2 Samuel 16:14, (Kimchi), on which David went bare-footed and weeping up the Mount of Olives, and experienced many bitternesses and mortifications, but in the morning hours, after the intervening night, in which Ahithophel would have fallen upon him, 2 Samuel 17:1, (J. H. Michaelis [Ewald]).

The Hollanders sang this Psalm according to their Psalm -book when they marched against the Belgians, Aug 1 st, 1831.

Str. I. [How.—Mâh, an expression of lamentation (De Wette), on account of the crowd of enemies (Hupf.)—Increased.—Barnes: “How are they multiplied; or how numerous they are. Perhaps the idea Isaiah, that at first they seemed to be comparatively few in number, but had now so multiplied as to endanger his crown and life.”—Hupfeld: “That trouble me—in general of enemies or opponents.—Rise up against me.—Properly not rebels, but adversaries in general, those who stand up against him to oppose him.”—C. A. B.]

[Hupfeld: “His need has become so great and threatening that many doubt his deliverance, and deny that he has any help to expect from God.”—C. A. B.]—My soul.—This circumlocution for the person is not without significance (most interpreters). It is used in Hebrew not only with reference to the life (Gesen. [Barnes]), but also with reference to the spirit, and will (Hupfeld), and it here expresses the fact that the words spoken partly about David, and partly to him, as well by open enemies (Hitzig), as by friends who have become perplexed, wound his inmost soul (Hengstenb.), and pass in judgment his inmost character, and his personal relation to God (Delitzsch).—Help.—According to the context, the reference is to deliverance from danger to his life, which it is pretended David has no longer to expect from Elohim. The speakers here are not Atheists, who mistake the Divine power (De Wette), but men, who regard the ruin of David as unavoidable, and wish to express the opinion that now even prayer will not help. Herein is expressed their view that God will not, or does not wish to help the afflicted one; and this turn of expression must have stung the soul of David with all the more bitterness, as his heinous sin with Bathsheba had already brought upon him a series of Divine chastisements. But we are not to infer from this, that the speakers would say that there is now no more salvation with God for David, or he has been thrust out from the Divine grace (Delitzsch). The termination athah [termination of the Hebrew word for help—C. A. B.] is neither intensive (Kimchi), nor demonstrative (Gesen.), nor euphonic (Aben Ezra and the most of the later interpreters), but the accusative of design (Hupfeld [Delitzsch]), which in the Hebrew is about to pass out of use, and is only preserved in fragments in certain feminines in –ָ.ה in the poets (derived from the view of direction towards an end).

Str. II. [Hengstenberg cites Luther as saying: “The Psalmist here contrasts with the previous clauses three others. He has spoken of many enemies, he opposes them with, the Lord is his shield. Then, as they have set themselves against him to disgrace him before the world, he opposes them with, the Lord sets him in honor. Finally he laments over those who slander and insult him, against whom he boasts that it is the Lord who lifts up his head.”—C. A. B.]

[Shield.—Vid. Genesis 15:1, where God is Abraham’s shield, Deuteronomy 33:29, where he is Israel’s shield. It is also a favorite expression of David, Psalm 7:10; Psalm 18:2; Psalm 28:7.—For me.—בַּעֲדִי. A better rendering is “around me,” “about me,” “round about me,” so almost all exegetes. Hitzig: “Jehovah stands behind him, and holds His shield before him ( Zechariah 12:8; 2 Samuel 6:16).” Alexander: “Covering the whole body, not merely a part of it, as ordinary shields do.”—My glory.—Hengstenberg: “Because David’s glory, the exalted dignity with which he was clothed, had its source in the Lord.” Psalm 62:7.—Lifter up of my head.—Hengst.: “Indicates that he is delivered from the state of depression in which he went about in sadness, without spirit, and with bowed head.” Delitzsch, upon this verse as a whole, says: “Hourly he has to fear that he will be fallen upon and ruined, but Jehovah is the shield which covers him. His kingdom has been taken away from him, but Jehovah is his glory. With covered head, bowed to the ground, he ascended the Mount of Olives, 2 Samuel 15:30; but Jehovah is the lifter up of his head whilst He comforts and helps him.”—C. A. B.]

Psalm 3:4. My voice.—Most exegetes suppose that קולִי is the accusative of instrument, or according to Ewald more correctly accusative of closer definition, and indicates that the call was a loud one. Hitzig, on the other hand (Begriff der Kritik, p23), Böttcher (Collectanea, p116), and Hupfeld, suppose that there is here a poetical use of a double subject, and that the active member appears, first, as the nearer subject in the nominative, and then, the person himself appears again in the verb. It is disputed here whether the imperf. is to be taken in the historical sense as preterite (Hupf, Hitzig, Baur), or as an expression of continued action, Delitzsch, et al. If we separate the imperf. in the latter sense with De Wette from the poet’s real hour of affliction, and regard it as a description of the constant state of his soul, so that the perfects in ver5 must, contrary to usage, be taken in like sense; then this explanation which reduces it, “to be accustomed,” is clearly wrong. But the strict historical explanation is likewise carried too far when Sachs translates the following imperf. conversive: “and he has answered.” Hitzig puts even Psalm 3:6 in the past. But the poet expresses rather, what he has in Jehovah now and at all times, according to his faith and his experience ( Psalm 3:3), in connection with his prayer ( Psalm 3:4 a), and with the promise that he should be heard Psalm 3:4 b); and then passes over to the description of what has happened to him through Jehovah’s help, since the last evening ( Psalm 3:5 a) until the present morning ( Psalm 3:5 b), and in what frame of mind he now is ( Psalm 3:6). It is out of this frame of mind corresponding with the dangers of his situation that the true cry of prayer then breaks forth.[FN12]—Holy hill. Hitzig would think of the hill of God ( 1 Samuel 10:5), or the Mount of Gibeon ( 1 Kings 3:4, comp. 2 Chronicles 1:3; 1 Chronicles 21:29), if not of Sinai ( 1 Kings 19:8), or Bashan ( Psalm 68:16). But there is no reference to a consecrated mountain on which at any time Jehovah appeared and spoke to men, or accepted their worship; but to the abiding-place of the revelation and authority of Jehovah among His people, whither the prayerful turn with the assurance of receiving an answer. This place was from the time of Moses above the ark of the covenant, and the ark had been brought by David from Kirjath-jearim to Jerusalem, 2 Samuel 6; 1 Chronicles 13:5, and in his flight from Absalom it was not taken with him, 2 Samuel 15:25. It can therefore only mean Mount Zion. The entire hypothesis of Hitzig is thus shattered. [Delitzsch: “He was now separated from the place of the Divine presence by hostile power. But his prayer presses through to the throne of the cherubim, and there is no wall of separation, either in space or the creature, to the answer given by Him who is there enthroned.”—C. A. B.]

[Str. III. Psalm 3:5. I laid me down and slept.—A reference to the past night (Delitzsch). Barnes: “Notwithstanding these troubles and dangers, I had such confidence that God hears prayer, and such calm trust in His protection, that I laid me down gently and slept securely. The Psalmist mentions this as a remarkable proof of the Divine protection and favor.”—I awaked.—“Still safe and secure” (Barnes). Delitzsch: “It is because Jehovah has sustained him, the hand of God is his pillow, the gracious and omnipotent hand is under his head, he is inaccessible and without fear.”

Psalm 3:6. Barnes: “This exaltation may be regarded in some measure as the result of the calm and refreshing slumber which he had enjoyed. The mind as well as the body had been refreshed and invigorated. With the bright light of a new morning he looked with more cheerfulness and hope on the things around him, and felt new strength to meet the dangers to which he was exposed.”—Ten thousands.—Myriads without any definite number being thought of, only a very great multitude. This is not a supposed case, for all Israel had gone over to Absalom (Delitzsch). Delitzsch: “Selah is lacking at the end of this strophe, because it is not spoken in a tone of triumph, but of humility, and as a quiet expression of confidence and faith.”—C. A. B.]

Str. IV. Psalm 3:7. Arise.—The accentuation kumáh instead of kúmah (Rise up! arise! a cry to Jehovah, for the first time, Numbers 10:35) is best explained by Hupfeld as: with the design of special emphasis [Delitzsch: “God arises when He interferes to decide the events of this world.”] The cry for help is based upon the following clause with כִי; and the perfects are the Song of Solomon -called prophetical perfects, which indicate the action as one certainly to be expected (De Wette), but a real one (almost all recent interpreters). The objection of De Wette that then the prayer would be superfluous, because no more enemies were present, is not to be refuted on the ground that כל, kol, all, is not to be regarded as numerical (Hupf.), or refers to many particular events (Delitzsch). The word refers rather to the myriads which now surrounded the Psalmist in hostility. He fears them not, because in previous cases God has always brought the enemies of the poet (my enemies) to shame and ruin, whether many or few. [The perfects here are real perfects, with Ewald, Delitzsch, Hupf, Alexander, Barnes, et al., and the reference is to the foreign enemies, Philistines, A morites, etc., and his enemies of the house of Saul, whom the Lord had destroyed before him. This is the most natural and logical order of thought. The Psalmist, in the last strophe, strengthens himself with reference to the experience of the past night, and in this strophe by remembrance of the experiences of his past conflicts with his enemies. As the experience of the past night gives him confidence, the experience of the past deliverances stimulates him to renewed prayer as he recalls his present dangers.—C. A. B.] As God is represented under the figure of a warlike hero and hunter, so the enemies are represented under the figure of ravenous beasts, from whom all power of injuring the friend of God has been taken away by crushing their jaws, and the teeth fixed therein. God prepares for them a complete and shameful overthrow (Hengst. and Delitzsch). The double accusative of the object, Psalm 3:7 b, should be noticed.

Psalm 3:8. “In the lamed of possession and the generic article before ישׁוֹעהּ there is an exclusiveness of possession and the free power of disposal” (Delitz.).—[Thy blessing be upon.—This is not the statement of a fact (A. V.: Thy blessing is upon Thy people), but an intercessory prayer. David prays for his own deliverance, and then, that the salvation of the Lord may rest upon his people. Thus almost all recent commentators.—C. A. B.] The closing word which “casts a clear light into the depths of the noble soul” (Ewald) turns now from the personal to national affairs (De Wette). It refers not only to that part of the people which had remained faithful to David, as the only genuine people of Jehovah (Aben Ezra), but it implores blessings instead of curses, and has as its antitype the words “Father, forgive them” of the other David whom His people had crucified (Delitzsch). Böttcher, however, considers this verse as a later liturgical addition. Bugenhagen, aptly: “benedictio Dei est Dei beneficentia.”

DOCTRINAL AND ETHICAL
1. If the first word in severe affliction is to call upon the name of the Lord, then lamentation is changed into prayer, and the soul no longer swims in a sea of trouble, it lays hold of God again, and begins to believe and to hope.
2. The conspiracy of the adversaries is worse than their number; and the arrows of scorn are sharper than the sword, in piercing the heart. But the heart is wounded much more deeply when the complaints and condemnations of opponents cannot be refuted by a pure conscience as merely hateful slanders and wicked abuse. Then to the external affliction there is added internal conflicts which beget suffering for the soul, and lead to spiritual struggles. George von Anhalt showed his brother John three remedies against such struggles: Faith in the forgiveness of sins, in the resurrection, and in an eternal life.

3. In spiritual conflicts human judgment does not decide. Only the afflicted must not allow themselves to be pressed away from God, or to be wearied and lamed by doubting the Divine mercy. For those who resign themselves to Him, God is always as the faithful God of the Covenant, a Shield protecting on all sides, as He was for Abraham, Genesis 15:1, and for all Israel, Deuteronomy 33:29. It is God, who not only maintains the honor of His servants, restores them again when disgraced, and surrounds the abused king with the splendor of majesty, but He Himself is the essential idea of all honor, majesty, and glory; and the world cannot deprive the pious of Him even in the uttermost misery. Moreover, it is God who not only lifts up the head of the afflicted which is wearied, and has fallen upon the breast, and raises again the crown of fallen princes which has been thrown down; but does the same thing to the penitent sinner who has bowed his face to the dust, and with the down-trodden righteous man whose head lies upon the ground.

4. The assurance that prayer will be heard is a great comfort to the afflicted, especially if these have already had personal experience of it. Although separated from the place where God has previously given them the experience of His gracious presence, yes, although they are obliged to be deprived of the help of Divine service, and all the ordinary means of grace, the voice of prayer presses above all to God, and the answer of the Lord comes to those who sincerely supplicate Him.

5. Those who awake after a night full of danger, and give the Lord the glory with thankful recognition of the protection and assistance of the Almighty, whose hand has been under the head of the slumbering (Song Song of Solomon 2:6), those are usually filled with fresh courage and faith. From the thankfulness of the morning psalm springs joyfulness for the work of the day; fearlessness, in spite of all the enemies which surround him, and heartfelt confidence in Divine help; and thence again prayer and supplication take a fresh start with an earnestness and a fervor which urges to the boldest importunity, yet without overstepping the bounds assigned to the creature.

6. Whoever has the true God for his God may be forsaken by all the world, and experience that human assistance is of no profit; but “if all kinds of misfortune, affliction, and tribulation, are heaped upon him, yet it is the Lord who then saves him; in His hand is help and blessing” (Luther); and whoever, on the basis of the revelation of the covenant is in communion with Him by faith, makes the experience in his heart through faith, that he is comforted by Divine promises, and has the experience in his life that to the previous help he has received from the hand of God, new deliverances are constantly added.

7. However it is not enough merely to have a God, to believe in Him and call upon Him; the question is: What God? For Jehovah, the God of the historical Revelation, is the only God who possesses and distributes those things which afford help, deliverance, and salvation, in bodily and spiritual needs, for time and for eternity.

8. Those who are truly pious think not only of their own deliverance, and their personal salvation; if they earnestly care for this, they pray at the same time for Divine blessings upon the whole people, that Divine judgment may be turned away from the guilty, and for the salvation of all who return in repentance to God. Deus est satis idoneus patientiæ sequester. Si injuriam deposueris apud eum, ultor est; si damnum, restitutor est; si dolorem, medicus est; si mortem, resuscitator est (Tertull. de patient. 15).

HOMILETICAL AND PRACTICAL
To truly flee for refuge is to flee to God, for that leads us, 1) from the tumult of the world into the peace of God; 2) from earthly oppression to everlasting salvation; 3) from the power of men to the hands of God.—He who can pray in time of need is in the way of salvation; for1) he looks beyond the multitude and strength of his oppressors, to the power and favor of the Most High; 2) he hears not the scorn and threatenings of his enemies, but the comforting voice and answer of his God; 3) he experiences, amid all the afflictions and anxieties of his heart, the comfort of communion with Him, who is the sole help in time of need, and the true deliverer of the faithful.—The sword of the enemy threatens his body, the scorn of the ungodly aims at his soul, but God is a shield and protection against both.—He who prays in faith, casts all his care on the Lord, therefore he goes to sleep trusting in Divine protection; even after a day full of calamity he is calm, and awakes to the battle of life full of fresh boldness of faith, with renewed prayer for the help of the Lord.—Let him, who would not be ruined in time of danger, take refuge with the Lord, for then: 1) He does not complain, but prays; 2) he does not doubt, but trusts in the living God; 3) he does not tremble, but gains hope and courage. Personal experiences of grace bring an enduring blessing; for: 1) They protect against the scorn of unbelievers in times of calamity; 2) they strengthen the assurance that our prayers will be heard in time of strong opposition; 3) they lead to a lively resignation to God in days when all human greatness, skill, and power, seem to be nothing.—Against the enemy of our country we fight not only with the sword, but with those spiritual weapons: 1) prayer; 2) trust in God; 3) humiliation under the strong hand of God; 4) çxaltation in the name and power of the Lord.—The necessity of the times is no sign that we are forsaken by God, but, 1) reminds us of our weakness; 2) refers us to the works of the Lord; 3) encourages us to pray; 4) warns us against devotion to the world; 5) exhorts us to seek the blessing of the Lord.—He who gives the glory to God, makes the best provision for his own elevation: 1) From a previous fall; 2) from present need; 3) from impending death.—A king can present to his people nothing more noble than a lively piety; nothing more precious than salvation by Jehovah; can ask nothing better than the blessing of the Lord.—We may have many enemies, but our help comes from one only true God, who is the best friend to those who trust in Him.—The blessing of God belongs to the people of God.

Starke: David had fled from God his true Father, now he must flee from a rebellious son. This is the retribution of God; like with like.—Even blood relationship is destroyed by sin and Satan.—Unhappy children, who drive away their parents; blessed parents, who are driven to God by the wickedness of their children.—Pray to God, who is able to convert even lost sons.—If the Lord show thee the multitude of thine enemies, He will likewise show thee the riches of His help.—We must not heed the talk of the enemy, but hold fast to the word of our God—The world judges perversely; the pious are always accused of being ungodly, whilst on the contrary the irreligious would be considered nearest God.—God often lets His children appear to be forsaken in their own eyes, and the eyes of others, that their faith may be tried, their belief in the Word of promise purified, and their childlike hope crowned.—Faith and prayer go together. For faith is experienced by prayer and prayer receives from faith its true form and validity.—Our strength is derived from both.—If the danger and the necessity are great, the inward strengthening of God is regulated accordingly.—Whoever desires God to grant his prayers for assistance, must be able to call the Lord his God, not only because He is Creator and Redeemer, but also because He sanctifies those who accept Him.—With the pious the cross has ever a sorrowful beginning but a joyful ending.

Luther: There is no trouble, however severe it may be, that is to be compared with that against which Jeremiah (17:17) prays with trembling, when God contends with man.

Osiander: When God’s promises are received with faith, they give to a godly man a peaceful heart, because he trusts himself to God, his true Father.—Strigel: We must above all notice the gradation of thought: When attacked he prays, when he prays he is saved, when saved he gives thanks.—Selnekker: Whoever will serve God must suffer persecution, and must have the whole world, yes, his own flesh and blood, for enemies; but whoever trusts God belongs to Him, and shall remain His, though the whole world persecute him.—Arndt: It is the essential character of faith: 1) That it lays the care and burden of the heart upon God, 2) that it expels fear and terror; 3) that it trusts God against all enemies.—Frisch: When faith brings peace into the heart the body is likewise benefited.—Herberger: Distress teaches to pray, and prayer drives all trouble away.—The heart as well as the head belongs on high.—Rieger: Although relief is delayed, still the blessing of the Lord is with His people.

[Matt. Henry: True Christian fortitude consists more in a gracious security and serenity of mind, in patient bearing and patient waiting, than in daring enterprises with sword in hand.—A child of God startles at the very thought of despairing of help in God; you cannot vex him with anything so much as if you offer to persuade him “there is no help for him in God.”—A cheerful resignation to God is the way to obtain a cheerful satisfaction and confidence in God.—Promises of salvation do not supersede, but engage our petitions for it,—Barnes: That we are “awaked” in the morning, after a night’s refreshing slumber; that we are raised up again to the enjoyments of life; that we are permitted again to greet our friends, and to unite with them in the privileges of devotion, should always be regarded as a new proof of the goodness of God, and should lead to acts of praise.—Who has not experienced the influence of the slumbers of a night, and of the light of the morning, in giving new vigor, and inspiring new hopes, as if the returning day was an emblem of brighter scenes in life, and the passing away of the shades of night a token that all trouble and sorrow would flee away?—Spurgeon: May we ever wait with holy confidence in our hearts, and a song upon our lips.—Search Scripture through and you must, if you read it with a candid mind, be persuaded that the doctrine of salvation by grace alone is the great doctrine of the Word of God.—C. A. B.]

Footnotes:
FN#11 - Delitzsch: “The first two Psalm, which are prologues, are succeeded by a morning Psalm,, Psalm 3, and an evening Psalm,, Psalm 4, as we would naturally expect such Psalm to come first in a Psalm book.”—C. A. B.]

FN#12 - Barnes: “He gave utterance to the deep anguish of his soul in words. So did the Saviour in Gethsemane ( Matthew 26:39).”—C. A. B.]
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Verses 1-8
Psalm 4
To the Chief Musician on Neginoth—A Psalm of David
1 Hear me when I call, O God of my righteousness:

Thou hast enlarged me when I was in distress;

Have mercy upon me, and hear my prayer.

2 O ye sons of men, how long will ye turn my glory into shame?

How long will ye love vanity, and seek after leasing? Selah.

3 But know that the Lord hath set apart him that is godly for himself:

The Lord will hear when I call unto him.

4 Stand in awe, and sin not:

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

5 Offer the sacrifices of righteousness,

And put your trust in the Lord.

6 There be many that say, Who will shew us any good?

Lord, lift thou up the light of thy countenance upon us.

7 Thou hast put gladness in my heart,

More than in the time that their corn and their wine increased.

8 I will both lay me down in peace, and sleep:

For thou, Lord, only

Makest me dwell in safety.

EXEGETICAL AND CRITICAL
Title and Division.—This [Delitzsch: “A Davidic evening Psalm follows a Davidic morning Psalm. The connection is clear from the mutual reference of4:6 to3:2, and3:5 to4:8. These two are the only Psalm in which the language of others is cited with ‘many that say.’ The one is explained historically from the title of the other. It follows from4:2, ‘how long,’ and the words of the fainthearted, 4:6, that Psalm 4is the later one.” Perowne: “The thoughts and turns of expression in the one are not unlike those in the other. As in the former he heard many saying to his soul, ‘There is no help for him in God’ ( Psalm 4:2), so in this he hears many saying, ‘Who will show us any good?’ ( Psalm 4:6). As in that he knew that though at a distance from the Tabernacle, he was not at a distance from God, but would receive an answer to his prayer from the ‘holy mountain’ ( Psalm 4:4), so in this, though the priests have returned with the Ark to Jerusalem, he can look for the ‘light of Jehovah’s countenance,’ which is better than the Urim and Thummim of the priestly ephod.”—C. A. B.]

Str. I. Psalm 4:1. My God of righteousness [O God of my righteousness—A. V.].—This translation embraces very well the various references of the Hebrew expression. “Jehovah is the possessor of righteousness, the author of righteousness, the Judge of righteousness, and He justifies righteousness when it is misunderstood and persecuted” (Delitzsch). The following translations are likewise grammatically indisputable: God of my right (De Wette), comp. Psalm 17:1; God of my righteousness (Hupfeld [Wordsworth, Perowne]); my righteous God (Hengst. [Barnes]).

The following perfect is limited by Hitzig to the deliverance from the calamity which he has just experienced and lamented in Psalm 3. Hengst, Delitzsch, et al, on the other hand, refer it to a series of previous experiences, and therefore translate it as present. [Delitzsch: “Many times he had been in straits, and God made room for him. The idea is of the expansion of the breathing and of space. It means—space for the anxious heart, Psalm 25:17; Isaiah 60:5; space for the straitened situation, Psalm 18:19; Psalm 118:5.”—C. A. B.] Ewald and Hupf. regard it as a relative clause, on account of its position between two imperatives. [Perowne: “Thou (that) in straitness hast made room for me.” This seems to be the best rendering. It makes the strophe more harmonious. It then refers to the deliverance from that critical situation in which he was placed before he received intelligence from Jerusalem, and crossed the Jordan into a wider and safer region. Here he could breathe more freely and make preparations to meet his foes.—C. A. B.] De Wette, in spite of the failure of the vav consec., views it as imperative, and supports this view by citing parallel passages, which he falsely explains.

Str. II. Psalm 4:2. Sons of men.—According to Hitzig, denotes men in contrast to women, and refers to those which accompany David. According to Hupfeld, it refers to the human weakness and carnal mind of the many ( Psalm 4:6), who might be addressed emphatically as: ye children of men. [Barnes: “As having human feelings, passions, and purposes, in strong distinction from that righteous God to whom he had just made his solemn appeal.”—C. A. B.] According to most interpreters, the reference is to the prominent men among the crowd, among whom, then, here, the few unsatisfied and perplexed companions of David, the heroes (Tholuck), beloved men (Luther), or since Kimchi, the aristocracy, whose instrument Absalom was, the “great fellows” in Luther’s margin, who dishonored the royal dignity at the same time that they violated David’s personal honor. [It does not seem necessary to give to ’ish an emphatic signification. There is no contrast here with ’adam. The contrast is with God, as Hupfeld and Barnes show. Yet the reference is not so much to human weakness and a carnal mind, as to the fact that whilst men dishonor him, God has honored him, and will honor him again by hearing his prayer. And then when man is contrasted with God, even though a vir or an ’ish there is necessarily implied in this contrast human weakness and littleness.—C. A. B.]

Vanity.—This hardly means: worldly vanity (De Wette), but either the vanity of their designs (Kimchi), or, still better, the vanity of their reasons, to which they appeal in their rebellion, which conceal from themselves and others its true character. It is not necessary, therefore, to regard the rebellion itself as marked with the name Lie [Leasing—A. V. Old English word for lying and falsehood.—C. A. B.] (Calv.). Lying and deceit have been the means of their demands. Comp. 2 Samuel 15:7 sq. (Hengst.). The Septuagint follows a different reading: ὑιοὶ ἁνθρὡπων ἕως πότε βαρυκάρδιοι; so also the Vulgate, many ancient Fathers, and Augustine. The graves corde are then supposed by the interpreters to be: people either of idle and cowardly or of hard, obstinate and unfeeling hearts.

Psalm 4:3. Wonderfully selected [set apart—A. V.].—The verb contains the idea of discrimination ( Exodus 8:18), more closely, the meaning of extraordinary distinction in the Divine government ( Exodus 33:16; Psalm 139:14). The comparison of Psalm 31:21 with Psalm 17:7 only shows that there is no essential difference between הפלה and הפלא (as37 Codd. Kennic, and28 De Rossi read here הפליא, Deuteronomy 28:59; Isaiah 28:29). It cannot be decided from the word itself, whether we are to suppose here Divine distinction = wonderful guidance in general (Luther and most interp, Sept, ἐθαυμάστωσε, Vulg, mirificavit, for which, in many Psalters. admirabilem fecit or magnificavit, which already inclines to the other explanation), or whether there is meant here special selection = elevation to the royal dignity. With this last interpretation Calvin, partially following the example of the Syriac with Rabb. Isaki and Kimchi, unites directly to the verb the לוֹ which follows somewhat later in the passage; whilst Hengstenberg unites it closely with the noun which immediately precedes it, as those do also who advocate the first mentioned explanation. These, then, translate, mostly, “his holy one” (the plural of the Vulg. is against the text), and take it in the ethical sense = his pious one, following the Sept.: τὸν ὅσιον αὐτόυ. The grammatical connection is then usually more correctly explained after the analogy of Psalm 17:7 (Rosenm.), at the same time, with a different meaning of the word. Thus Ewald, Maurer, Olsh, De Wette translate: he that is faithful to him; Camphausen: he that is devoted to him; Hitzig: his friend; J. H. Michaelis: gratiosum sibi. Hupfeld endeavors to show that the parallel passage, Psalm 31:21, favors the connection of לוֹ with the verb, and that חָסִיד, a denominative of חֶסֶד, must derive its meaning from the specific idea and terminus of the grace and mercy of God, first of all towards Israel, then towards the individually pious; and that the passive form of the verb also, according to the passive meaning = favored, standing in a condition of grace, in a covenant of grace with Jehovah in the Old Covenant, is almost the only prevailing meaning; whilst the meaning accepted here by Calvin (benignum), and by him and Hengstenberg (one who has and exercises love), as the original and justifiable usage, seldom occurs (e. g., of God’s grace towards men, Psalm 145:17; Jeremiah 3:12; of the kindness of men towards one another, Psalm 12:1; Psalm 18:25; Psalm 43:1; Micah 7:2; as a religious practice well pleasing to God, Hosea 6:6, according to its nature and derivation as חָסִיד of Elohim or Jehovah, 1 Samuel 10:14; 2 Samuel 9:13), and originated from transfer, which goes to the farthest extent, Jeremiah 2:2. Delitzsch hesitates respecting the derivation and meaning of this word upon which he erroneously lays the chief emphasis. But the emphasis, according to position and sense, belongs partly to the verb which, according to him, means not only mere selection, but wonderful selection, partly to the pronoun, whose position also at the end of the sentence, according to the grammatical connection which he approves, in any case attracts attention, and according to my view expresses this thought: that he who is distinguished by God Isaiah, in his position of grace and honor, not only of some importance for men, but also for God, and is designed, and stands ready for the Divine service and glory. This suits the situation better, and means more than if the Psalmist merely said that to which the grammatical separation of לוֹ from the verb would lead: he has not been brought into his high position by men but by God, or also he has already experienced previously many wondrous guidances. But the analogy of Scripture is against the view that he sought the reason of his election, elevation, and support, in his subjective piety, goodness, or any other moral excellence, or that he would base on these the assurance that his present prayer would be heard. But it is frequently to be seen in sacred history that Jehovah has selected from the crowd of those whom He has favored, some one for His special use, who also is conscious of this relation, and may appeal to it for comfort.

Str. II. Psalm 4:4. Tremble.—[“Stand in awe,” A. V.], viz.: before the wrath of God. The translation of the Septuagint ὀργίζεσθε, as Ephesians 4:6 [Be ye angry and sin not] is grammatically possible, for the Hebrew verb denotes in general, to be shaken, to be unquiet; and indicates as well, trembling on account of wrath as of fear (Augustine, Luther, Hitzig). But in no case can the negative be drawn to the verb, (as Dathe, and even Hengstenberg). The context favors the view that here also, as in most cases, the trembling of the creature before the appearance of God (Hupf.) is used as the motive of warning. [Delitzsch: “He warns His adversaries of blind passion, and advises them to quiet meditation and solitary consideration that they may not ruin their own salvation.” Riehm: “You may continue to be angry (until by Divine help your anger is shown to be unreasonable), but at least do not sin by abusing the man who is favored by Jehovah, but instead of giving vent to your anger in abusive words, speak in your heart upon your bed, and be silent. This suits the context, and since ragaz can scarcely mean holy fear of God without מפּני this explanation is preferable.” Wordsworth supposes that “David now turns from his enemies to his friends, and checks their wrath. David may be supposed to be addressing such zealous partisans as Abishai his nephew, who, when David was flying from Absalom, was transported with indignation against his persecutors, and craved leave to take off the head of Shimei, who cursed David, and was restrained by him in the spirit of this Psalm. See also David’s merciful charge with regard to the life of Absalom himself, 2 Samuel 18:5.” The historical allusion of Wordsworth seems to be the most correct, the grammatical explanation of Riehm the most proper. It seems more harmonious with Wordsworth (vid. further below) to make the change from enemies to worldly-minded friends here, Psalm 4:4 instead of Psalm 4:6, as is generally done.—C. A. B.]

The addition of in your heart [“with your heart,” A. V.] indicates the speaking [“commune,” A. V.] as an internal one, which every one does within himself, and indeed as spiritual consideration and deliberation; for the heart, according to Hebrew ideas, is not so much the pathological seat of the feelings, as the sphere of ethical, rational consideration in order to form determinations of the will. The quiet of evening, and the silence of the night which works mightily upon the inner life of Prayer of Manasseh, is especially suited to such consideration and reflection as involves moral resolutions. The couches are therefore to be regarded as beds (Aben Ezra) and not as divans in the assemblies (Mich. Or. Bibl. X:126).

Be still, could mean the silence from calumniation (Aben Ezra, Ewald, Köster, Olsh.) or even the keeping quiet, as well in the sense of quiet submission to the Divine will in contrast to murmuring and contradicting, as in that of discontinuing his movements (Hupf.) It is not correct to suppose that it is the discontinuance of the raging of the rebels in consequence of reflection (Hengst, Delitzsch). The explanation of Hitzig: those who are excited to anger might occasionally be angry, but not lend any words to their ill-humor towards God lest they sin, leaves entirely out of consideration the fact that even the language of anger kept close in the heart is a sin, and that Jehovah is a discerner of the heart. [However they might quiet their anger by meditation in the still hours of the night. And if this is addressed to his own followers, Joab and Abishai, etc., they had reason for righteous indignation, to be angry in the sense of the Apostle, but not to sin. They were to restrain their wrath by meditation, and be still, lest it should burst forth beyond its just limits and become sin. Perowne: “Let the still hours of the night bring calmer and wiser thoughts with them.”—C. A. B.]

Psalm 4:5. Offer sacrifices of righteousness.—The difficulty of finding the true connection vanishes with the consideration that already in the previous verse the rebels received a Summons in the form of a warning to act righteously, and indeed essentially with reference to religion, and that this demand already passed over into direct exhortation; furthermore, that the rebels who were in possession of Jerusalem performed the sacrifices, but lacked the proper disposition which was likewise demanded by the law; finally that there is expressed not so much a contrast to a mean and vain trust in their own prudence, power, and earthly possessions, (De Wette), which their opponents were, it is true, in possession of ( Psalm 4:7 b.), and still less an encouragement to his timid companions to trust in God, but rather the contrast between those who depend on Jehovah, and those who depend on the ceremonies and lip service which they practice; for the rebellion against the Anointed of Jehovah can be consistent only with the latter and not with the former.—Sacrifices of righteousness are not only those which are performed correctly according to the ritual; not only the sacrifices due on account of sins that have been committed, after the presentation of which they are to turn with hope to Jehovah (Ewald, Olshausen); so also not righteous works and moral actions in a symbolical sense (with which interpretation Hitzig regards as most correct, righteousness itself as the sacrifice which is to be brought, and indeed perhaps not righteousness towards the Psalmist, but proper behaviour towards Jehovah, whilst the glory due to Him is given, and the obligated trust is bestowed upon Him); but true sacrifices performed with a disposition in accordance with the will of God, and the meaning of the law.[FN13]
Str. IV. Psalm 4:6. Many.—These are no longer those previously addressed (the most interpreters, even Hitzig); but also not the people in general (Calv.); nor men of the world, who long after earthly blessings (Hupf. [Barnes]); nor companions in suffering in general, especially among the fellow-countrymen of the Psalmist (De Wette);[FN14] nor unsatisfied complainers (Sachs); but those constantly increasing in number in David’s little band who were discouraged. The words are not an ordinary proverb of the carnal disposition of the multitude (Venema), nor a question of impatience or of reproach (Hupf.), but a doubting question of despondency in view of the future (Delitzsch). It is better to take it as a question than as an optative, (De Wette) although the latter is possible.

Lift upon us the light of thy countenance. These words are treated by Hupfeld and Camphausen as still the words of the many, but it is more suitable to ascribe them to the author, in whose intercession the two solemn expressions of priestly blessing, Numbers 6:25-26, “make shine,” “lift up” melt pregnantly together. It is doubtful whether there is not still a third reference entwined with the others by an allusion of the form נְסַה (for the pointing compare Sommer’s Bibl. Abhandl. I:110) to נֵם = banner, standard (Sachs: let stream; Delitzsch, better: let wave). But since Delitzsch himself grants that the derivation (Isaki, Rosenm.) from נסם is not allowable, and the reference is only to be recognized by the eye, and not by the ear, it is advisable, with Aben Ezra, Luther, et al, to hold fast to this; that נְסָה is like נְשָׂא (which is indeed the reading of 1 Codd. Kenn.), especially as the last mentioned form of the imperative is used also in Psalm 10:12 instead of the usual form, שָׂא. E. von Ortenberg (Zur Textkritik der Psalmen, 1861, p2) wishes also to make the alteration even there. The Vulgate has signatum est, according to the Sept.: ἐσημειώθη = made known by a sign, which is explained by most interpreters: it beams so that it may be known. [Riehm: “instead of despairing, he believes; instead of complaining, he prays. He opposes his own prayer to the unbelieving question of the many.”—Upon us. Alexander: “indicates the expansive, comprehensive spirit of true piety, extends the prayer to his companions in misfortune.”—C. A. B.]

Psalm 4:7. Greater than [More than—A. V.].—This sentence is very much contracted, and contains really three ellipses: (1) of an adjective, greater or better; (2) of the idea compared, joy; (3) of the relative either after time (Gesenius), or after new wine (J. H. Mich.), especially if we would translate according to the accents: than at the time of their corn and new wine, when they are abundant; and if we would not take the following רבּוּ as an independent clause: they are many. For the particulars comp. Hupfeld. Aben Ezra, Kimchi, Flaminus, Sachs, avoid the ellipses with the exception of that of the relative by the translation: since that their corn, etc. This translation Isaiah, however, connected with historical explanations which are entirely untenable The translation of the Vulg. follows the reading of the Sept.: of the fruit of their corn and wine and oil they had abundance. But instead of a fructu, many ancient Psalteries read (vid. Schegg) a tempore, which leads to the reading ἀπὸ καιροῦ instead of ἀπὸ καρποῦ. Ewald, Olsh, Camph. explain the suffix as impersonal. Hupfeld refers it to the many ( Psalm 4:6); most others, correctly, to the enemies of the poet, and indeed most properly thus: that the quiet joy of the royal Psalmist, who rejoices in God, whilst he is suffering want in a time when food can only occasionally be brought to him, owing to the hostility excited against him in almost the entire land ( 2 Samuel 16:1; 2 Samuel 17:26 sq.), is set far above the loud raging of his enemies, who revel in the abundance of harvest; consequently the historical reference is maintained even here against the supposition that the poet merely uses a proverbial expression (Hupf, Hitzig, Camphausen, et al.) in order to put his religious joy higher than the highest worldly joy.

[Delitzsch: “David had come to Mahanaim, whilst the rebels were encamped in Gilead. The land round about him was hostile, so that he had received provisions as stolen for his support, 2 Samuel 17:26-29. Perhaps it was about the time of the feast of the Tabernacles. The harvest of grain and wine was past. A rich harvest of corn and new wine had been brought into the barns. Absalom’s collectors of revenue had a strong support in these rich provisions of which they had the disposal. David and his little band had the appearance of a band of beggars and freebooters. But the king, who has been brought from the sceptre to the beggar’s staff, is even more joyous than the rebels. What he has in his heart is a better treasure than they have in their barns and cellars.” Wordsworth: “Many among you (David is speaking to his followers, who accompanied him in his flight from Jerusalem over the Mount of Olives, and look wistfully and despondingly on the city from which they were driven), many among you are saying, Where is any hope left? Who will show us any good? And he turns from them and raises his eyes to God: ‘Lord, lift thou up the light of thy countenance upon us. ’We cannot now, it is true, offer the sacrifices of victims before the Ark at Jerusalem, but we may offer the sacrifices of the spirit. We have not access to the Urim and Thummim on the High Priest’s breast-plate in the sanctuary; but God will lift up the light of His countenance upon us. We cannot now receive the benediction of the Priests: ‘The Lord bless thee and keep thee: the Lord make His face to shine upon thee, and be gracious unto thee: the Lord lift up His countenance upon thee, and give thee peace’ ( Numbers 6:24-26); but the Lord Himself is ever present with us to bless us, and He lifts up the light of His countenance upon us. There is our true good. There is our genuine gladness,—a gladness of heart,—greater than any which our enemies can feel on account of the increase of their material blessings of corn and wine ( Psalm 4:7).”—C. A. B.]

Str. V. Psalm 4:8. The rapid change of experience which is admitted to prevail is so inconceivable to some interpreters, that they do not even regard the assurance of the praying Psalmist that he has received joy from the Lord, as a principle derived from experience (with Hupfeld), to which the praying man can refer in joyful remembrance, with a glance towards the gracious light of the Divine countenance; still less, with Hengstenberg, do they allow without question that it is an expression of the comfort of faith received into the heart in consequence of the prayer just uttered, and of the assurance of faith in its being heard; so also they do not put a pause somewhere between Psalm 4:6-7 as indispensable, that the agitated breast of the poet may have time to breathe, in order that his feelings may become composed; but they suppose a longer space, and postulate for it a joyful heart, which then Hitzig has spun to the conjecture that Psalm 4:7-8 might have been subsequently added by the poet. 

If a particular event is insisted on between Psalm 4:6-7, then it is easier, instead of conjecturing any unknown good fortune, to suppose the fact well known to all experienced believers, that in ardent prayers made in times of severe calamity, they receive a Divine promise of certainly being heard, and are transported with a bound from sickness to joy by the gracious countenance of God shining upon them personally in the most fearful night of calamity. But even this spiritual explanation is entirely unnecessary here, for the supposition of a change of sentiment is simply forced into the text. Already in Psalm 4:3 the Psalmist has expressed the confidence that his prayers would be heard, in the assurance of his peculiar relation to God, and from this position called upon his enemies to repent. From the same situation and confidence he continues to speak when he draws forth from their sighs and murmurs, the question circulating among his followers which had remained true to him, though discouraged. This question must be answered, and he answers it at once, but not theoretically or didactically, but practically, religiously and ethically, so that the hearers who are spiritually wretched may be drawn into his comforting exercise, viz., to prepare themselves a peaceful and quiet sleep in the midst of their enemies by invoking Divine grace, by thankful confession of blessings already experienced, and by resignation to the protection of the Almighty.

Directly will I lay me down and sleep.—The adverb, according to Hupfeld, is without emphasis and merely serves to unite two synonymous verbs. But it is this very coincidence of that which the two verbs thus combined express, that is here undeniably expressed by the adverb, Psalm 141:10; Jeremiah 42:14 (Ewald, Delitzsch, Camph, Hitzig), which, after Aben Ezra, is explained by some: at the same time with my enemies; by others: together with my enemies. [Perowne: At once will I lay me down and sleep—as soon as I lie down, I sleep, not harassed by disturbing and anxious thoughts.—C. A. B.]—Alone in safety.—It is doubtful whether the adverb is to be connected with Jehovah according to the authority of the Punctators, for which, among recent interpreters, Ewald, Olsh, Camph. decide, and Hupfeld also at least inclines to this, because the reference to Jehovah as the only ground of his safety corresponds with the previous contrast (Calvin: the alone sufficient One, who recompenses the whole world); or whether it belongs to the speaker in the signification “alone,” “separate,” with which the idea of safety and intimacy is 

connected (especially clear in [Riehm: “The thought that Jehovah is the only protection, is without motive in the context, as it is not said that he lacked other protection, nor of the many that they sought other protection anywhere else. The לבדד and לבטח are parallel, and express a common idea as the two verbs in the first member.” So Alexander: “Alone in safety thou wilt make me dwell.” These remarks of Riehm are convincing. Delitzsch: “The iambics with which the Psalm closes, are as the last sounds of a cradle Song of Solomon, which dies away softly, and as it were, falling to sleep itself. Dante is right; the sweetness of the music, and harmony of the Hebrew Psalter, has been lost in the Greek and Latin translations.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. He who knows the moral nature of God, stands in a gracious personal relation to Him, and experiences Divine assistance; has, even in severe times, joyfulness in prayer, courage for the struggle ordained for him, confidence in the help of God, and comfort with reference to the issue of his affliction.

2. Righteousness and Grace are not opposed to one another in God, but man must not forget that he must enter into positive and active relations with reference to both of these attributes of God, if he would obtain and retain righteousness, peace, and joy. “He who is perplexed with Divine government amidst the confusion in the world’s movements, and asks: where then is Providence? demands that he should be directed to the sun in clear noonday” (Chrysostom).

3. He who is assured of his election, and his favor with God, loses all fear of man. But he must value the position given him, and should not only defend himself therein against calumniation, and stand out against assaults, but should strengthen himself in it by submission to God, and remind others, even his adversaries, of their duty, and stimulate them by warning, admonition, and summons, to perform their obligations.

4. Where God causes His face to shine, there man is enabled to behold what he desires to see for his comfort and consolation in hours of gloom, which either he could not perceive in the hour of affliction, or could not profit by it, owing to the care, and fear, and unbelief, and doubt, which darkened his soul. The hope of faith is opposed to the doubt of unbelief, and the protection of God is better than many thousands of guards, and warlike companions.

HOMILETICAL AND PRACTICAL
We do well, first of all, to speak with God, and then to transact business with our neighbors.—When the world is at enmity with us the friendship of God is: 1) The best consolation; 2) the surest help.—There is no night too dark to be illuminated when God shows us the light of His countenance—The best care for our welfare is: 1) The thankful acknowledgment of God’s mercy; 2) the consideration of God’s justice; 3) the fervent supplication for confirmation of God’s faithfulness and omnipotence.—All the ways of the pious begin and end with trust in the faithful God.—He who appeals to his state of grace must see to it: 1) That he makes his own calling and election sure; 2) that he helps others to be saved.—The pious have these constant gains: 1) Righteousness, from faith in the grace of God; 2) joy in God, raised above all anxiety and desire for the world; 3) the peace of God which passeth all understanding.—A pious man may be sorely afflicted in the world, yet he will never feel that he is forsaken by God.—The righteous have always joy and peace.—The worst darkness is that of the soul which believes it can see no future good.—He who lives in the favor of God, serves the Master by day, commits himself to God’s protection by night, and so has joy and peace.—Our happiness does not consist in eating and drinking, but in having a gracious God and a good conscience.
Starke: Prayer is the comfort of a sorrowful heart; for we know that God hears our prayers.—When we pray to God we should, as it were, support the prayer with the previous mercies of God; for experience worketh hope, which maketh not ashamed, Romans 5:14.—Whoever would be great with God must be unimportant in the eyes of the world.—All that worldlings esteem to be great is only vanity, nothingness, and perishable; when they regard it as in the highest degree necessary, yet it does not last, or stand the test.—God’s ways, in dealing with His own, are not crooked ways, which lead to hell with lies and deceit of a corrupt nature, but He leads them secretly, in holy truth and wisdom.—All disorderly affections are sinful; learn, Christian, to be still, and to judge with composure that which would move you to anger.—The sacred fire of indignation for the honor of God and against evil, must on no account be confounded with the strange fire of carnal anger.— Hebrews, who is honored with the favor of God, can easily overcome the contempt of the world.—That security which is to be condemned, comes from the flesh, but that which is blessed comes from faith, and produces true peace.—There is no true rest or safety to be found without communion with God; no hurtful disquiet or danger need be feared when under the gracious protection of the Master.—Luther: What can goodness have, which God has not?—Bugenhagen: No one can truly hope in God, and trust in Him alone, without offering to Him the sacrifices of righteousness.—Osiander: When we suffer similar need, we may yet be cheerful, if only we have a gracious God.—He who trusts in God is safe from all danger, or is sure, in the midst of danger, of having by His action a safe issue.—Selnekker: Do what is commanded thee,—do not mind the cunning and artfulness of others,—commit all that to the righteous God,—He will smooth all difficulties.—Moller: Many who seek rest, sin through impatience, because they do not console themselves with the mercy of God.—Arndt: The joy of the believer should not come from the flesh, but from God alone.—Bake: I have prayed, and pray still, and will pray all my life; I will die a suppliant.—Frisch: The movements of the heart cannot be prevented so far as their first impulses are concerned; yet a believer may refrain from giving his approbation, and prevent an outbreak in gesture, word, or deed.—Taube: The blessed relation of a child of God to the world: 1) He is alone in the world, but depends entirely upon his God; 2) he testifies before the world of their evil life and ways, as well as of his God and his religious life, and both in the spirit of truth and love; (3) he rests in God, with a joy and peace, which the world does not possess or know.

[Matt. Henry: Godly men are God’s separated, sealed ones; He knows them that are His, hath set His image and superscription upon them.—Spurgeon: Observe that David speaks first to God, and then to man. Surely we should all speak the more boldly to men, if we had more constant converse with God. He who dares to face his Maker will not tremble before the sons of men.—Election is the guarantee of complete salvation, and an argument for success at the throne of grace. He who chose us for Himself, will surely hear our prayers. The Lord’s elect shall not be condemned, nor shall their cry be unheard. David was king by Divine decree, and we are the Lord’s people in the same manner; let us tell our enemies to their faces that they fight against God and destiny, when they strive to overthrow our souls.—Stay, rash sinner, stay, ere thou take the last leap. Go to thy bed and think upon thy ways. Ask counsel of thy pillow, and let the quietude of the night instruct thee! Throw not away thy soul for naught! Let reason speak ! Let the clamorous world be still awhile, and let thy poor soul plead with thee to bethink thyself before thou seal its fate and ruin it forever.—Corn and wine are but fruits of the world, but the light of God’s countenance is the ripe fruit of heaven. “Thou art with me,” is a far more blessed cry than “Harvest home.” Let my granary be empty, I am yet full of blessing, if Jesus Christ smiles upon me; but if I have all the world, I am poor without Him.—Sweet Evening Hymn! I shall not sit up to watch, through fear, but I will lie down; and then I will not lie awake, listening to every rustling sound, but I will lie down in peace, and sleep, for I have naught to fear. Better than bolts or bars is the protection of the Lord.—A quiet conscience is a good bed-fellow. How many of our sleepless hours might be traced to our untrusting and disordered minds. They slumber sweetly whom faith rocks to sleep. No pillow so soft as a promise; no coverlet so warm as an assured interest in Christ.—Spurgeon’s Treasury of David.—Thomas Watson: We set apart things that are precious; the godly are set apart as God’s peculiar treasure ( Psalm 135:4); as His garden of delight (Song Song of Solomon 4:12); as His royal diadem, ( Isaiah 43:3); the godly are the excellent of the earth, ( Psalm 16:3); comparable to fine gold, ( Lamentations 4:2); double refined, ( Zechariah 13:9). They are the glory of creation, ( Isaiah 46:13). Origen compares the saints to sapphires and crystals; God calls them jewels ( Malachi 3:17).—C. A. B.]

Footnotes:
FN#13 - Wordsworth, in accordance with this view, which seems to be more correct, speaking to his followers: “Ye are now excluded from the privilege of access to God’s altar on Mount Zion: but still you may offer sacrifices of righteousness, the sacrifice of the heart. Offer sacrifices of righteousness in mercy and meekness, not with hands stained with blood.”—C. A. B.]

FN#14 - De Wette supposes that the Psalmist reflects upon the many who suffer with him, and includes them in his prayer. The prayer is the optative expressing the longings of their soul and his own. “O that we might see prosperity.”—C. A. B.]
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Verses 1-12
Psalm 5
To the chief musician upon Nehiloth, a Psalm of David.
1 Give ear to my words, O Lord,

Consider my meditation.

2 Hearken unto the voice of my cry, my King, and my God:

For unto thee will I pray.

3 My voice shalt thou hear in the morning, O Lord;

In the morning will I direct my prayer unto thee, and will look up.

4 For thou art not a God that hath pleasure in wickedness:

Neither shall evil dwell with thee.

5 The foolish shall not stand in thy sight:

Thou hatest all workers of iniquity.

6 Thou shalt destroy them that speak leasing:

The Lord will abhor the bloody and deceitful man.

7 But as for me, I will come into thy house in the multitude of thy mercy:

And in thy fear will I worship toward thy holy temple.

8 Lead me, O Lord, in thy righteousness because of mine enemies;

Make thy way straight before my face.

9 For there is no faithfulness in their mouth; their inward part is very wickedness;

Their throat is an open sepulchre; they flatter with their tongue.

10 Destroy thou them, O God; let them fall by their own counsels;

Cast them out in the multitude of their transgressions; for they have rebelled against thee.

11 But let all those that put their trust in thee rejoice:

Let them ever shout for joy, because thou defendest them:

Let them also that love thy name be joyful in thee.

12 For thou, Lord, wilt bless the righteous;

With favor wilt thou compass him as with a shield.

EXEGETICAL AND CRITICAL
Respecting the title, vid. Introduction. This is a morning prayer, which is not only in general a testimony to the Divine grace and righteousness in defending and blessing the pious, and in excluding the wicked from their society, to their own destruction (Venema); or a prayer against hypocrites and false prophets who mislead the people of God and the inheritance of Christ with their human precepts (Luther); but the prayer of a pious Prayer of Manasseh, surrounded by ungodly enemies, which are deceitful rather than powerful; and he prays for Divine guidance, blessing, and protection for himself, and punishment for his enemies, who are at the same time adversaries of God; and he bases both petitions on the righteousness of God, who rules over Israel as king.

We thus have not only a subjective source for a didactic Psalm, in which the poet speaks in the abstract as a righteous person (Hengst.), but the reference is to a special circumstance, which yet does not appear in such a way, that we are obliged with the Rabbins to consider Doeg or Ahithophel as the real opponents of the Psalmist. Psalm 5:7 is not necessarily against David as the author of this Psalm (vid. exegesis). The interpreters differ very much in the analysis of this Psalm. It seems to me most natural; since the symbolism of Numbers, accepted by Hengstenberg, is not favored at all by the structure or contents of the Psalm, and there is no sign of a homogeneous structure of the strophes, to divide according to the contents: a) An introductory invocation of God. Psalm 5:1-3; b) reasons for the Psalmist’s confidence in prayer, Psalm 5:4-7; c) petition for his own person, with reasons, Psalm 5:8-9; d) petition with respect to his opponents, Psalm 5:10; e) closing statement respecting the consequences of such a prayer being heard, with reasons, Psalm 5:11-12.

Str. I. Psalm 5:1. Hear my sighs [“consider my meditation,” A. V.] The construction of the verb with the accusative, does not allow the translation “listen to.” Instead of sighs it may be translated “meditation,” (Syr, Rabb, Hengst.), since this word, which occurs only here and Psalm 39:4, is derived from a root which denotes thinking, as well as a dull tone, a low sound.[FN15] Either translation gives a suitable contrast to the loud cry mentioned, Psalm 5:3.

Psalm 5:2. My king.—[Hupf.: “Here, and generally in the Old Testament, not only in a general sense as Ruler of the earth, as the ancient nations called their gods kings, but in a special theocratic relation to the people of Israel, as a subject to his king, whose righteousness and protection he invokes, and can expect with confidence, Psalm 10:6; Psalm 44:4; Psalm 48:2; Psalm 68:24; Psalm 74:12; Psalm 84:3; 1 Samuel 12:12.”—C. A. B.]

[Barnes: “The idea is that he would watch narrowly and carefully (as one does who is stationed on a tower) for some token of Divine favor.—This is perhaps equivalent to the Saviour’s oft-repeated command “watch and pray!” Perowne: “As the priest might look (or as Elijah looked on Carmel) for the fire from heaven to descend and consume the victim.”—C. A. B.]

Str. II. Psalm 5:4. For thou art not a God,etc.—The Psalmist bases his courage in drawing near to God in prayer, and his confidence of being heard on attributes which are derived from the Being of God; and indeed his confidence is based on the holiness of God, and his courage on the abundance of Divine grace; the former negatively, the latter positively.

Be a guest [“dwell,” A. V.]. נּוּר is usually connected with עם, but also with the accusative, and indeed of the person, when the idea of place is applied to persons (Hupf.) Comp. [Thus Ewald, Hupf, Perowne, et al. Perowne “Evil (personified) cannot be a guest or friend of Thine; cannot tarry in Thy house, as15:1; 61:5; not merely, however, with a reference to the temple, but to that spiritual abiding in the presence of God, and in the light of His countenance, which is the joy only of them that are true of heart. To the wicked the light of God’s countenance is a consuming fire.”—C. A. B.]

Psalm 5:5. In this connection it is proper in the following verse to think of the privilege of standing before the eyes of God. It may mean however not to endure the judicial glance of God, as is usual. Instead of fools comp. Psalm 73:3; Psalm 75:4, others translate vain-glorious and haughty, or mad, raging. For the etymology of the word and its many meanings, vid. Hupfeld in loco. [Hupfeld thinks of the privilege of the nobles and others, who stand in the presence of the King, Proverbs 22:29, and the angels which are said to stand before God, Job 1:6; Job 2:1. Perowne seems to favor this view. It is the privilege of the pious to stand before God as a gracious symbol of their intimate relations with Him as Sovereign and Friend. This idea makes the entire strophe harmonious and beautiful. The three negative clauses, Psalm 5:4-5 a, are followed by three positive clauses, Psalm 5:5 b and6, which unfold and carry out the ideas advanced positively and emphatically. There is a beautiful gradation and correspondence in the six clauses. Thus the statement that God has no pleasure in wickedness is carried out into, “Thou hatest all workers of iniquity;” that evil cannot be a guest with Thee, that Isaiah, have Thy care and protection, and enjoy Thy hospitality passes over into, “Thou destroyest them that speak lies; that the foolish cannot stand in Thy sight,” that Isaiah, in Thy favor, regard, and affection, as Thy friends and favorite subjects, becomes, “the bloody and deceitful man doth the Lord abhor.”—C. A. B.]

Psalm 5:7. Palace [“temple,” A. V.]. The preceding word “house” had already made many interpreters doubtful of the Davidic authorship of this Psalm; the expression “palace” seems to them entirely irreconcilable with it. As far as the former is concerned we know that bait (beit) in the Semitic languages denoted originally, the place where the night was passed, and that the signification afterwards became more general; but the reference to night-time, especially, passed out of use (vid. Fleischer in Delitzsch, Comm. on the Psalm.) It is in accordance with this that the place where God appeared to Jacob in the open field was named Beth-El, Genesis 28:17. Accordingly every place of prayer, as the place of the Divine presence might bear this name. And is it otherwise with “palace”? As soon as God is conceived as King this reference is natural and proper. That it does not at all matter about the material, follows from the designation of heaven as the palace of God, Psalm 11:4; Psalm 18:6; Psalm 29:9, and that we are not compelled to think of a large building, but that the reference is to the place of Jehovah’s throne, is proved from the fact that it is just the most holy place that is called the palace of the house, 1 Kings 6:3. Naturally also the entire temple of Solomon might be called the palace, as well as the house of God ( 2 Kings 23:4). But the assertion that the entire manner of the reference presupposes the temple, cannot be proved. On the contrary, the heavenly relations are throughout, the ideal and type of that which is presented on earth. Accordingly, Moses even beholds the pattern of the tabernacle ( Exodus 25:40; Exodus 26:26 sq.; Hebrews 8:5), and the legal places of sacrifice were according to Exodus 23:19; Exodus 34:26, to be in the house of the Lord. The real sanctuary bears the same name, Joshua 6:24, and at the time of David, 2 Samuel 12:20. What form then had the “tabernacle” which David erected over the ark, 2 Samuel 6:17? We have as little knowledge of this as of the form of the house of God at Shiloh, which in 1 Samuel 2:22 is called “tabernacle of testimony” (Luther, “tabernacle of the covenant”), but 1 Samuel 1:7; 1 Samuel 1:24,”house,” and 1 Samuel 1:9; 1 Samuel 3:3, “palace.” of Jehovah (Luther always translates hekal by temple). The same interchange of names Psalm 27:4; Psalm 27:6; comp. Ezekiel 41:1. In this passage the reference is not to “prayer in the temple,” but of turning in prayer to the holy place of the throne of Jehovah. In this I agree with Hengst, but not in the statement that the object of the future coming and worship was the thanksgiving here promised on account of the deliverance wrought by the divine grace, as Psalm 66:13. The reference is certainly not to the greatness of love towards God, but to the divine grace; but so that its fulness is designated by him as the accomplishment of the Psalmist’s entrance into the sanctuary. It is necessary to regard the imperfects as future, on account of the character of the Psalm as a morning prayer, but the contrast with the preceding words limits the potential coloring = I may and will (Hupf, Delitzsch, Hitzig). Oraturi quasi cœlum ingressuri et coram majestate infinita locuturi (Hugo).

Str. III. Psalm 5:8. Lead me in Thy righteousness, according to some, at least Hengstenberg, refers to the attribute of God as the righteous helper and avenger, Psalm 31:1; Psalm 31:3. But the opponents, although not exactly called “capricious” (Aquil, Jerome, and most others), are yet described, not as oppressors threatening with external danger, but as those who prepared danger with their mouths, and this character of these persons is expressed Psalm 5:9 as the reason of the petition, that God would lead the pious Psalmist in righteousness, which discloses itself in an inoffensive walk ( Psalm 27:11). This righteousness, however, is not merely the virtue which God demands and is well pleasing to Him (De Wette), but a characteristic of the pious, which is indeed well pleasing to God, but yet at the same time has its source and its standard in God Himself (Hupf.), whose action is in all respects righteous.

Make thy way level before me [straight before my face, A. V.).—Either make it straight before me that I may see it and find it (Hitzig), or better, make it level for me to walk. Yet this does not suppose an easy exercise of motion, without trouble, but a removal of hindrances, which are not in the person who walks, but which lie in the Divine way of righteousness, in which the Psalmist would have God lead him. In order that he may walk in safety, he requests Divine help, and indeed either by removal of the mountains of trouble, the ambushes of enemies, or the setting aside of stones of stumbling, and occasions of temptation. The decision on this point must be in accordance with the explanation of the preceding member of the verse, since this second member is added without any connecting word. Even with the latter interpretation, which we prefer, the connection with the following clause which gives the reason of the petition, although overlooked by Hupfeld, is very evident. According to another reading, approved by Grotius, the Sept, Vulg, Arab, translate: “level my path before Thee.” But Syr, Chald, Aquil, Symm, Theod, follow already the present text, and it is confirmed by the investigation of Jerome.

Psalm 5:9. In their mouth.—The singular suffix among nothing but plurals, and referred to a plural, is not so much a collective as a distributive (Delitzsch) “in ore uniuscujusque eorum.” אֵין is separated from its genitive by a word which is shoved in between, as Psalm 6:5; Psalm 32:2.—Abyss [“very wickedness,” A. V.] either of destruction ( Psalm 38:12; Psalm 52:4; Psalm 55:11; Proverbs 17:4), or the wicked lust ( Proverbs 10:13; Proverbs 11:6; Micah 7:3; perhaps Psalm 52:7; comp. Hupf.).

Psalm 5:10. By their own counsels, so that these are the cause of their fall=overthrew, as Hosea 11:6, etc. (Hengst, Hupf, Camph.). Others (Olsh, De Wette, Ewald, Delitzsch), comparing Sirach 14:2, refer these words to the frustration of their counsels and translate “from,” or add to it “away” [Ewald, “let them fall from their plans.”—C. A. B.], Luther even in the sense that the enemies should fall, be ruined, without being able to carry out their counsels. Hitzig maintains his explanation in accordance with the Arabic figure of “down from the counsel which they ride.” So also in the following member many translate: “owing to,” “on account of,” and understand the thrusting out [“cast out,” A. V.] as their overthrow. But since the verb in question is very frequently used for the rejection of the Israelites, and their dispersion among foreign nations, it probably means hero “their thrusting away” (Sept, Vulg, Mich, Rosenm, Delitzsch), and, indeed, whilst they thought to live in their sins, John 8:21; John 8:24—[For they have rebelled against Thee.—Perowne. “The enemies of David are the enemies of David’s God. ‘Whoso toucheth you, toucheth the apple of Mine eye,’ ‘Saul, Saul, why persecutes thou Me?’ ”—C. A. B.]

Psalm 5:11. And they will rejoice [“Let—rejoice,” A. V.].—Luther continues the imperative of petition. The imperfects may indeed be taken as optative, but it is better to regard them as future, since these clauses state the lot of the pious and their behaviour subsequent to the hearing of their prayer and the judicial act of God. “Ille placet Deo, cui placet Deus” (Augustine).

[ Psalm 5:12. Shield.—The צִנַּה, Tsinnah, is a large shield, larger than מָגֵן, mâgên, covering the whole body, used of the shield of Goliath, 1 Samuel 17:7, vid. Smith’sBib. Diet., Art. Arm.—C. A. B.]

DOCTRINAL AND ETHICAL
1. He who sides with God, must be prepared as well for hostility and persecution on the part of the ungodly, as he is assured of protection on the part of the Almighty; but he must also hold fast to his communion with God, and cultivate it by prayer and Divine service, and show its power by walking in the ways of righteousness.

2. Walking in the way of righteousness has its difficulties, restraints and dangers; but God makes the way level for those who fear Him; God leads those who are devoted to Him upon it; God protects in it those who trust in Him.

3. To be reminded of the nature and Providence of God is a terror to the wicked, but a consolation to the pious; for the former are condemned, the latter saved thereby: therefore, also, the former feel that they are frightened away from the place where God reveals Himself a»d is worshipped; the latter, on the other hand, are drawn to this place; and whilst the latter render prayer, praise and thanksgiving’; the former commit grievous sins with their tongue without shame or repentance. The frightful extent of natural corruption, since the fall of Adam, appears everywhere in essentially the same characteristics, hence the use made of this Psalm, in Romans 3:11 sq.

4. If those who blame us are to be declared liars, those who complain of us, slanderers, those who persecute us at the same time fools and evil-doers, and if our adversaries in general are the enemies of God, then we ourselves must be found in the closest communion with God and therefore we must diligently and faithfully make use of all the means of His grace.

HOMILETICAL AND PRACTICAL
We cannot solemnize the morning more properly than by prayer and worship; we cannot consecrate the day better than by walking in the way of righteousness: we cannot make the evening more delightfully blessed than by praising the name of God, and by again committing ourselves with thankfulness to His protection.—The righteous government of God shows itself: 1) in the judgment with which He punishes the wicked; 2) in the grace with which He blesses the pious.—God has revealed His name not only that we may know Him; we ought likewise to call upon Him, and praise Him, that we have not received the grace of God in vain. He who would receive grace must likewise use the means of grace. The ungodly devices of the wicked are the reason of their fall, the cause of their destruction; on the other hand, the pious are saved, not by their righteousness, but by the grace of God in which they have taken refuge by faith.—Blessed is the Prayer of Manasseh, whose mind is fixed in righteousness, whose life is supported by the Divine grace, whose daily work is surrounded and penetrated with prayer.—God hears not only the cry, but also the sigh of prayer.—Pious kings regard themselves as the subjects of God.

Starke: God is righteousness and piety itself; therefore it is impossible that the ungodly should stand before Him.—It is true, that believers have sins in themselves, but they are not evil-doers, who wantonly sin and make a business of sinning.—Although the vices of lying, blood-thirstiness and deceitfulness are in the highest degree accursed and injurious, yet they are usually found together.—O Prayer of Manasseh, learn to tame thy mouth and bridle thy tongue, else thou art like a wild beast in human form.—The man who is guided by God is not led astray; he who is led by God does not err or stumble, neither in faithnor in life; and this grieves his enemies.—What an abomination is an unconverted man! What a poisonous, wicked heart man has by nature I No sin is too great for him to commit, if not restrained by the grace of God.—The reason of condemnation is not the lack of grace, the love of God, and the redemption of Christ, but the guilt of wanton obstinacy. The joy of believers in the righteous judgment of God upon the ungodly, is no revengeful satisfaction in the misfortunes of their enemies, but a sacred satisfaction in the preservation of the Divine truth, holiness, righteousness, and the honor of His name.—The grace of God is the believer’s ornament and crown, but likewise his shelter, protection, and shield. Grace adorns him with righteousness, and protects him from condemnation.—Here is the labor, there is the reward; here is the conflict, there the crown; a crown of grace instead of the crown of thorns borne in this world. Although we should pray for our enemies, who either have slandered our persons, or persecuted us from ignorance of the truth, Matthew 5:44; yet we ought not to pray for those who blaspheme against known truth, or persecute those who confess it; for they sin against the Holy Ghost and unto death, Matthew 12:32; 1 John 5:6; yet we may likewise pray against them not from revengeful feelings, but from a zeal for God, Psalm 59:5.

Luther: We should be pious before Prayer of Manasseh, and stand in fear before God.—Calvin: God Himself will be to us such a God as we need; and we can and should make such a God of our God.—Osiander: Although God has no bodily ears, for He is a Spirit ( John 4:24); yet He hears very sharply ( Psalm 94:9).—We should avoid giving our enemies occasion to blaspheme the name of God and His holy Gospel, on account of our ill treatment of them.—Arndt: The righteousness of faith and Christian life are a mighty protection and victory over bodily and spiritual enemies.—Trust in God brings blessing and grace.—Menzel: We should hold fast to the righteous God and His sure Word; come what will, it will have a good issue, as the contrary does not fail that crowd which forsakes Him.—Franke: When the children of the world are in need and misery, they run about and seek here and there for help, and leave God in the heavens. On the other hand, a true child of God lets all others go, and goes to his Father in his need.—Renschel: Sin without fear, and hypocrisy, have as their reward punishment and hate; piety has the crown of grace.—Frisch: In order to overcome the enmity of the world, David goes first to the sanctuary, then he gives himself to prayer, humiliates himself before God, and calls upon Him for help and assistance for the sake of the Messiah; finally he undertakes to walk in God’s ways, and resigns himself to the holy government of God.—Even the righteous and pious have still so many weaknesses that they cannot do without the Divine guidance.—Herberger: The more wickedly our enemies rage, the riper are they for punishment, the nearer their ruin.—What God roots out and casts away you should not plant, cherish, and praise.—What we lack in our houses, we may seek in the house of God.—As the wagon goes on two tracks so Christianity runs on in two parts, in pure faith and irreproachable life.—It is better that God should precede us with his favor, than follow us with the sharp rod.—He who is to dwell in the heavens, God crowns with four crowns: (1) With the crown of grace and mercy, Psalm 5.; (2) with the crown of virtue and piety ( Sirach 1.); (3) with the crown of the cross and adversity, Isaiah 22:17; (4) with the crown of life, of honor, and of everlasting bliss ( James 1:12).—Rieger: To walk before the eyes of our heavenly Father is very desirable.—The more we know and experience of the world and human wickedness the more we desire the gracious government of God.—Taube: A model of a prayerful life for the children of God. Notice (1) how devout David’s soul is towards God; (2) how well acquainted he is with God; (3) how humble before God; (4) how bold towards his God; (5) how happy in his God.

[Matt. Henry: Four things David here promiseth, and so must we. (1) That he will pray; that he will make a conscience of it, and make a business of it; “unto Thee will I pray.” Others live without prayer, but I will pray. Kings on their thrones must be beggars at God’s throne. (2) That he will pray in the morning. Morning prayer is our duty; we are the fittest for prayer when we are in the most fresh, lively, and composed frame, got clear of the slumbers of the night, revived by them, and not yet filled with the business of the day. (3) That he will have his eye single, and his heart intent on the duty. As a marksman directs his arrow to the white; or as we direct a letter to a friend at such a place. (4) That he will patiently wait for an answer of peace. We must look up or look out, as he that has shot an arrow looks to see how near it has come to the mark.—Spurgeon: There are two sorts of prayers—those expressed in words, and the unuttered longings which abide as silent meditations. Words are not the essence, but the garments of prayer.—Here is a grand argument why God should answer prayer—because He is our King and our God. We are not aliens to Him: He is the King of our country. Kings are expected to hear the appeals of their own people. We are not strangers to Him; we are His worshippers, and He is our God; ours by covenant, by promise, by oath, by blood.—While the dew is on the grass, let grace drop upon the soul. Let us give to God the morning of our days, and the morning of our lives. Prayer should be the key of the day and the lock of the night. Devotion should be both the morning star and the evening star.—We should be careful to keep the stream of meditation always running; for this is the water to drive the mill of prayer. It is idle to pull up the flood-gates of a dry brook, and then hope to see the wheel revolve.—Neither on earth nor in heaven shall evil share the mansion of God. Oh, how foolish are we if we attempt to entertain two guests so hostile to one another as Christ Jesus and the Devil! Rest assured Christ will not live in the parlor of our hearts if we entertain the Devil in the cellar of our thoughts.—Spurgeon’s Treasury of David.—Gurnall: For want of looking up, many a prayer is lost. If you do not believe, why do you pray? And if you believe, why do you not expect? By praying you seem to depend on God; by not expecting, you again renounce your confidence. What is this, but to take His name in vain? O, Christian, stand to your prayer in a holy expectation of what you have begged upon the credit of the promise.—Haldane: What proceeds out of their mouth is infected and putrid; and as the exhalation from a sepulchre proves the corruption within, so it is with the corrupt conversation of sinners.—C. A. B.]

Footnotes:
FN#15 - “Meditation” is the better translation adopted by Ewald, Hupfeld, Perowne, Delitzsch, et al.—C. A. B.]
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Verses 1-10
Psalm 6
To the chief Musician on Neginoth upon Sheminith. A Psalm of David
1 O Lord, rebuke me not in thine anger,

Neither chasten me in thy hot displeasure.

2 Have mercy upon me, O Lord; for I am weak:

O Lord, heal me; for my bones are vexed.

3 My soul is also sore vexed:

But thou, O Lord, how long?

4 Return, O Lord, deliver my soul:

Oh save me for thy mercies’ sake.

5 For in death there is no remembrance of thee:

In the grave who shall give thee thanks?

6 I am weary with my groaning;

All the night make I my bed to swim;

I water my couch with my tears.

7 Mine eye is consumed because of grief;

It waxeth old because of all mine enemies.

8 Depart from me, all ye workers of iniquity;

For the Lord hath heard the voice of my weeping.

9 The Lord hath heard my supplication;

The Lord will receive my prayer.

10 Let all mine enemies be ashamed and sore vexed:

Let them return and be ashamed suddenly.

EXEGETICAL AND CRITICAL
Respecting the title, compare the Introduction. The Church has with propriety made this Psalm the first of the seven penitential Psalm ( Psalm 6, 32, 38, 51, 102, 130, 143.). For we recognize here, not the prayer of one who was greatly troubled (Francke Introductio p64), but the supplication of a man who has been brought by Divine chastisements ( Psalm 6:1) to the border of the grave ( Psalm 6:5-7), who yet is assured of being heard ( Psalm 6:8-9), directed ( Psalm 6:2), and sustained ( Psalm 6:4) by grace. And yet he feels the wrath of God not in sickness (Aben Ezra, Ewald), but in distress through ungodly enemies ( Psalm 6:7-8; Psalm 6:10), and he grieves so much, that bodily weakness is the consequence of his anguish of soul ( Psalm 6:2-3; Psalm 6:6-7). The opinion, that the description of sickness is only a highly colored illustration of trouble (to which Hupfeld inclines), is not supported by the text, still less the conjecture that the sufferer is the Jewish nation, or the better part of it which was in exile (Aben Ezra prophetically, De Wette historically). The points of contact with Jeremiah (Hitzig, Maurer, Olsh.) are of the kind that they presuppose rather the greater antiquity of the Psalm; for Jeremiah 10:24, corresponding with this Psalm, is directly followed, Psalm 6:25, with words from Psalm 39:6 sq. (Delitzsch). Hengstenberg, very properly against Hitzig, refers to 1 Samuel 30:6; 2 Samuel 12:16 sq.; 1 Samuel 15:30, as historical proofs of a similar disposition in David, and Delitzsch reminds us of the consequences of his intercourse with Bathsheba, whilst Ruding refers to the rebellion of Absalom. Not a few of the penitential hymns of the Church have grown out of this Psalm.

Str. I. Psalm 6:1. Rebuke me not in Thine anger.—The position of the words shows that an emphasis is to be put upon “anger.” But in the course of the Psalm the Psalmist supplicates for the deliverance of his soul and body, and is finally convinced of his complete deliverance from the power of those who afflict him. He prays moreover not for a loving chastisement ( Psalm 94:12; Psalm 118:18; Proverbs 3:11 sq.), for the sake of training the favored one, in contrast to a chastisement in anger as it comes upon the unconverted ungodly; so also not for a moderate punishment in contrast to a severe passionate treatment; but simply for a prevention of the chastisement, which because it is received as the punishment of sin, has an essential connection with the wrath of God, and would bring about the ruin of the one thus punished, unless it should be prevented by grace, Jeremiah 10:24 sq. (Calv, Hengstenberg, Hupf.). Domine quousque? was Calvin’s motto.[FN1] [Riehm: “In his present condition it is as if he prayed, ‘punish me no longer.’ ” Perowne: “The Psalmist prays that the rod may altogether be removed, and that because body and mind are alike growing weary. The chastisement has been so heavy and has endured so long, and his sense of sin is so grievous, that he begins to fear lest God should shut up His tender mercies in displeasure and should consume him in His wrath.”—C. A. B.]

[I am weak—אֻמְלַל אָנִי, umlal ani. The pronoun ânî was supposed by Gesenius to be for the affirmative = אֻמְלַלְתִּי first pers. perf. of the pulal of אָמַל = to languish, to droop as plants and flowers, and thus by transfer, of trouble and care. Others (Hupfeld, Hitzig) regard it as part. pulal = מַאֻמְלָל, the מ being omitted, as not unfrequently in this participle, and the kametz shortened into pathach on account of the accentuation, the two words having in fact but one accent. It is better, however, with Ewald (Lehrbuch, § 157 b) and Delitzsch to regard it as an adjective, like the form רַעֲנָן, with the same change in the kametz, kindred to אֲמֵלָל, Nehemiah 3:34. Barnes: “Here applied to a sick person whose strength is withered and gone. The condition of such an one is beautifully compared with a plant that withers for lack of moisture; and the word is here used in this sense as referring to the Psalmist himself when sick, as the result of his outward and mental sorrows.”—C. A. B.]

Bones.—Hupfeld shows that this in poetical usage denotes, not only the frame of the body or the entire body, in all that concerns the feelings of life, but also the entire man as a sensitive being, and indeed also in spiritual or ethical and religious relations and expressions of life, comp. Psalm 35:10; Psalm 51:8. Yet there is here a reference to a shaking of the body, because the still more violent commotion of the soul is directly mentioned ( Psalm 6:3). Therefore also the soul ( Psalm 6:3) is not a circumlocution for the person, or substratum of the suffering subject (Hupf.); so also not a designation of the life which is endangered (J. H. Michael, Hengst.); but that real soul, which after death continues its existence with departed spirits in Hades, but yet has no complete life in itself. [Wordsworth: “The Septuagint has here ἡ ψυχή μου ἐταράχθη. words adopted by our Lord Himself in His sufferings ( John 12:27; Psalm 42:3-7).”—C. A. B.]

Str. II. [ Psalm 6:4. Return.—Perowne: “For it seems to the sufferer as if God had been absent during his affliction; and there is no hope for him but in God. Therefore the repeated prayer, ‘Do Thou be gracious unto me: how long wilt Thou be absent? Return Thou,’ etc. And observe not only ‘be gracious for I languish,’ but ‘deliver me for Thy loving-kindness’ sake.’ Any man may use the first; only one who has tasted that the Lord is gracious can use the last.”—C. A. B.]

Psalm 6:5. For in death there is no remembrance of Thee.—The petition has as its motive the fact that the Divine interest itself is concerned in the deliverance of the man who can render thanks well-pleasing to God, only as living and not as one lost in death and swallowed up in Hades. Yet this is only one side of the thought. The other side (which is frequently overlooked) is likewise brought into view, namely, that the petitioner has at heart, to render thanks and praise to the glory of God. The relation is therefore in no respect a selfish one, in which the interests of selfishness prevail, but a moral and religious one. The etymology of Sheol [incorrectly rendered in A. V. “grave.”—C. A. B.] is doubtful, but not the idea which the Old Testament has of it as the gathering-place of departed spirits in a gloomy and Sorrowful place under the earth, from which there is no possible escape by human help, and in which the departed lead a shadowy existence rather than a real and complete life. Christ has not only made a change in the ideas concerning the condition of the dead, but has also partly brought about and partly made possible a change in the condition itself.[FN2]
Psalm 6:6. I make of my bed a flood of tears [“I water my couch with my tears,” A. V.].—Camphausen literally: “I make my bed to flow away.” We are not to substitute countenance for eye (most interpreters since Vatabl ). The life of the soul as well as the body is mirrored in the eye; therefore in descriptions of bodily and spiritual condition and qualities it is often mentioned as the representative of the countenance and the entire man (Hupf.).

Psalm 6:7. Hupfeld justifies the signification grief against Hengstenberg as a poetical generalization of the word which certainly in Hebrew means primarily indignation and ill-will, particularly with respect to another’s folly and unfaithfulness. [Alexander: “Mine eye has failed, grown dim, a common symptom both of mental and bodily distress; from vexation, not mere grief, but grief mixed with indignation at my enemies.” Barnes: “It waxeth old, experiences the effects commonly produced by age in blunting the power of vision. This is not an uncommon effect of grief and sadness.”—C. A. B.]

Str. III. [ Psalm 6:8. Alexander: “Here the key abruptly changes from the tone of sorrowful complaint to that of joyful confidence. No gradual transition could have so successfully conveyed the idea, that the prayer of the Psalmist has been heard and will be answered. The effect, is like that of a whisper in the sufferer’s ear, while still engrossed with his distresses, to assure him that they are about to terminate. This he announces by a direct and bold address to his persecuting enemies.” Perowne: “Mark the sudden change as of sunrise upon night. Already the prayer and the weeping have been heard. Already faith has triumphed.”—C. A. B.]

Psalm 6:10. They will be ashamed.—The imperfects are not to be taken as optatives [“Let all mine enemies be ashamed,” etc., A. V.], but as futures, for the hearing of his prayer is so certain to the Psalmist that he has already, on this account, called out to those who afflict him in a tone of triumph: depart from me ( Psalm 6:8).

שוּב [A. V, return] means not penitential turning back of his enemies to the Psalmist (Aben Ezra, Kimchi), is moreover not an auxiliary to express the adverb, again, anew (Venema, Paul), but it means the external side of the failure of their attack, as בוֹש [A. V, be ashamed], the internal. Delitzsch calls our attention to the musical cadence.

DOCTRINAL AND ETHICAL
1. Sin draws after it punishment, and the judgment of an angry God is terrible; but only the impenitent sinner is lost, not the penitent. It is true, in bitter, heartfelt grief over his sins, he experiences a sorrow, which not only grieves the soul, but also withers the body; but he feels at the same time that he is mightily drawn towards God by this godly sorrow. He confesses his guilt and the justice of the punishment with which the holy God visits him, and makes known that he is well aware how richly he deserves the disfavor and wrath of God, and how he has forfeited his life with his sins. But he perceives in this very punishment that God is still interested in him, and he himself has still a longing after God. He can still believe in grace, and therefore pray for life; and in this consists the saving change which takes place in his condition. Ne desperando augeamus peccata, propositus est pœnitentiæ portus; rursus, ne sperando augeamus, datus est dies mortis incertus (Augustine)

2. As long as nothing is to be expected after death, but a realm of shades in the world below for the gathering of departed souls, so long fear of death is the prevailing power with the sinner, and his prayer for deliverance is chiefly directed towards the preservation of his life which is threatened. A germ of further development lies in the recognition of the fact that this preservation is a work of grace. But as long as communion with God is not yet recognized and desired as the true good in the life which has been saved by grace, and there is not found at the same time in this deliverance which is longed for, a restoration to this communion which has been destroyed by sin, so long there is lacking the assurance that there is a life higher than the earthly, and that life with, for, and in God is the only true life. But such assurance now forms the fruitful soil for thoughts of eternal life, and for faith in the resurrection of the dead. Yet this does not come into consideration here. However a step in this direction is taken by the expression of the conviction that God can receive the recognition, honor and praise due Him, only from the living, and not from the dead.

3. The relation of man to the world in general, and to other men in particular, very much depends upon the relation in which he stands to God. If a man is regarded as forsaken of God, the number and audacity of his enemies increase, he is regarded as an easy prey, and those who are themselves evil-doers think that they can Judges, condemn and crush their opponent on account of his sins. But if God turns His grace upon the penitent, and accepts the contrite again, so that the hand of God is seen in his affairs delivering and blessing him, then people look more to the change of his condition than the reason for it, and but seldom does it accomplish their conversion; but they feel ashamed and retire. Quanto benignius de Deo, tanto indignius de me sentire cogor (Anselm).—Egrediente natura ingreditur Deus (Tauler).

HOMILETICAL AND PRACTICAL
The severest afflictions are turned into blessings, if they (1) remind us of our guilt by which we have drawn upon us the wrath of God; (2) if they urge us to the godly sorrow of repentance; (3) if they stir us up to believing supplication for the grace of God.—It is better to fall into the hands of God than of men, for God punishes earnestly in His righteous wrath; but He likewise is gracious towards those who turn to Him in repentance.—The most bitter part of affliction is the sense of Divine wrath; but this bitterness is a healing remedy, if it excites us to seek with penitence and lay hold of the grace of God by faith.—We learn to overcome even the peril of death, if we attain to the point of seeking life with God and gaining the preservation of life from God.—Prayer and tears are the strongest weapons man can have; by them God allows Himself to be overcome.—The most fortunate turns in life take place (1) when we turn to God as converts; (2) when God turns again His grace upon us; (3) when our enemies turn away ashamed.
Luther: To realize sin aright is torment above all other torments.—To wait, is in all the movements of the heart very hard and irksome.—Starke: God lays hold of the ungodly with the punishment of His wrath, but the pious with the chastisement of discipline, in order that those who bring forth fruit, may bring forth more fruit.—No one can be strengthened by God, or rightly experience the grace of God, without first experiencing his own weakness ( 2 Corinthians 12:9).—We do not deserve any grace by the toil and anguish of our penitence for sin; yet we can present it before God, because He has promised in such disposition of the bruised heart for Christ’s sake to bestow His grace.—How long? how long? are the usual words of lamentation of cross-bearers in general, but especially of those who are inexperienced, which God is ready to receive favorably, if only they are not without faith and tranquillity.—When God turns away with His grace from Prayer of Manasseh, it is the soul’s greatest sorrow; when God turns again to man with His grace, that is the redemption and hope of the soul.—The children of the world desire a long life for the sake of carnal gratification: but the children of God in order to glorify the Divine name; and thus a Christian may ask for a prolongation of his life.—Christians should not be ashamed of tears; in those who are truly penitent they are the witnesses of a painful sorrow for sin.—It is not for the laughing mouth to be truly penitent; it demands the inner repentance of the heart, body, and soul, and all the powers.—O great folly to make so much of the external beautiful form of the body, and make a show of it! how soon may it be destroyed by sickness of body or of spirit.—What sad consequences sin has when conscience awakes!—Truly he must be a loving Father who hears the supplication, weeping, and prayers of His children, even when He seems to be angry and punishes them on account of their sins.—Let no one delay to repent and be converted; for God’s punishments descend suddenly.—August.: Woe to human life, be it never so estimable and precious, if the mercy of God is not there.—Osiander: We need the chastisement of God; but we should pray that this may not be too hard for us to bear ( 1 Corinthians 10:13).—Thus it happens, that as good days swiftly pass, one day spent in trouble and anguish appears to be a year long. Trouble and internal vexation consume all the powers of body and spirit; but God can give us new powers again.—Bugenhagen: Only he who implores the mercy of God can escape the wrath of God.—Selnekker: When thou art frightened on account of thy sins, and know not how to get rid of them, flee to God, and confess thy sins to Him; uncover them to Him, in order that He may cover them.—Eccard: It is very dangerous for a Prayer of Manasseh, when it comes to this, that God punishes him in His wrath, and scourges him in His fury.—Oh and woe are among all men the best teachers and tuners of prayer.—We should flee from the angry God to the reconciled God, and we should appeal from His strong righteousness to His paternal goodness and mercy.—Three heart breakers most violently assail us: (1) When God lays hold of that part of us which gives the most pain; (2) when many needs and sorrows come together; (3) when they last long, and as it seems to us, without end.—Baumgarten: As God’s grace is better than life, so is His wrath worse than death itself.—Renschel: God has two modes of punishment: (1) The punishment of wrath; (2) that of discipline.—We may very properly pray for the prolongation of temporal life, chiefly for this purpose, that we may declare the praise, honor, and name of God.—Frisch: God sees not so much the weeping eye as the broken heart.—Herberger: On the sick bed there is no work more sacred than con fession and repentance.—When misfortune hurts the body, the soul has its consolation; when it hurts the soul it only lasts a little while to the pious.—Not to be in favor with God is the greatest pain.—Thinking and thanking belong together.—The best and the most profitable sorrow in the world is for the sins we have committed.—The prayers of the pious do not vanish in the air, but press through the clouds of heaven.—Rieger: Where a man has not attained the experience of his nothingness and weakness, and that all carnal ability, strength, and Wisdom of Solomon, go to ruin in him, he cannot share in the grace of God.—The sighing of the soul includes the whole of repentance, painful regret, faith, desire of Divine grace, hunger and thirst after righteousness.—Tholuck: To the man of God the bitterest drop in the cup of trouble is the sense of the wrath of God, which he experiences in the chastisements of God—Guenther: It very naturally happens that when we will not humble ourselves under the strong hand of God, the first affliction is only the weak beginning of a chain of afflictions, in which we will at last be choked unto eternal death.

[Matth. Henry: Those heap up wrath who cry not when God binds them; but those are getting ready for mercy who, under God’s rebukes, sow in tears.—David, that could face Goliath himself, and many another threatening enemy, with an undaunted bravery, yet melts into tears at the remembrance of sin, and under the apprehension of Divine wrath; and it is no diminution at all to his character.—Spurgeon: This is the right way to plead with God if we would prevail. Urge not your goodness or your greatness, but plead your sin and your bitterness. Cry, “I am weak,” therefore, O Lord, give me strength, and crush me not.—Send not forth the fury of Thy tempest against so weak a vessel. Temper the wind to the shorn lamb. Be tender and pitiful to a poor withering flower, and break it not from its stem.—When we seek pardon, we are not asking God to do that which will stain His banner, or put a blot on His escutcheon. He delighteth in mercy. It is His peculiar, darling attribute.—Repentance is a practical thing. It is not enough to bemoan the desecration of the temple of the heart, we must scourge out the buyers and sellers, and overturn the tables of the money changers. A pardoned sinner will hate the sins which cost the Saviour His blood. Grace and sin are quarrelsome neighbors, and one or the other must go to the wall. Weeping is the eloquence of sorrow. It is an unstammering orator, needing no interpreter, but understood of all. Is it not sweet to believe that our tears are understood even when words fail? Let us learn to think of tears as liquid prayers, and of weeping as a constant dropping of importunate intercession which will wear its way right surely into the very heart of mercy, despite the stony difficulties which obstruct the way.—C. A. B.]

Footnotes:
FN#1 - It is said the most intense grief and trouble could not extract from him another word.—C. A. B.]

FN#2 - שׁאוֹל. Gesenius, Ewald, Böttch, Maurer, e’ al, regard it as from the r*ot שאל = שעל = to dig, hollow out, like שׂעַל= hollow of the hand. מִשְׁעוֹל = hollow way, thus meaning a hollow, subterranean place. Germ, Hölle = Höhle = hollow, cavern; Eng, hell. Hupfeld derives it from שאל, an old root similar to נשׁל,שׁלה,שׁלל,שׁוֹל, the radical letter being ל, with the idea of loose, lax, hanging down, in a double direction, expressing the idea of sinking down and separation (as χάω. hio χαλάω, etc.), hence the derivative idea of being swallowed up, abyss, depth (as in the poetical תַחְתִיוֹת הארץ), and also that of chasm. hollow empty space, as in Germ. Hölle and in χάσμα, χαος (also used for hell). So also Delitzsch. The former derivation is preferable. Delitzsch: “The Psalmist knows only one gathering-place for the dead in the depths of the earth, where they indeed live, but only a quasi life, because they have departed from the light of this world, and what is more lamentable, from the light of the Divine presence.” The Hebrew Sheol and the Greek Hades were alike. As the grave was the place of the dead body, Sheol or Hades was the place of departed spirits. This was taken for granted in the Old Testament, together with the doctrine of immortality, and there is a remarkable absence of revelation concerning it. The joy of God’s people was in the theocracy as existing in this world, and in the Messianic future, and it was not until the Messiah came, and died, and passed through the grave to a resurrection, that light shone upon the abode of the departed spirits, and even here a light only so far as that the light of a glorious resurrection shines through the riven grave and Hades ( 2 Timothy 1:10). Perowne: “The argument here employed is no doubt characteristic of the old dispensation. They who then feared and loved God, nevertheless walked in shadows, and their hope was not yet full of immortality. Hence their earnest clinging to life, so different from St. Paul’s ‘desire to depart,’ to which there is nothing parallel in the Old Testament. It was not that they dreaded annihilation, but rather a kind of disembodied existence apart from the light of God’s presence.—The Old Testament saints pleaded with God for life, in order that life might be consecrated to His service. And it is very touching to see how, with the weakness of man’s heart, trembling at dissolution, there mingles the child-like confidence which fears not to advance the plea that God’s glory is concerned in granting its request.” Compare Hezekiah’s sickness, Isaiah 38:18-19, also Moses’ prayer for the life of the people, Numbers 14:13-21.—C. A. B.]
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Verses 1-17
Psalm 7
Shiggaion of David, which he sang unto the LORD, concerning the words of Cush the Benjamite
1 O Lord my God, in thee do I put my trust:

Save me from all them that persecute me, and deliver me:

2 Lest he tear my soul like a lion,

Rending it in pieces, while there is none to deliver.

3 O Lord my God, if I have done this;

If there be iniquity in my hands;

4 If I have rewarded evil unto him that was at peace with me;

(Yea, I have delivered him that without cause is mine enemy:)

5 Let the enemy persecute my soul, and take it;
Yea, let him tread down my life upon the earth,

And lay mine honor in the dust. Selah.

6 Arise, O Lord, in thine anger,

Lift up thyself because of the rage of mine enemies:

And awake for me to the judgment that thou hast commanded.

7 So shall the congregation of the people compass thee about:

For their sakes therefore return thou on high.

8 The Lord shall judge the people:

Judge me, O Lord, according to my righteousness, and according to mine integrity that is in me.

9 Oh let the wickedness of the wicked come to an end; but establish the just:

For the righteous God trieth the hearts and reins.

10 My defence is of God,

Which saveth the upright in heart.

11 God judgeth the righteous,

And God is angry with the wicked every day.

12 If he turn not he will whet his sword;

He hath bent his bow, and made it ready.

13 He hath also prepared for him the instruments of death;

He ordaineth his arrows against the persecutors.

14 Behold, he travaileth with iniquity,

And hath conceived mischief, and brought forth falsehood.

15 He made a pit, and digged it,

And is fallen into the ditch which he made.

16 His mischief shall return upon his own head,

And his violent dealing shall come down upon his own pate.

17 I will praise the Lord according to his righteousness:

And will sing praise to the name of the Lord most high.

EXEGETICAL AND CRITICAL
Title.—For an explanation of Shiggaion, vid. Introduct. Ewald, Maurer, G. Baur, Hitzig, find the tradition of the composition of this Psalm confirmed by its contents and language. Yet Hitzig refers to 1 Samuel26, whilst Hengstenberg more properly regards 1 Samuel24. as indicating the circumstances; but he aptly reminds us that the greater portion of Benjamin for a long time adhered to the house of Saul ( 1 Chronicles 12:29), and is disposed to refer the title to the author himself. Most interpreters properly take Cush to be a proper name, but suppose, on account of the time, not the message of Cushi mentioned ( 2 Samuel 18:32), but one of the tale-bearers mentioned only in general ( 1 Samuel 24:9). There is no occasion to find in Cush the figurative designation of a man of black wickedness (the Jewish interpreters, except Aben Ezra), and then think particularly of Saul. Kimchi and Hengst. find even a reference to his father Kish. The reference to the slanderer Shimei (Luther et al.) with a similar figurative interpretation does not agree with the time of composition. [Riehm: “Since Psalm 7:4 b agrees entirely with the fact that David, according to 1 Sam24. and26, protected Saul’s life from his companions in arms, David, also at that time, as in this Psalm, asserting his innocence and appealing to the judgment of God, ( 1 Samuel 24:12 sq, 1 Samuel 24:16; 1 Samuel 26:18; 1 Samuel 26:23 sq.), the supposition that David composed the Psalm towards the end of the persecution of Saul is very reasonable. We might then conjecture that the slander of this Cush caused his departure to the king of Achish of Gath.”—C. A. B.] It is not to be recommended to translate: “with regard to,” as Jeremiah 7:22; Jeremiah 14:1; Deuteronomy 4:21, instead of “on account of the words.”

The structure of the strophes is very uneven, and not very complete, hence they have been very differently divided. In my opinion, after the introductory cry for help which the threatened Psalmist makes, Psalm 7:1-2, there follows a strong protestation of his innocence with respect to the accusations raised against him, Psalm 7:3-5. On this he bases his invocation of Jehovah to begin and carry on his judgment, Psalm 7:6-7. The Psalmist then, with a good conscience, claims this judicial activity of God especially for himself, Psalm 7:8-9, expresses his trust in Divine protection, as well as his confidence in the punishment of the unconverted by God, Psalm 7:10-13, sees the ruin of his enemies already before his eyes, Psalm 7:14-16, and closes with the assurance of his joyful gratitude, Psalm 7:17.

[Perowne. “ ‘Shall not the Judge of all the earth do right,’ might stand as the motto of this Psalm. In full reliance on God’s righteousness, David appeals to Him to judge his cause. The righteous God cannot but save the righteous and punish the wicked.”—C. A. B.]

Str. I. [Delitzsch: “With this word of faith, hope, and love, this holy captatio benevolentiæ, David begins likewise, Psalm 10:1; Psalm 16:1; Psalm 31:1; compare71:1. The perfect is inchoative: in thee have I taken my refuge = in thee do I trust.
Psalm 7:2. The persecutors are regarded as wild beasts, as lions who rend their prey and crush their bones. Thus do they thirst for his ‘soul,’ that is for his life.”—C. A. B.]

Str. II. [Barnes: O Lord, my God.—“A solemn appeal to God for the sincerity and truth of what he is about to say.”—C. A. B.]—If I have done this.—Most ancient interpreters refer this to the accusation of his opponents presupposed as known, most recent interpreters since Rosenm. following Isaki, to that which follows; vid. however the reasons for the former reference in Hitzig, which are worthy of consideration. Most ancient translations then unite שלמי רע, Psalm 7:4, whose accentuation also most MSS. have and give as the sense: If I have recompensed him, who has recompensed me with evil. So also among recent interpreters: Sachs, Böttcher, Olsh, Hitzig. Hitzig rejects the assertion of Hengst. and Hupf. that שלם has the meaning of recompense only in the Piel, yet he translates: “If I do evil to him who recompenses it to me.” He prefers the connection of the words which is indicated in only one MSS, an Erfurt Codd. (vid. variations in J. H. Mich.), yet which lies at the basis of the translations of the Chald, Kimchi, Luther, Calv, Rudinger, Hengst, Hupf, De Wette, Delitzsch. All of these however find the idea of friend expressed (literally, he who is at peace with me), according to the fundamental meaning of the word in question, in the Kal: to be whole, that Isaiah, negatively, unhurt; positively, perfect, thence partly, ready, complete; partly, well, sound, in good condition; then by transfer, favorable, moral entireness and freedom from harm (Hupf.), comp. Psalm 20:10; 41:9; Jeremiah 38:22. גמל moreover means not only recompense, but properly to render something to some one (comp. 1 Samuel 24:18) with the idea of meritoriousness or obligation of such action.—And plundered,etc.—This clause, regarded as defective by Olsh, is taken as a parenthesis with the Rabbins by Calv, Rud, J. H. Mich, Ewald, Köster, Thol, Hupf. [A. V.], and explained in the sense rendered possible by the signification of the word: “Rather I delivered.” But the propriety of the use of the word for booty taken in war, is derived from the fundamental meaning of the word in the Kal: to draw off (shoes, clothes) which also occurs in the Aramaic for the Piel, and in Hebrew is at least undeniable in the noun, whilst otherwise at least the signif.: “draw forth, deliver,” ( Psalm 6:4), is proved in the Piel. The majority, even Hengst. and Delitzsch, refer it with this interpretation to the occurrence in the cave where David cut off the skirt of Saul’s garment ( 1 Samuel 24:4-5). Hitzig, with Chald, supposes a metathesis for the sake of the explanation: and oppressed, etc. The interpretation of the Sept, and Vulg, as conclusion and imprecation, = then will I retire from my enemies empty, that Isaiah, conquered, misses the sense.

Psalm 7:5. Honor means either dignity, and indeed as well particularly the royal dignity of David (Calv, Geier, J. H. Mich.) as personal honor in general (Hitzig), otherwise also designated as crown (89:39; Isaiah 28:1) and power ( Isaiah 63:6); then the dust indicates the smut of the deepest humiliation; or as Psalm 16:10; Psalm 30:12; Psalm 57:8; Psalm 108:2; Genesis 49, soul here = life, then dust = grave, Isaiah 26:19 (Rabb. most interpreters). Disgrace and humiliation are included in the expression at all events (Hengst, Hupf.). Respecting the soul as the reflection of the Divine כבוֹד, vid., Delitzsch, Bibl. Psychol., II. ed., 1861.

Str. III. Psalm 7:6. Arise.—So Psalm 9:19; Psalm 10:12, after the example of Moses ( Numbers 10:35; comp. Psalm 3:7). It is parallel with the following lift up thyself, as Psalm 94:2; Isaiah 33:10, and awake, as Psalm 35:23; Psalm 44:23; Psalm 59:5. The character of the expression as merely figurative follows from Psalm 121:4.—For me is a pregnant construction. We must supply: turn. For the Psalmist requests first of all judicial interference. Yet we cannot translate: Up for me in judgment! Thou makest booty (Hitzig), or: stir up judgment for me, (Chald. and some interpreters mentioned by Rosenm.), or: awake for me in judgment that Thou hast commanded (Sept, Syr, Jerome [A. V.]). Moreover the last clause is not imperative: order judgment (Rosenm, De Wette). Yet it is allowable to unite the last clause with the relative (Köster, Hengst.) for which Ewald puts the participle, or with a particle of cause (Geier, et al.), since the Psalmist bases his prayer on the general Divine arrangement of justice, and His administration in judgment (Calv, Hupf.) [Hupfeld translates thus: “Awake for me; judgment hast thou commanded.” This seems to be the best construction.—C. A. B.] Instead of against the overflowings, Sept, following a false derivation, translates: “In the limits.” [“Because of the rage of mine enemies,” A. V, is incorrect, it should be, “against the rage of mine enemies.”—C. A. B.]

[Let the congregation of nations surround Thee.—It is better to take this as an optative in harmony with the preceding; so most interpreters. The Lord is exhorted to “arise,” “lift up Thyself,” awake, and so also to assemble the people about Him to witness His judgment, His vindication of the Psalmist.—Over it (for their sakes, A. V, is incorrect).—Perowne: “God is represented as coming down to visit the earth, and to gather the nations before Him, and then as retiring and sitting down above them on the judgment seat.” Delitzsch: “The Psalmist now arranges, so to speak, a judgment scene: the assembly of the nation is to form a circle about Jehovah; in their midst He holdeth judgment, and after judgment has been pronounced, He is to return, ascending back to heaven as a conqueror after battle.”—C. A. B.]—On High is not the judicial seat (Tarnow, Geier, Maur, et al.), or the high seat on Zion (De Wette), in which God will sit down again after that He had apparently left it in the intermission of His judicial activity (Kimchi, Calv, Hupf, yet with a reference to heaven); but heaven, whither God returns after having accomplished judgment in the midst of the assembly of the nations (Ewald, Delitzsch).[FN3] The Psalmist asks the Judge of the world for historical justice, and in mentioning the Divine triumph, not only expresses the assurance that the historical transaction of justice for which he has called upon God, will be successfully carried out, but he asks God that He will carry it out without delay. Thus all the pretended difficulties vanish. As the tribes of Israel are called “people,” Genesis 49:10; Deuteronomy 33:3, Jerome, Kimchi, Hitz, et al., think of them here, especially because congregation is mentioned, as Genesis 26:3; Genesis 35:11. But the reference is not to a political, but a judicial assembly (Hupf.), and it is a Divine attribute, as the following general clause directly declares, to be judge of the nations.

Str. IV. Psalm 7:8. In order to escape these convincing reasons, Hitzig supposes that דין = to direct, govern the opinion, manage, and does not allow that there is a reference to Genesis 18:25, for an explanation, but to Micah 4:13. It certainly does not mean that from the highest court the highest justice is to be expected, and that God, because He judges the peoples, is therefore the regular Judge of the individual, in which case “children of men” should be placed instead of “nations.” No more is the thought expressed, that God by His Spirit leads the assembly of the elders, which represents the tribes of Israel, being invisibly present in their midst ( Deuteronomy 33:5; Leviticus 26:12), in order that, in the judgment of the nations, not human righteousness, but the Divine decision, might have authority. The Psalmist expresses rather the thought, that his cause is not a private affair, but is of historical importance to the world.—To me [“in me,” A. V.].—It is most in accordance with the context to find the thought of recompense expressed in Psalm 7:8 (Chald, Olsh.), and then it is more correct from the language to supply: come (Hupf.), than the explanation “happen to me” (Rosenm, De Wette). The language likewise permits the supposition that it is an emphatic repetition of the suffix with a relative supplied (Vatab, Geier, et al., [A. V.]). Thereby the attribute of righteousness would be made prominent, yet not as a finishing stroke of the pencil (Hitzig), nor as a shield about the person (Hengst. I.), but as the quality found in the person yet to be distinguished by Him (Delitzsch).

[ Psalm 7:9. Hupfeld: “The personal petition is generalized into the petition that God would make an end of the doings of the unrighteous, but would protect the righteous, as it is to be expected from the omniscience of the Judge who searches the secrets of the heart.”—For the trier of hearts and reins is a righteous God—Riehm: “The reins as the seat of strong feelings, inclinations, impulses.” Barnes: “The particular idea here Isaiah, that as God searches the hearts of all men, and understands the secret purposes of the soul, He is able to judge aright, and to determine correctly in regard to their character, or to administer His government on the principles of exact justice. Such is the ground of the prayer in this case, that God, who knew the character of all men, would confirm those who are truly righteous, and would bring the wickedness of the ungodly to an end.”—C. A. B.]

Str. V. Psalm 7:10. Upon God [“of God,” A. V.].—This can mean that the protection is the duty of God (Venema, Ewald, Hengstenb.), but better: God has undertaken it (Hitzig, Delitzsch). The usual translation “with God” is too feeble. Böttcher conjectures ingeniously that originally instead of על, the text was עלי, over me = who covers me.

[ Psalm 7:11. Delitzsch: “Although God finally lets His wrath break forth, yet He does not do this without previously having threatened the ungodly every day. Comp. Isaiah 66:14; Malachi 1:4. He lets them experience this His wrath in advance that they may be alarmed for their good.”—Angry.—Hupf.: “That Isaiah, toward the wicked = taking vengeance, punishing, inasmuch as the wrath, that Isaiah, the abhorrence which holiness has of evil, is the principle of all Divine punishment.”—Every day.—Barnes: “Continually; constantly; always. This is designed to qualify the previous expression. It is not excitement. It is not temporary passion such as we see in men. It is not sudden emotion, soon to be succeeded by a different feeling when the passion passes off. It is the steady and uniform attribute of His unchanging nature, to be always opposed to the wicked,—to all forms of sin; and in Him, in this respect, there will be no change. The wicked will find Him no more favorable to their character and course of life to-morrow than He is to-day; no more beyond the grave than this side of the tomb. What He is to-day, He will be to-morrow, and every day.”—C. A. B.]

Psalm 7:12. If one turn not [“If he turn not,” A. V.].—In the first clause the subject is the wicked Prayer of Manasseh, in the following clause God (the ancient translators and most interpreters), yet so that it does not mean the special enemy of the Psalmist, but the ungodly as a class (Hengst, Hupf.). Others regard the first word as a particle of assertion, and take the verb in the sense of the adverb “again,” but differ from one another, in that some (Olsh.) regard Jehovah as the subject, others (Ewald, Baur) the wicked Prayer of Manasseh, who will truly whet his sword again, etc. Still others understand likewise the entire description, Psalm 7:12-13, as the verses which follow, in the latter sense of the wicked man and regard the words, if he does not turn, (but) whets his sword, etc., either as the conclusion of the previous verse (Rosenm. following Kimchi), or as the antecedent of Psalm 7:14-15 (Syr, Geier, et al.). These then suppose לוֹ, Psalm 7:13, which is placed before with emphasis, to be reflexive and indeed either = to his purpose (Kimchi, Ew.), or, to his destruction (Aben Ezra). With our explanation of the wicked man not previously mentioned, the subject appears plainly as the object aimed at.—[He hath bent his bow.—In Hebrew, he hath trodden his bow, alluding to the ancient mode of bending the large and stout bows used instead of modern light artillery, with the feet rather than with the arm and hand.—C. A. B.]

Psalm 7:13. The arrows are made into arrows of fire usual in sieges (Cocceius and recent interpreters), not into sharp or poisonous arrows; or hotly pursuing (vid. Rosenm.); or for the burning (Sept, Vulg, Syr.), which according to Ferrand means consumed with wrath, according to Chald, Isaki, Kimchi, Calv.: the persecutors themselves (so A. V.). It is difficult to follow the change of tense in these verses. The first two imperfects, it is better to take as futures on account of the judgment which is surely impending; the perfects then describe the actions which follow and the circumstances described as future; the last imperfect is incidental, thus a real imperfect, that is relative time instead of the participle; or we are to regard “his arrows” as in apposition and the following as a relative clause (Hupf.).

Str. VI. Psalm 7:14. The imperfect stands first, then two perfects follow. Therefore the ancient and usual interpretation is incorrect, which regards the travailing and conception as indicating design, and contrasts it with bringing forth as expressive of the consequences, and thus is compelled to accept a hysteronproteron in the position of the travailing. For the same reasons it is not advisable to refer the first verb חבל to conception according to the Arabic (Seb. Schmidt, Hitzig) in order to derive the gradation which Luther supposes there is in the thought. The first clause rather (as the accents indicate) is in contrast with the two following; yet not as Calv, J. H. Mich, and Hengst, express by the insertion of “but,” as if the first clause expressed the evil design, the contrast consisting of two parts, its consequences; but rather that the first member of the verse states the proposition in general, the second explains it more definitely according to both its factors (Ewald, Köster, Olsh, Hupf, Baur, Delitzsch) which specify the transition from the thought of the heart to its expression (Kimchi). Besides, Hupfeld shows that the nouns have a double sense, and designate the wicked at once as nothingness, and as a curse. [Barnes: “The allusion here is to the pains and throes of child-birth, and the idea is that the wicked man labors or struggles, even with great pain to accomplish his purpose of iniquity.” “It is mischief when conceived, it is falsehood when brought forth. The idea is that after all his efforts and pains, after having formed his scheme, and labored hard to bring it forth, it was abortive.”—C. A. B.] Whilst in אָוֶן the moral idea of evil passes over into the physical of mischief, destruction, it is entirely the reverse with עמל, which literally means fatigue.

Psalm 7:15-16. Some put that which is here said in the historical past, on account of the tenses, and suppose particularly Saul’s destruction (Kaiser, Hitzig). But they are prophetical perfects followed by the imperf. conversive, which often expresses merely the consequences of that which has gone before. Hupfeld contends against taking the relative clause as present, but Hengst, Delitzsch, Hitzig, maintain it; comp. Gesenius, § 123, 3 a. The enemy is still working at the pit of waylaying, when the Divine judgment strikes him, and indeed in the form of retaliation. The reference back to Psalm 7:2 is to be noticed; so likewise the reference of Psalm 7:1; Psalm 7:7, to Psalm 7:8 b.
Str. VII. Psalm 7:17. Hence David in the conclusion does not praise some future thanksgiving after an actual deliverance, but from a thankful heart he begins to praise God, whose revelation of Himself is the source of his correct knowledge of Him, and whose name therefore is the pledge of His righteous dealings, which are eternally the same, as well as the means of true prayer to Him, and the object of thankful praise. ‘Elyôn is not to be connected with shêm as an adjective (Hitz.) but is to be taken as in apposition to Jehovah on the basis of Genesis 14:22—Sæpe orâtio, quem pæne desperantem recipit, exultantem relinquit (Bernard).

DOCTRINAL AND ETHICAL
1. If a man commits himself personally to God, he may also with good courage refer all his affairs to God, and even when he is in the worst relations with mighty and embittered enemies he may resign himself to the protection of God, and appeal in the confidence of a good conscience to the Divine judgment.
2. From the omnipresence of God, by which He fills heaven and earth, is to be distinguished His manifestation in history by means of acts of revelation, whereby He makes Himself known, and proves Himself to be Saviour, as well as Judge of the individual, as well as of nations. But since omnipresence is essential to God, it is not done away with by the actual operation of His presence and government in the world. But the personal execution of the special acts of the government of the world by the God of Revelation is illustrated by the figure of His coming down upon earth; likewise the conclusion of such special acts is described as the reascension of God to the heights of heaven; both, in connection with the form of expression, that God as infinitely exalted above all beings in this world, Almighty and Holy, has His throne in the Heavens.
3. In like manner in connection with the hearing of prayer the special acts of God in judgment and salvation are represented as His awaking, standing up, raising Himself, although the Divine government of the world suffers no interruption, and has no pauses.
4. The righteous rule of God demands that He should not deceive the trust of the believing, who seek in Him preservation, protection, and help, and that He should take those who devise evil, and endeavor to prepare destruction for others, in their own snares, and cause them to fall into the pits which they themselves have dug. But we may at the same time ask God “that He also may become warm, when the ungodly are red-hot, and cast out the flames of their rage,” (Calvin).

HOMILETICAL AND PRACTICAL
God’s assistance is the strongest, quickest, and surest help; yet He would be asked in faith.—He who takes refuge with God should not forget that God is a righteous Judge.—Without God, lost; saved by God; therefore escaped to God, remaining with God; and with God, the world, and all enemies overcome.—He who can oppose the accusations of his enemies with a good conscience, may likewise flee to God with the confidence of faith, against their strong assaults.—It is easy to do no injury to a friend; but it is difficult to do no harm to an enemy, who is given into our hands, especially when he persecutes us without cause.—The Lord in heaven is likewise Judge on earth; in this the pious have consolation, the wicked terror, all a warning—God does not overlook individuals, although He rules and judges the entire world.—God beats the enemies of His servants with their own weapons, but He has likewise His own peculiar weapons.—The righteousness of God defends the innocent.
Starke: It is proper for us to assert our innocence; for by continual silence we would make even our good cause suspected.—Trust in God must be maintained and increased by prayer.—If God decrees it, tyrants treat the pious as badly as wild beasts of prey the weak lambs.—It is a great consolation in persecution that we can oppose our enemies with the power and strength of God. If God has commanded the authorities to exercise righteousness, He cannot refuse them a suitable protection.—God and His honor are interested in protecting the pious.—The righteousness of faith before God must be distinguished from righteousness and innocence of life before man; yet a true Christian must be able to console himself with both.—God does not allow the righteous to fall, but the more honesty He finds in their hearts, the more He strengthens them in His grace.—God tries the ungodly as a righteous Judges, but the believing as a righteous but reconciled Father.—A Christian throws away the shield and sword of his own revenge, and yet does not remain naked and defenceless before his enemies; for the hand of the Lord strives for him, and covers him with a strong shield.—If the ungodly have reason to think of the righteousness of God with trembling, the believing remember it with joy, and praise, and thankfulness.—The punishment of retaliation is the surest mark of the Lord’s care for the actions of the children of men.

Calvin: The door is closed to prayer unless it is opened with the key of trust.—Osiander: No one will deceive the Lord God with his hypocrisy.—It is the most pleasant of offerings to God when we celebrate His benefits, in order that others also may know His goodness and turn to Him.—Bugenhagen: No one can injure another without injuring himself much more severely in his conscience.—Franke: Three chief principles of prayer: 1) A childlike trust in God; 2) a good and cheerful conscience; 3) God’s righteousness and strong government—Renschel: God is not a Judge who punishes daily, but who threatens daily; for if God should punish us always, and as often as we deserve it, the world would no longer endure; therefore thou shouldest know, that God’s long-suffering invites thee to repentance.—Herberger: To suffer with an innocent conscience is nothing but favor with God. It is faith’s crown of glory that we can say: “Lord my God!”—God is a searcher of hearts: mark that, thou who sinnest secretly.—Hast thou prayed with tears, then return thanks with joy.—Thanksgiving is the best tune and song.—In prayer and thanksgiving no one should waver.—Tholuck: David was not one of those visionary pious men who, while mindful of that which God will do in heaven and in the future, forget that which He does daily in the present and upon earth.—Stiller: The ungodly have their time when they rule; but God has likewise His time when He pushes them from their seats.—Taube: How precious to a believing Christian the testimony and blessing of a good conscience in the calamities allotted to him: 1) he can step quietly before his God and pray for help; 2) he can prove his good cause with entire cheerfulness and call upon God to Judges 3) he knows and praises the righteousness of God which is in favor of the pious and against his enemies.—Kurtz: The kingdom of God comes not only with grace to the penitent, but also with judgment to the impenitent.

[Matth. Henry: The sinner’s head with its politics conceives mischief, contrives it with a great deal of art, lays his plot deep, and keeps it close; the sinner’s heart with its passions travails with iniquity, and is in pain to be delivered of the malicious projects it is hatching against the people of God. But what doth it come to when it comes to the birth? It is a falsehood, it is a cheat upon himself, it is a lie in his right hand; he cannot compass what he intended, nor if he gain his point, will he gain the satisfaction he promised himself.—Spurgeon: As the shadow follows the substance, so envy pursues goodness. It is only at the tree laden with fruit that men throw stones. If we would live without being slandered we must wait till we get to heaven. Let us be very heedful not to believe the flying rumors which are always harassing gracious men. If there are no believers in lies there will be but a dull market in falsehood, and good men’s characters will be safe. Ill-will never spoke well. Sinners have an ill-will to saints, and therefore be sure they will not speak well of them.—We can not pray too often, and when our heart is true, we shall turn to God in prayer as naturally as the needle to its pole.—God defends the right. Filth will not long stick on the pure white garments of the saints, but shall be brushed off by Divine providence to the vexation of the men by whose base hands it was thrown upon the godly.—Truth like oil is ever above, no power of our enemies can drown it—The best day that ever dawns on a sinner brings a curse with it. Sinners may have many feast days, but no safe days. From the beginning of the year even to its ending, there is not an hour in which God’s oven is not hot and burning in readiness for the wicked, who shall be as stubble.—God’s sword has been sharpening upon the revolving stone of our daily wickedness, and if we will not repent, it will speedily out us in pieces. Turn or burn is the sinner’s only alternative.—Curses are like young chickens, they always come home to roost. Ashes always fly back in the face of him that throws them.—C. A. B.]

Footnotes:
FN#3 - Hupfeld: “But the reference to that which God does after the judgment is not only a very simple and feeble addition, but is also contrary to that which follows in the context where the Divine judgment is carried still further out; yes, it is in a certain measure contrary to the entire course and spirit of the Psalm, and the Psalm generally, which would represent God as stepping forth from His retirement, as from a cloud which hitherto concealed Him, and as actively at work, and would not lead Him back again.” “The distance between the heavenly seat of the Judge and the earthly assembly is not to be measured mathematically, but must be regarded according to its nature from a poetical point of view, in which the cleft between heaven and earth vanishes, just as we see it overleaped in the constant interchange of the heavenly and earthly seats of God, heaven and Zion. The idea is this, God in contrast with His previous inactivity is again to Judges, that Isaiah, to interfere and reinstate justice, which has been ignored and disturbed.” “It is true, this is a limited human conception of the Divine government and righteousness which is ever the same and uninterrupted; yet it is a feeling natural to religious feeling and an almost unavoidable anthropomorphism, the same as there is in the formula, Arise, awake, Psalm 7:6, and the like.”—C. A. B.]
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Verses 1-9
Psalm 8
To the chief Musician upon Gittith, A Psalm of David.
1 O Lord our Lord,

How excellent is thy name in all the earth!

Who hast set thy glory above the heavens.

2 Out of the mouth of babes and sucklings hast thou ordained strength

Because of thine enemies,

That thou mightest still the enemy and the avenger.

3 When I consider thy heavens, the work of thy fingers,

The moon and the stars, which thou hast ordained;

4 What is Prayer of Manasseh, that thou art mindful of him?

And the son of Prayer of Manasseh, that thou visitest him?

5 For thou hast made him a little lower than the angels,

And hast crowned him with glory and honour.

6 Thou madest him to have dominion over the works of thy hands;

Thou hast put all things under his feet:

7 All sheep and oxen,

Yea, and the beasts of the field;

8 The fowl of the air, and the fish of the sea,

And whatsoever passeth through the paths of the seas.

9 O Lord our Lord, how excellent is thy name in all the earth!

EXEGETICAL AND CRITICAL
Title and Character.—Even Olsh. finds no occasion to give up the Davidic authorship of this Psalm, which has since been maintained by Hitzig in a new way. This as well as all Psalm placed in relation to Gittith (vid. Introduction), resounds with the praise of Jehovah.

The use made of passages from this Psalm in Matthew 21:16; 1 Corinthians 15:27; Hebrews 2:6 sq, with various references to Messianic circumstances is entirely different from the Messianic nature of the entire Psalm, which has been maintained by many interpreters of all periods. The author rather on a moonlight and starlight night ( Psalm 8:3), under the sense of the majesty of the Creator ( Psalm 8:1 c) beaming from the firmament, praises the goodness shown towards frail man by the God of the Covenant, Who is identical with the Creator. This goodness is partly shown in the sovereignty of man as the image of God over all creatures, and partly is declared in the revelation and grace of the true God given to the members of the people of the covenant. It is true that the latter reference is not developed here, but it is not only presupposed in the Psalmist’s position in life, but it governs his entire feelings and thoughts, so much so that the reflection called forth in him by looking upon the starry heavens begins and closes by mentioning it with praise. We have no sure support for a nearer indication of the time of composition. The reference to the youth of David as the shepherd boy (Nachtigal, Tholuck) is very unlikely, or indeed to the time immediately after his victory over Goliath (Sachs with reference to Psalm 8:2). Hitzig supposes a reference to the time of the war against the Amalekites, with reference to 1 Samuel 30:1; 1 Samuel 30:24
Str. I. Psalm 8:1. Our Lord.—The speaker is not the congregation (Delitzsch) which has only appropriated the Psalm, but a believer, who not only declares himself to be a member of the congregation whose Lord is Jehovah, but also acknowledges this Lord of the congregation personally, and as His servant and worshipper, now makes conspicuous with emphatic praise the glory of that name, which God has throughout the world among men as the Creator, over against that book of nature revealing the Divine majesty, shining down from heaven. That this is the fundamental idea and all-prevailing sentiment of the Psalm follows necessarily from the position of the relative clause after the principal clause, and from the introductory address to God.—Thou who hast put Thy majesty upon the heavens.—The language of the present text is very much disputed (vid. the thorough discussion of Hupfeld), because the form תְנָה occurs only as imperative, and as such cannot be connected with the relative (comp, however, Böttcher, Æhrenl. 42, Neue Æhrenl. II:224); and the proposed explanations are so questionable that many interpreters propose other vowel points, as Paulus and Kurtz תֻנָּה=whose glory is praised, or Ewald תָּנָה= raises itself, Sept.ἐπῂρθη, or stretches itself out (Clauss, et al.), whilst Hitzig, in order to gain the last meaning, and to support it by a closer etymology by derivation from תנן removes theה as an article to the following noun, leaving תַּן. Hupfeld, however, with the ancient translations, would read נָתַתָּה, because the phrase נָתַן הוֹד עַל= to put authority upon, to invest with authority, is frequent, and a finite verb is indispensable. [But, as Riehm shows, this is a very violent correction, and then the application of this phrase to God in the usual sense of His investing the heavens with His Divine majesty has serious objections. It is better, with Riehm, to fall back upon the explanation of Ewald. “Thou whose glory raises itself above the heavens, or ‘rises above’ the heavens.”—C. A. B.] But whatever we may do with the language of the text, the position of the clause does not leave it doubtful, but that the emphasis of the sentence is upon these witnesses to the glory of God whose province is the entire earth, and which therefore are in relative contrast to the witnesses of the Divine glory, whose sphere is on the one side the people of God and on the other the heavens. Since now the account of the creation, Genesis 1:1, resounds in the contents of the Psalm itself, and the reference is neither prophetical to the worship of the God and King of Israel among all nations, nor can this be historically the reference (even without regard to the Revelation -echo of Psalm 8:4, in Job 7:17); moreover, it is not allowable to refer the name of Jehovah here in the narrow sense to the name applied by the Israelites to the God of the Covenant and of Revelation, but we must think of the splendid and majestic name, with which men, throughout the world, even where the true nature of God is still unknown, ignorantly praise the true God as the God whose glory shines down upon them from the firmament; it is therefore easy to see why the explanations of some of the older interpreters, “whose glory above the heavens, etc., is praised by angels,” is untenable. Kurtz speaks besides even of “the song of all the spheres, of all the worlds of the heavens,” which is entirely contrary to Hebrew ideas.

Str. II. Psalm 8:2. Out of the mouth.—This specification does not allow us to find merely an expression of the general thought that God accomplishes the greatest things on earth, and reveals His glory by means of the weakest instruments and the least means. The expression is not the periphrase of the subj.= “from the size of a boy,” but has a manifest reference back to the name, Psalm 8:1 b. We might therefore think first of all of the religious expressions of children from the lisping of sucklings, and the stammering prayers of little children under the impression of the wondrous magnificence of the evening heavens, even to the confession of the true God in the mouth of the young, especially as sucklings three years old were common in Israel, and the parallel Hebrew word refers to still more matured boys, 1 Samuel 15:3; 1 Samuel 22:19, who ask bread, Lamentations 4:4, and play in the street, Jeremiah 6:11; Jeremiah 9:20. In this sense also Jesus makes use of this passage, Matthew 21:16, and this use is still more appropriate if with the Sept. and many interpreters עֹז is regarded as praise. This meaning however is possible only in special connections. Originally and properly this word means, firmness, might, κράτος. Since now there is a reason for this given, it would be more in accordance with the text to think, not indeed of the living breath of the lately born, the first cry of the suckling (Umbr, et al.), or of the mouth as the organ of suckling (Kimchi) which would only refer to the wonder of the existence and support of the human race; but rather to find a reference to the wonder of the capacity of speech (Aben Ezra, Tholuck, et al.), to which Umbreit also is partially inclined when he finally mentions the movement of the mouth in order to form the sounding word. It is by speaking that man is specifically distinguished from the other inhabitants of earth, and which is very particularly calculated as a Divine force (Calv, et al.) to hush those who show themselves to be the adversaries of the honor of God; the enemies of the recognition of His glory on earth; the revengeful oppressors of the people of Jehovah. [Ewald: “What a contrast! There the wild, defiant enemies thirsting to destroy, here the weakest of creatures, and yet his joyful, lisping mouth is sufficient to defend the Creator against all the blasphemies of the enemy.” So likewise Hupfeld: “God has founded for Himself out of the mouth of sucklings and children a strong (invincible) stronghold against His enemies, that is: He has out of their mouths a mighty (incontrovertible) apology (of His goodness and greatness) which is sufficient to bring all His opponents to silence.” This is by far the best interpretation.—C. A. B.]

The Hebrew text does not allude to their destruction (many interpreters following the ancient translations). Hitzig is too narrow in his reference of the entire passage to the special fact that the Amalekites in the surprise of Ziklag did not avenge themselves on account of the massacre, 1 Samuel 27:8-9, but killed none, 1 Samuel 30:1 sq, which David now refers to the protection of Jehovah, who by the crying of the children excited in the souls of the national enemy a humane pity, which tamed his fury. With the Messianic interpretation, the passage is usually (Calov, Geier, Schmidt, J. H. Mich, Stier) referred to the founding of the Christian Church, and the praise of God in the gospel by νήπιοι, or people of a similar spirit to children.

Str. III. Psalm 8:3. When I consider,etc.—כּי is here a particle of time, and not of cause (for) as Stier erroneously regards it. The concluding clause, Psalm 8:4, is an exclamation of astonishment, yet of humility, prayer, and trust, in view of the loving and careful condescension of the Creator towards Prayer of Manasseh, who is intentionally named enôsh, as the weak. The reference back to the creation begins with Psalm 8:6. Here the expressions, (as well those which describe Prayer of Manasseh, as those which describe the Divine care over him), refer too clearly to the present testimonies of the goodness of God towards Prayer of Manasseh, born of mortals, that we should with Hupf. regard the imperf. here as preterite, and should think of the free and firm resolution of love, from which the creation, and especially the creation of Prayer of Manasseh, originated.

Str. IV. Psalm 8:5. And so thou lettest him lack a little of divinity.—[“For thou hast made him a little lower than the angels.” A. V.][FN5] The following words show that the Psalmist has in view the sovereignty which has been given to Prayer of Manasseh, created on earth, “in the image of God,” Genesis 1:26. We are here therefore to think of the Divine image in Prayer of Manasseh, which endows him with the royal prerogative over the creatures of the world. The connection of the causal piel of חסר with the object by מִן does not allow us to regard the Psalmist as saying, there was little lacking and man had been like God. He says: There was not much lacking but that man should have been placed in that class of beings which embraces God and the angels, that is to say the Elohim. Elohim may indeed, it is true, express merely the abstract divinity (Hengst, Hupf.) but with this limitation, including the angels (Hitzig) a very suitable sense would be given. Since now, Psalm 82:1; Psalm 82:6; Psalm 97:7; Psalm 97:9, afford a more comprehensive use of the word Elohim, and this with the article means at times only a supernatural creature, 1 Samuel 28:13; Zechariah 12:8, we have here sufficient reason for clearness of explanation even to suppose that it is a designation of a class. If now, God caused that man should lack a little of that which the Elohim possess as such, this can hardly be anything else than immateriality (Kimchi, Delitzsch). It is not allowable, however, with the ancient translations and the Rabbins to think merely of angels, [A. V.] or indeed according to the Sept. to regard the “little” as for a short time, whereby with the Messianic interpretation this passage refers to the state of humiliation as the following member of the verse to the exaltation of Jesus Christ, vid, Comm. on Hebrews 2:6 sq. The verbs are all imperfects, and refer to the fact that these peculiarities man has retained since the creation in spite of the fall, and indeed as the connection of Psalm 8:5 with Psalm 8:4 shows, in consequence of the provision of Divine love. The perfect is found only in the closing clause of Psalm 8:6 b., which recapitulates and expresses the firm assurance and constant arrangement (Hupfeld). This suggests the application to the kingdom of Christ, 1 Corinthians 15:27. “Out of the very depths of this consciousness, how little man appears when contrasted with God, arises faith in the love of the heavenly Father who is not forgetful of the weak children of men, whom He has called into existence.” (Umbreit).

Str. V. Psalm 8:7. Sheep.—In Hebrew the word is a poetical form of a word which means the small cattle of the herd, and especially the sheep and goats. The following expressions likewise appear in poetical forms which lead the eye in increasing breadth of vision over the entire realm of human sovereignty.[FN6] Böttcher, on account of Psalm 8:8 b, which is certainly very singular and striking, refers to the men who make their way through the agitated paths of the sea. So also previously Aben Ezra and Kimchi. [The proper reference is to the other inhabitants of the sea, from the leviathan down to the smallest creature which moves on the waters, vid. Psalm 104:25-26.—C. A. B.]

[Str. VI. Psalm 8:9. Delitzsch: “The Psalmist has now proved what he stated Psalm 8:1, that the name of Jehovah, the glory of which radiates from the heavens, is also glorious on earth. Thus the thought with which he began the Psalm is repeated as a conclusion with fulness of meaning, and thus the Psalm is wound together as a wreath.”][FN7]
DOCTRINAL AND ETHICAL
1. The congregation confesses that the revealed God is its sovereign, and hopes that the name in which God has manifested Himself according to His true nature, will be proclaimed some time, in all lands, and be praised as glorious in the entire earth. But it recognizes, also, that among all nations religious feelings are especially awakened by looking at the starry heavens, and that therefore the most glorious names are everywhere given to the Divine Being whose majesty shines down from the firmament.

2. Among created beings it is especially man, whom God has made use of upon earth as the instrument of His communications and organ of His revelations. He has given man the capacity of speech, and thereby, even in the mouths of the smallest children, He has prepared for Himself that power which is best adapted to refute the adversaries of the Church of God, and to spread abroad His true and holy name; the power of speech, especially of the word which comes from God and testifies of God. Thus on the one side man is distinguished from all other earthly creatures, and placed in a special relation to God; and on the other side it gives the most suitable means not only of religious communications in general, but of overcoming the deification of nature by faith in Divine revelation.
3. Man, when compared with the magnificent phenomena of the heavens, may appear very trifling and insignificant, but when considered as the object of Divine care his preëminence over all creatures becomes manifest, and he should be thankful in remembrance of this, and maintain true humility with all the greatness bestowed upon him, confessing his frailty and his descent from men of Adam’s race.

4. Man is born in the image of Adam, he was yet created as the image of God, and in consequence of this he has that within him, which gives reason to reckon him almost to the class of supernatural creatures. This is his rational and moral nature. By this he has a nature which makes him capable of attaining his destiny, of being as an image of the glory and majesty of God, sovereign over the world which surrounds him. For the true fulfilment of this destiny we are referred from the Old to the New Covenant.

HOMILETICAL AND PRACTICAL
He who would rule properly must serve God properly.—The conflict between the Divine purpose and the present condition of man; whence it comes, and how it is to be obviated.—The glorification of the name of God in the congregation, and by the congregation over the entire earth.—Man is like the rest of the world, God’s workmanship, but he is designed to be ruler of the world, as the image of the Divine glory and majesty.—Man belongs to two worlds, the visible and the invisible; hence he has a great and difficult task; let us see what hinders and what promotes its fulfilment.—The high position and dignity which God has given man among the creatures, imposes upon him responsibilities which he can fulfil only as a member of the Church of God.—Man is prevented from fulfilling his destiny less by his natural frailty, than by his Adamic nature.—No man is too insignificant, weak, poor, or little for the service of God; God makes even of the smallest children arms of His grace and instruments of His power.—What God does even to sucklings reveals His glory more than the magnificence of the stars.—It is true we may know something of God and His glory from the works of creation, so that even the heathen praise God after their fashion; but only in the Church can we truly learn who God is, and what we have in Him, and how to serve Him aright.—We need not only the crown of eternal life, but we must also be mindful of the crown of thorns, and the crown of righteousness.
Starke: The beginning and end of this Psalm are in harmony; can it be impossible for God to make it thus with the beginning and end of the New Testament Church?—The more we recall to mind, with shame and humility, our own unworthiness, the greater and more glorious will be our portion of the gracious benefits of God, in Christ.—The sovereignty over all creatures, lost by Adam, Jesus has regained, and bestows it upon His people; hence they may use all creatures with a good conscience in the Divine order, 1 Corinthians 3:21 sq.; 1 Timothy 4:4.—The Gospel has glorified the name of the gracious God in all parts of the world—whilst under the law scarcely anything was known of this name even in the Holy Land.—Frisch: Despise not the smallest and weakest instrument; God is mighty in weakness.—Baumgarten: We can reverence nothing more than the name of God, that Isaiah, what He has revealed and made known of Himself and His perfections.—Herberger: Those are the best musicians who allow themselves to be used for the glory of God.—Taube: All knowledge and worship of God has its first and last roots in the name of God.—The Almighty uses weakness, in order that the power, and therefore the glory, may be of God, and not of man.—Umbreit: Humanity without religion is brutality.—Diedrich: It is the delight of the pious that God has made for Himself by His government a glorious name in all lands.—Nothing in nature should prevent us, if only we are in right relations with God.

[Spurgeon: We may style this Psalm the song of the Astronomer: let us go abroad, and sing it beneath the starry heavens at eventide, for it is very probable that in such a position it first occurred to the poet’s mind.—He who delights in the songs of angels is pleased to honor Himself in the eyes of His enemies by the praises of little children. What a contrast between the glory above the heavens and the mouth of babes and sucklings! yet by both the name of God is made excellent. Spurgeon’s Treasury of David:—Chalmers: There is much in the scenery of a nocturnal sky to lift the soul to pious contemplation. That moon and those stars, what are they? They are detached from the world, and they lift us above it. We feel withdrawn from the earth, and rise in lofty abstraction from this little theatre of human passions and human anxieties. The mind abandons itself to reverie, and is transferred in the ecstacy of its thought to distant and unexplored regions. It sees nature in the simplicity of her great elements, and sees the God of nature invested with the high attributes of wisdom and majesty.—Thomas Watson: Meditation fits for humiliation. When David had been contemplating the works of creation, their splendor, harmony, motion, influence, he lets the plumes of pride fall, and begins to have self-abasing thoughts.—C. A. B.]

[There is in Psalm 8:5 a wonderful rebound of feeling; cast to the earth by his humiliating reflections upon the wonders of the heavens, and the insignificance of Prayer of Manasseh, he rises, lifted up by the consciousness of the honor and dignity bestowed upon him by God in making him greater than all these wonders of nature.—C. A. B.]

Footnotes:
FN#4 - Perowne: “We see him in his lonely watchings, now casting a vigilant glance around him lest any beast of prey threaten ‘those few sheep in the wilderness,’ and now lifting a loving and observant eye to heaven, and as the bright stars come out one after another in the Eastern sky, with a brilliancy and splendor almost unimaginable to us, his heart fills with the thought that it is Jehovah, the God of Israel, who has set His glory there, to be seen of all eyes, to be praised even by the tongues of children. But from heaven his thoughts turn again to earth, from the glory of God to man formed to acknowledge that glory. And his first thought Isaiah, as it must be in any case, an humbling one. What is Prayer of Manasseh, man in his frailty, his littleness, his sin? What is man in His sight who made yon heavens, and planted in them those glittering orbs? And then comes the correcting thought, the thought of man’s greatness and dignity as made in the image of God, and appointed by Him to have dominion over all the creatures of the earth.” Delitzsch: “This Psalm is a lyrical echo of the Mosaic account of creation.” “As the gospels contain no words of Jesus before the time of His baptism, and the New Testament Canon has no writings of the Apostles before Pentecost, so the Old Testament has no Psalm of David before he was anointed. From the time when he was anointed by the God of Jacob, he is the sweet Psalmist of Israel, on whose tongue is the word of Jehovah, 2 Samuel 23:1 sq.” It is probable that this Psalm dates from the earlier part of David’s life, some time during his wanderings in the wilderness when pursued by Saul.—C. A. B.]

FN#5 - Many commentators regard this and the following clauses as still dependent upon כּי, that (Ewald, Perowne, et al.), but it is better, with Hupfeld and Hitzig, to regard these clauses as independent, for otherwise the sentence would be too much involved for Hebrew poetry.—C. A. B.]

FN#6 - The sovereignty of our first parents in Eden was complete, the sovereignty of man now is merely partial, but the second Adam regained that sovereignty in its fulness for Himself and His redeemed, and it is realized again according to prophecy in the Messianic kingdom, Isaiah 11:6-9.—C. A. B.]

FN#7 - Wordsworth: “How fully was the language of the Psalm realized in that night when the stars were shining on those fields of Bethlehem where David had kept his father’s sheep; and the angels chanted in the ears of shepherds the gratulatory hymn, ‘Glory to God in the highest, and on earth peace, good-will toward men,’ for the descent of the Son of God to become Son of Man; and when the nature of man was exalted in Christ to a higher elevation than that of the angels themselves; and when the new star in the heaven shone to lead the Gentiles to His light, and kings to the brightness of His rising ( Isaiah 60:3); and again, at that day when the ‘men of Galilee,’ who were despised as mere babes by the wise men of this world, stood on the Mount of Olives, and saw Him exalted in glory above the heavens.”—C. A. B.]
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Verses 1-20
Psalm 9
To the chief Musician upon Muth-labben, A Psalm of David.
1 I will praise thee, O Lord, with my whole heart;

I will shew forth all thy marvellous works.

2 I will be glad and rejoice in thee:

I will sing praise to thy name, O thou Most High.

3 When mine enemies are turned back,

They shall fall and perish at thy presence.

4 For thou hast maintained my right and my cause;

Thou satest in the throne judging right.

5 Thou hast rebuked the heathen, thou hast destroyed the wicked,

Thou hast put out their name forever and ever.

6 O thou enemy, destructions are come to a perpetual end:

And thou hast destroyed cities; their memorial is perished with them.

7 But the Lord shall endure forever:

He hath prepared his throne for judgment.

8 And he shall judge the world in righteousness,

He shall minister judgment to the people in uprightness.

9 The Lord also will be a refuge for the oppressed,

A refuge in times of trouble.

10 And they that know thy name will put their trust in thee:

For thou, Lord, hast not forsaken them that seek thee.

11 Sing praises to the Lord, which dwelleth in Zion:

Declare among the people his doings.

12 When he maketh inquisition for blood, he

He forgetteth not the cry of the humble.

13 Have mercy upon me, O Lord; consider my trouble which I suffer of them that hate me,

Thou that liftest me up from the gates of death:

14 That I may shew forth all thy praise

In the gates of the daughter of Zion: I will rejoice in thy salvation.

15 The heathen are sunk down in the pit

In the net which they hid is their own foot taken.

16 The Lord is known by the judgment which he executeth:

The wicked is snared in the work of his own hands. Higgaion. Selah.

17 The wicked shall be turned into hell,

And all the nations that forget God.

18 For the needy shall not always be forgotten:

The expectation of the poor shall not perish forever.

19 Arise, O Lord; let not man prevail:

Let the heathen be judged in thy sight.

20 Put them in fear, O Lord:

That the nations may know themselves to be but men. Selah.

EXEGETICAL AND CRITICAL
Its contents and character. A Psalm of thanksgiving ( Psalm 9:1-2) after a victory ( Psalm 9:3) over the heathen wrought by Divine judgment ( Psalm 9:4-6), expressing confidence in His constant protection of the oppressed ( Psalm 9:7-10); therefore the pious have to thank God ( Psalm 9:11-12), and pray to Him in every time of need ( Psalm 9:13-14). The judicial government of God causes the enemies finally to perish and saves the sufferers ( Psalm 9:15-18); therefore the prayer ( Psalm 9:19-20) which shows the dangerous position of the Psalmist and his people. The people of Israel were indeed very generally in such circumstances as this (Hupf.), but this does not imply that it is here merely a supposed case (Hengst.). If the thankful remembrance ( Psalm 9:1) embraces the entire series of former benefits, yet Psalm 9:6 refers to what has just happened, and indeed to great overthrows of a foreign enemy after severe distress in Israel, which has not even yet entirely ceased. There is no sufficient reason to descend into the times after the exile (Ewald), still less for the Maccabean times with reference to the death of Judas Maccabeus (Venema). This Psalm cannot have originated in the exile itself (Ferrand) on account of the “gates of the daughter of Zion” ( Psalm 9:14), and we may not place it too early, because Psalm 9:11 already mentions Zion as the royal seat of Jehovah. In agreement with this is the reference which some overlook to the death of Goliath (Chald. et al.) or to Absalom (Ruding,). or Nabal (Grot.) Maurer thinks that the king Hezekiah was the author of this Psalm after his deliverance from the siege of Sennacherib. De Wette refers to the Assyrian times with reference to Isaiah 33Most interpreters abide by David, and indeed either without attempting to mark the time more closely (Dathe, Knapp, Rosenm.), or refer it to the Ammonite and Syrian war (Mich, Muntinghe, et al.), or what is best, to the wars with the Philistines after the event, 2 Samuel 5:7, (Hitzig, Delitzsch). Hitzig adduces as marks of its composition in the earliest times of psalmody: the rough and broken language, the terseness of expression, peculiarities in the use of words and forms. He gives prominence to the many resemblances with those Psalm, which are decidedly Davidic, by the apt remark that we must not draw the lines too closely in distinguishing the ideas and language of David (comp. 2 Samuel 1:19-27; 2 Samuel 7:18-29; 2 Samuel 23:1-7); and he remarks that we meet the alphabetical arrangement of verses, nowhere indeed before the time of Jeremiah, but that the arrangement in the order of the consonants is here very freely used, and is not carried out; a later author would not have ventured to proceed so loosely.[FN8]
The Psalm is so complete in itself, and has with many strong resemblances to the following Psalm, such a different tone that the fact that Psalm 10, which is without a title, partially carries out the alphabetical arrangement used in this Psalm only to ק, does not justify us in regarding both Psalm as originally one connected alphabetical Psalm, which afterwards was broken up and revised in two parts (although important reasons may be adduced for this. They are best presented by Hupf. and G. Baur in De Wette’s Comm.). Nor does it justify us in accordance with the Sept. and Vulgate to unite them again into one Psalm (Ewald, Krahm, Sachs). [Hitzig regards them as two co-ordinate halves of a whole of higher unity. To this Delitzsch assents, and this seems to be the best statement of the case, for the agreement is close and remarkable as well in the Psalm themselves, as in their giving parts of the same alphabetical order. Hupfeld shows that the difference in tone is not unusual in the Psalm. Such changes of feeling are frequent (vid. Psalm 27; Psalm 40; and in Psalm 9 itself, in Psalm 9:13-14).—C. A. B.]

An attempt has been made by Delitzsch to express the alphabetical arrangement of the Hebrew in German. It would, however, injure our efforts for perspicuity if we should adopt it. It only remains to remark that the introductory strophe, which states the contents, has the same initial letter א in all four lines; that a strophe with ד is entirely lacking; also one with ה, unless this is contained in the holy name of God ( Psalm 9:7, Hupf); and that the closing strophe has ק instead of כ.

[Str. I. Psalm 9:1. With my whole heart.—Hupfeld: “Partly with the heart, not merely with the mouth, ( Isaiah 29:13), sincerely, hence119:7,‘ with honest heart;’ partly, zealously, with all the powers of the soul, as love and trust in God should be, Deuteronomy 4:29; Deuteronomy 6:5; Deuteronomy 10:12, etc. In this is contained the idea that all the honor is given to God, all is ascribed to His grace, and it is not divided between himself and God (Calv.)”—C. A. B.]

Str. II. Psalm 9:3. In the turning of mine enemies back.—All the ancient versions regard בְ as temporal, and indeed the equivalent of when in the antecedent, to which the second member of the verse then forms the consequent in the future [So A. V.] Most interpreters, however, find here stated the subject and reason of the joy=on account of that, but they translate the infinitive, in whose stead imperfects directly come, in the rule by the perfect, and thus loosen somewhat the connection between the fact of the victory and its celebration, which are so closely connected in the Psalm. [Delitzsch regards the preposition בְ as indicating time and reason at the same time, like Latin recedentibus hostibus meis retro=in the turning of my enemies back. So Ewald, Alexander. Perowne renders it as reason, “because mine enemies are turned backward (because) they stumble and perish at thy presence.” Hupfeld regards it as dependent upon the previous joy and praise as the ground or reason of it, and translates, “that mine enemies retreat back, stumble and fall before Thy countenance.” This is the best rendering.—C. A. B.]

The perfects in Psalm 9:4-6, however, are in contrast with the imperfects in Psalm 9:7 sq, and show that the Divine judgment is not expected first on account of His righteousness (De Wette and the ancients who also interpreted this Psalm as Messianic), but has already taken place (Hupf. et al.) The reference here, moreover, is not to God’s sitting on His eternal, heavenly, royal throne, as Psalm 9:7 a [A. V.], but to a historical, and indeed judicial act of this eternal, all-embracing Sovereignty of God, for the accomplishment of which He has taken His seat upon His throne of judgment ( Psalm 9:4 b), which He has set up ( Psalm 9:7 b), and from which also He will in the future ( Psalm 9:8) hold judgment, and render decisions respecting the nations.

Str. III. Psalm 9:6. The enemy—destroyed to ruins forever; and cities hast Thou rooted out; their memory is lost, even theirs.—[A. V. is entirely astray here. “O thou enemy, destructions are come to a perpetual end; and thou hast destroyed cities; their memorial is perished with them.”—C. A. B.] Enemy is a collective noun, and is to be connected with the plural of the following verb. With this construction the following words are to be regarded as in apposition (De Wette), or as accusative of effect (Hupf.). The most ancient translations have followed another pointing which is found still in same Codd.; swords instead of ruins. According to some Codd, we must also translate: cities hast thou forsaken. The translation enemies instead of cities is unjustifiable. At the close of the clause the pronoun is placed, notwithstanding the suffix has already preceded. The emphasis which is thereby laid upon cities means that their vanishment from history is sure, in consequence of the Divine judgment. For the various untenable attempts to explain this entire passage, which is burdened with many difficulties, vid. Rosenm. Hitzig explains very differently; O thou enemy! the abuse has an end forever; and the cities which thou forsakest, their remembrance is blotted out forever. [This is an exceedingly difficult passage. The author has the true idea in which he follows Hupfeld. I may mention, however, that the “Thou” refers back to the “Thou” of the preceding verses, and is Jehovah Himself, and not the enemy.—C. A. B.]

Str. V. Psalm 9:9. Stronghold [A. V.: “Refuge”], literally height, as a place of refuge to which one has been snatched away from enemies.—Oppressed, literally down-trodden, pounded, but constantly only in a figurative sense.—Trouble, literally to be cut off, partly as excluding, a Baruch, partly as confining, distress (Hupf.).

Str. VI. Psalm 9:12. For the avenger of blood has remembered them [A. V.: “When he maketh inquisition for blood.” The כִּי is not “when,” as in the English version, but “for,” “because,” assigning the reason of the praise, as Ewald and the author, or the subject of the declaration “that,” as Hupf.: and Delitzsch.—Hupf.: “דֹרֵשׁ דָמִים properly means the goel, the nearest relative of the murdered Prayer of Manasseh, who must avenge him according to the Oriental custom; here a title of God as one who punishes, recompenses, and judges; primarily of bloodshed—but it is not confined to this, but extends to the punishment of misdeeds in general.” “Blood is used typically or synedochically, not only for death, destruction in general, but also for injury, harm, hurt of any kind. So ‘blood-guilt’ is also used generally for wickedness, violence, and the guilt or liability for it,” vid. Hupf. in loco. “Thus God is said to be the avenger of blood, as the avenger of evil in general, derived from the most conspicuous kind of wickedness and its punishment.”—C. A. B.]

The reading ( Psalm 9:12) is doubtful, mostly between עֲניִּיִם and עֲנָוִים. Hupf. seeks to prove against Hengst. that there is no difference in the meaning, but Delitzsch maintains that the former word means: those who are in a condition of depression owing to afflictions which have befallen them; the latter: those who are in a condition of internal commotion, that Isaiah, of humility and meekness.

Str. VII. Psalm 9:13. Be gracious unto me [A. V.: “Have mercy upon me”].—In the Hebrew figuratively, in an uncontracted form of a word which is usually contracted. Many interpreters, even Delitzsch and Hitzig, find in Psalm 9:13-14 the prayer of the sufferer mentioned in Psalm 9:12; others, with Calv, regard the second part of the Psalm as beginning here, the prayer for help, for which the former part lays the foundation; others still, with Ruding, regard the prayer as breaking forth in sudden change of tone from a feeling of need that was still present.

[Gates of death.—Sheol is here poetically regarded as a prison with strong gates and bars, from which there is no escape, vid. Psalm 107:18; Isaiah 38:10. Hupfeld refers to the Ἀϊδαω πύλαι of Homer.—C. A. B.]

In the gates of the daughter of Zion.—These are in contrast with the gates of death (Calv.); but the daughter of Zion is not the heavenly Jerusalem with the praises of the blessed, but the earthly Jerusalem, or, more properly, its inhabitants. Cities and people were, in ancient times, readily personified as females, now as virgins, now as mothers, whose daughters then were the inhabitants as a class. It may, however, refer to the filial relation of the people to God, parallel with the expression “son,” in which case it must be translated Daughter Zion, as Isaiah 37. “In the gates” does not mean: within the city, in the temple (Hengst.), but in public, before a great assemblage, amidst a number of people. Hupf. has excellently shown that the gates, as a place of public gathering and of all kinds of public affairs, are to be regarded not only as a noisy market-place, but also as set apart for still higher purposes.

Str. VIII. Psalm 9:15. Sunk down—literally, were plunged. If the perfect is regarded as prophetic (Calv, De Wette, Hengst.), as if it were here said with confidence that the preceding prayers would be heard, the contrast with the imperfects of the following strophe is lost. If this is regarded as important, it may be taken as expressing either merely a clause of experience, as a basis for confidence in the future (Hupfeld), or as referring to the recent historical past (Delitzsch).

Str. IX. Psalm 9:17. Return [A. V.: be turned].—This idea, according to Hupf, Delitzsch, Hitzig, is not to be taken away from שוּב. But when Hupf. finally concludes that it here most naturally refers to the idea of “again,” with J. H. Michaelis, and not to the place whither they go, but to the state which they left, namely, the life, which they lose again; then not only a part of the polemic against Hengst. falls to the ground, but the fundamental idea of the remarks of Hitzig upon the language of the passage, so sharply emphasized by him, that the heathen must return thither whence they came, is lost; since now Sheol is named as this place, the expression cannot be entirely the equivalent of “becoming dust again, sinking down to nothingness.” A glance is given into a dreadful condition after death, which is in close connection with the condemned. It is not their physical descent or their historical origin which is here stated, but their home, or the place to which they have shown in their earthly life that they belong.

Str. X. Psalm 9:19. Let not man grow strong [Let not man prevail—A. V.—Hupf. and Perowne, et al., agree with the author. The idea is that God will not allow him to grow strong, so that he may carry out his designs. “Prevail” is too strong a word. Hupf.: “As God rises up, man is to cease from being strong, and appears in his weakness and nothingness.” Delitzsch and Ewald translate “defy,” but without sufficient grounds.—C. A. B.]

Psalm 9:20. Terror [A. V.: “fear”].—Most interpreters regard מוֹרָה as an orthographical variation from מוֹרָא, so that the reference is to terrors of God ( Genesis 35:5). So already Chald. and Aquil. On the other hand, Sept, Syr, Vulg. translate according to the pointing מוֹרֶא=lawgiver, teacher. With Rabbi Isaki, however, A. Schultens, J. H. Michaelis, et al., regard the word of the text as Judges 13:5, and frequently, as razor, and think of the cutting off of the beard as the greatest shame. Hitzig finally believes that the original reading was שְמוּרָה=set a guard for them, as an arrangement which hinders them from striking=hindrances. (In the first edit. of his Comm. he regards the word in question as a secondary form of תוֹרָה and as=חֹק, comp. Job 14:13; Jeremiah 5:22, in order to get the same idea of hindrances. Symm. also has νόμον, but in the sense, give them instruction.) The singular אנוֹש is here not a collective, but emphasizes frailty as the characteristic of man when compared with God.

DOCTRINAL AND ETHICAL
1. He who has lived to see and experience the wonders of the Lord, feels compelled to narrate them. It is well if he can do this with thankfulness and joy. For it is the will of God that the honor due Him should be given publicly and that His name should be declared among all nations, in order that even the heathen may become acquainted with Him. For God Judges the world and all who dwell therein; but He saves also all who turn to Him. Therefore the world is afraid, but the Church rejoices; their hope will not be ashamed if only their faith falters not. For God’s temporal acts of judgment and salvation are only preludes to that which will take place at the end of days.

2. God does not postpone judgment and salvation till the end of the world, although times of trouble come for the pious and days of apparent victory for their enemies. He already judges in history individuals and nations, so that all traces of them are blotted out from the earth, and their name is forgotten. He likewise saves, blesses and raises up others who take refuge with Him and put their trust in Him. In order that they may find Him and learn to know Him, He has arranged and offered places where He reveals Himself, and services which bestow blessings, and means of grace and of salvation, as He has also established His judgment-seat in the midst of the world, and made the people to know that though He is enthroned in the heavens, He has not departed from man. However, it is made known what man has to expect at the last judgment, in that the names of those upon whom the Divine punishment falls will be forever blotted out, and that they will not only die, but they are to be sent back into the lower world as to their home; whilst the pious are raised up from the gates of death, and present their life in the Church as saved by grace, and thereby they strengthen and deepen their communion with the living and eternal God of salvation.

3. There is no direct declaration here of the resurrection of eternal life; the foundations and prerequisites of such a faith, merely, are laid and it is hinted at negatively in that the frailty of man is emphasized as a characteristic peculiar to him from birth and nature, and it is brought out prominently that his rebellion against God is vain and destructive, and the entire description of the Divine treatment of the wicked in His judicial dealings with them, leads to a separation made by God, which has begun in spiritual death, and has been continued in temporal death, as brought on by Divine punishment, and whose end is not yet announced, is also not yet to be seen, upon which, however, a dreadful perspective is opened. Hæc est continua fidei in hac vita exercitatio, gratias agere de victoria, et misericordiam implorare, ut vincas (Bugenhagen).

HOMILETICAL AND PRACTICAL
The judgments of God are as unerring as they are unavoidable; as terrible as they are just; as salutary as they are necessary.—The arm of the Lord in just judgment casts down to hell those who forget Him, and raises up by grace from the gates of death to life in the Church those who take refuge with Him in the fulness of faith.—The rebellion of man against God and His holy ordinances is no less foolish than wicked, yet it is as guilty as it is weak and audacious.—God is essentially the helper of the needy; on this base your trust in every time of need.—God does not forget even those who forget Him; how should He not be mindful of those who daily call upon Him? It is likewise good for the pious to be reminded of death, judgment and hell.—The temporal consequences of sin are often now more severe than man can bear; but when they are regarded and received as the well-deserved punishments of the righteous God, the terrors which have fallen upon him on account of the Divine judgment may be wholesome for him; where they are not, death will bring him no deliverance.—The good that the Lord has done thee in silence, thou mayest confess publicly and thank Him for it in the Church.—Thankfulness of heart and the song of praise agree well together; the one unites man closer to God; the other edifies the Church and draws the attention of those who are without to the wonders of the Lord.—He whose life is saved by God from perils, will be used by God for the benefit of His kingdom and His Church.

Starke: All the benefits received from God are real wonders to the humble soul; for it is an inconceivable grace, that God the Lord should show so much mercy bodily and spiritual with wonderful wisdom and faithfulness to those who are in the highest degree unworthy.—The characteristic of a holy joy well pleasing to God, is that the heart and mouth are full of thankfulness and the praise of God.—God fights for His children, and he who fights against them fights against God Himself.—The enemies of the Church cannot be defeated at all by man or human power; but only by the omnipotence of God; for they are confederates of the mighty prince of darkness; therefore all the honor of the victory belongs to the Lord alone.—Where the fear of God retires there desolation follows; the curse presses upon that land and consumes it as with fire.—Because God abides forever, therefore those who trust in God and put their hope in God abide forever.—He who honors the name of the Lord truly and actively can never lack hope and faith.—Great is the kindness of God that He should dwell with believers! Great is His faithfulness that He should inquire for the blood of those who are oppressed and should not forget their cries.—The spiritual Zion is not confined to any place, in the world, but the Lord dwells everywhere where there are believers, and may be prayed to and praised in all respects.—If a man should merely tell the grace which has been bestowed upon himself he would have material enough to praise God daily without intermission.—It is a great blindness in the heart of the wicked that they should suppose God does not inquire after what is done in earth.—A man’s own words spoken in unbelief and his actions are snares and judgment enough for him. Forgetfulness of God is the source of all ungodliness and consequently of everlasting ruin.

Luther: That is truly a new kind of men, that live among the dead and are glad among the suffering.—Selnekker: He who has not taken refuge in time of need, easily supposes that faith is a mere delusion on the tongue; but he who enters the school where David has been, has a very different opinion.—Bake: Prayer must not originate with the tongue, but in the heart.—Arndt: We should pray and fight with the strength of the Spirit and of faith against great deeds of violence, if we would have the victory.—Herberger: Thanksgiving is the best sound at the table, in the house, in the Church and in the city; it will also be the everlasting sound of heaven.—God’s gracious gifts are simply undeserved wonders.—Unrighteousness destroys the land and the people.—Wicked advice does more harm to those who contrive it than to any one else.—Œtinger: Zion is indeed little and poor, but yet God dwells there.—Tholuck: The true kind of triumph in all our actions is to rejoice in God and praise the name of the Most High.—Taube: Thankfulness and prayer are the two parts between which, as between two levers going up and down, moves the entire militant Church of God, and every Christian heart which fights the good fight.—To true thanksgiving belong: 1) the entire heart, not half of it; 2) humility, to which all the benefits of God appear as inconceivable grace and pure wonders, as indeed they are; 3) modest faithfulness, which does not stop with the gift, but goes straight to the Giver and rests in Him alone; 4) the enlightened eye, which knows the true name of the Giver and declares it in accordance with the nature of the gift.

[Matth. Henry: The better God is known, the more He is trusted. Those who know Him to be a God of infinite wisdom will trust Him farther than they can see Him, Job 35:14; to be a God of almighty power, will trust Him when creature confidences fail, and they have nothing else to trust to, 2 Chronicles 20:12; and to be a God of infinite grace and goodness, will trust Him though He slay them, Job 13:15. Those that know Him to be a God of inviolable truth and faithfulness will rejoice in His word of promise and rest upon that, though the performance be deferred and intermediate providences seem to contradict it. Those that know Him to be the Father of spirits, and an everlasting Father, will trust Him with their souls as their main care; and trust Him at all times even to the end.—Spurgeon: Gladness and joy are the appropriate spirit in which to praise the goodness of the Lord. Birds extol the Creator in notes of overflowing joy, the cattle low forth His praise with tumult of happiness, and the fish leap up in His worship with excess of delight. Moloch may be worshipped with shrieks of pain, and Juggernaut may be honored by dying groans and inhuman yells, but He whose name is Love is best pleased with holy mirth, and sanctified gladness of His people. Daily rejoicing is an ornament to the Christian character, and a suitable robe for God’s choristers to wear.—Thousands may come at once to the throne of the Judge of all the earth, but neither plaintiff nor defendant shall have to complain that He is not prepared to give their cause a fair hearing.—How the prospect of appearing before the impartial tribunal of the Great King should act as a check to us when tempted to sin, and as a comfort when we are slandered or oppressed.—Saints are not so selfish as to look only to self; they desire mercy’s diamond, that they may let others see it flash and sparkle, and may admire Him who gives such priceless gems to His beloved.—Prayers are the believer’s weapons of war. When the battle is too hard for us we call in our great ally, who, as it were, lies in ambush until faith gives the signal by crying out, “Arise, O Lord.”—One would think that men would not grow so vain as to deny themselves to be but men, but it appears to be a lesson which only a Divine school-master can teach to some proud spirits. Crowns leave their wearers but men, degrees of eminent learning make their owners not more than men, valor and conquest cannot elevate beyond the dead level of “but men,” and all the wealth of Crœ Susanna, the wisdom of Solon, the power of Alexander, the eloquence of Demosthenes, if added together, would leave the possessor but a man.—Plumer: An occasional “God, I thank Thee,” is no fit return for a perpetual stream of rich benefits.—C. A. B.]

Footnotes:
FN#8 - Delitzsch: “These two Psalm 9,10] show that David composed acrostics. And why not? Among the Romans also Ennius already composed acrostics (Cicero de divin. II, 54, § 111) who did not belong to the leaden, but to the iron age, from which the golden subsequently arose; and our most ancient German heroics are in the form of alliteration. Moreover, the alphabetic form is popular, as we see from Augustine, Retract, I:20. It is not merely a weak substitute for the departed spirit of poetry, it is not merely an external ornament for the eye, it has itself a meaning. The didactic poet regards the row of letters as stairs up which he leads his pupil to the sanctuary of Wisdom of Solomon, or as the casket of many parts in which he places the pearl of his wisdom. And the lyric poet regards them as the harp upon all the strings of which he plays in order to express his feelings. Even the prophet does not scorn to allow the order of letters to exert an influence upon the order of his thought, as is clear from Nahum 1:3-7. When now among the nine alphabetical Psalm (9, 10, 25, 34, 37, 111, 112, 119, 145.), four bear the name of David (9, 25, 34, 145) we will not regard them as not by David because the alphabetical arrangement is more or less thoroughly carried out.”—C. A. B.]
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Verses 1-18
Psalm 10
1 Why standest thou afar off, O Lord?

Why hidest thou thyself in times of trouble?

2 The wicked in his pride doth persecute the poor:

Let them be taken in the devices that they have imagined.

3 For the wicked boasteth of his heart’s desire,

And blesseth the covetous, whom the Lord abhorreth.

4 The wicked, through the pride of his countenance, will not seek after God:
God is not in all his thoughts.

5 His ways are always grievous;

Thy judgments are far above out of his sight:

As for all his enemies, he puffeth at them.

6 He hath said in his heart, I shall not be moved:

For I shall never be in adversity.

7 His mouth is full of cursing and deceit and fraud:

Under his tongue is mischief and vanity.

8 He sitteth in the lurking places of the villages:

In the secret places doth he murder the innocent:

His eyes are privily set against the poor.

9 He lieth in wait secretly as a lion in his den:

He lieth in wait to catch the poor:

He doth catch the poor, when he draweth him into his net.

10 He croucheth, and humbleth himself,

That the poor may fall by his strong ones.

11 He hath said in his heart, God hath forgotten:

He hideth his face; he will never see it.
12 Arise, O Lord; O God, lift up thine hand:

Forget not the humble.

13 Wherefore doth the wicked contemn God?

He hath said in his heart, Thou wilt not require it.
14 Thou hast seen it; for thou beholdest mischief and spite, to requite it with thy hand:

The poor committeth himself unto thee;

Thou art the helper of the fatherless.

15 Break thou the arm of the wicked

And the evil man: seek out his wickedness till thou find none.

17 The Lord is King for ever and ever:

The heathen are perished out of his land.

17 Lord, thou hast heard the desire of the humble:

Thou wilt prepare their heart, thou wilt cause thine ear to hear:

18 To judge the fatherless and the oppressed,

That the man of the earth may no more oppress.

EXEGETICAL AND CRITICAL
Its Character.—The last four strophes ( Psalm 10:12 sq.) begin with the last four letters of the Hebrew alphabet in their order; Psalm 10:1 with ל; the six intervening strophes correspond in number with the corresponding letters; but they are not represented in acrostics. Many interpreters are therefore inclined to regard this Psalm, which is without title, but has many resemblances in its language to the previous Psalm, as originally a part of it, and indeed so that either the author has not succeeded in carrying out the alphabetical order so strictly as in the preceding part (most interpreters), or that the present Psalm 10:2-11 are a later substitute for the acrostic verses (Olsh.) But this very passage has a very ancient color, and is full of obscurity and is rough. Delitzsch, recognizing the peculiar subject of this Psalm as differing very widely from the preceding Psalm, would regard it rather as a copy of the form of the earlier Psalm 9, made not so much by David himself as by a poet about the same time. But how then can we explain the fact, that the alphabetical order, which begins with ל with so much purpose, should be given up already in the second strophe and reappear so long after? In the present form it is inadmissible to unite it with the ninth Psalm into one Psalm (as the Sept.). But the similarity cannot be denied, and the thoughts of the oppressed condition of the pious, who seem to be forgotten for awhile by God, which are expressed towards the close of the former Psalm passing over into petition and invocation of Jehovah, are here carried out into lamentation. There is a transition in Psalm 10:12. God is called upon to interfere; and he finally expresses the confidence that he will be heard ( Psalm 10:17). For this reason we may very well regard them as belonging together as a pair of Psalm (Hengst.). [Vid. the introduction of the preceding Psalm.—C. A. B.]

Str. I. Ver I. Why.—For the explanation of the accentuation as oxytone, in order to give the word a firmness and emphasis especially before the name of God, vid. Hupf. The meaning is not, that of searching for the reason, not that of objection and displeasure, but it is a question of lamentation, with the request that God will draw near to judge and to help.

[Standest thou afar off.—Perowne: “Like an idle, passive spectator, unconcerned at the misery which he sees, but refuses to relieve.”—C. A. B.]—Hidest.—The covering over is here not expressed as reflexive = to conceal one’s self, but as active, so that we must supply: thine eyes ( Isaiah 50:15), or thine ears ( Lamentations 3:56).

Psalm 10:2. Through the pride of the wicked the afflicted man burns [A. V, The wicked in his pride doth persecute the poor].—It does not mean the heat of persecution (many Rabbins, Calv.), no more the heat of anger (Hengst.), but the heat of anxiety (all ancient translators, and most modern interpreters), the heat of affliction (Clauss, Stier). [Perowne: “Through the proud dealing of the wicked their victims are placed in the fire or furnace of affliction.”—C. A. B.] The collective singular is exchanged for the plural in the second member. Since the subject is not given more particularly, there is an uncertainty whether the wicked are referred to as taken in their own craftiness, or the afflicted as taken in the plots devised by the wicked. With the first interpretation the verb is regarded as optative (Aquil, Jerome, Kimchi, Calv.), and the clause as a parenthesis, a pious ejaculation uttered in advance (Ruding). Most interpreters, however, adopt the second view, regarding it as indicative, with all the other ancient translations. This short statement of the circumstances is completely explained in the following verses, and thereby the propriety is proved of the lamentation which has been made.

Str. II. Psalm 10:3. Blesseth the defrauder.—Hupf. maintains this interpretation, which is represented by Aben Ezra, Kimchi, Geier, et al, according to which the subject is contained in the verb, and the word which begins the clause is in the accusative. (This word means not an avaricious, covetous man or indeed a man who makes a gain generally, but a man who makes an unrighteous gain whether by craft or force). Indeed those who regard the substantive as subject. and the verb as passive (Sept, Vulg, Syr, Michael, et al.), or reflexive (Jerome, Venema, Stier), which the language does not allow, gain a similar sense. Others regard the subst. as subject, and take the blessing either in a bad sense = curse, abuse (Gesenius and De Wette with other of the fathers), or they get this meaning, which cannot be shown except in the language of the Talmud, through the meaning: valedicere, depart, forsake, renounce, which can certainly be proved (Rosenm, Ewald, Köst, Delitzsch, Hitzig), whilst Hengst. and Hofm. explain: he blesses, he reviles, no matter whether the one or the other.—Despiseth Jehovah.—[A. V, “whom the Lord abhorreth.” This is contrasted with the “blesseth the defrauder,” so Perowne, Wordsworth, et al. The authorized version is incorrect.—C. A. B.]

Psalm 10:4. The wicked in his haughtiness: “He doth not punish.” “Thinks” or “speaks” is to be supplied after haughtiness. Earlier interpreters were in error in regarding these words as the predicate of the ungodly, and translating: he asks not, namely, after God [A. V] or Divine commands; or he does not investigate; or, indeed, he asks after nothing. [Perowne: “He (God) will not require it.” Wordsworth: “ ‘God will not make inquisition;’ there is no judgment to come. This is the impious and scornful spirit of which the prophets speak ( Isaiah 5:19; Malachi 2:17), ‘Where is the God of judgment?’ and which St. Peter describes, ‘There shall come in the last day scoffers, walking after their own lusts and saying, Where is the promise of His coming?’ 2 Peter 3:4.” Almost all modern interpreters are agreed in a similar translation.—C. A. B.]—“There is no God;” (thus) all his calculations.—This clause others, in accordance with the translations, regard as an exclamation: “There is no God in all his thoughts” [A. V, “God is not in all his thoughts.”]. Mich, Rosenm, et al., following Kimchi, more properly find the contents of his thoughts stated. Since however the text does not speak of thoughts but of calculations, and even in the previous clause the existence of God is not denied by the ungodly, but the activity of God, and indeed His judicial activity, Hengst, Hupfeld, Delitzsch, following Calv. and Venema, explain it with more accuracy thus: “God is not, are all His calculations,” that Isaiah, they are a continual practical denial of God.[FN9]
Str. III. Psalm 10:5. Strong [A. V. grievous].—Since the entire passage is a description of the walk of the ungodly, and not of his lot, the reference of the Chald. “to the success of his undertakings,” which most interpreters follow, is not entirely correct. We might rather, with Luther and Geier, suppose a reference to the duration and perseverance of his bad conduct; only this does not agree very well with the clause: “at all times.” This would very well express the idea of daily, constant, if we could, with Schröder, (Comm. in Psalm 10, Gröning. 1754) explain in accordance with the Arabic: distorted = crooked are his ways. But this meaning cannot be shown in the Hebrew, but rather that of being strong. Is not this meant to indicate the regardless and heedless, and therefore dangerous advance of the wicked to their purposes, treading down many persons and things; as contrasted with every kind of feebleness and sneaking conduct? The ancient translations are all astray on account of false etymologies.—Are far above, out of his sight.—[Barnes: “They are out of the range of his vision. His thoughts grovel on the earth, and he is never elevated in his view so as to see the great principles of truth.” Wordsworth refers to Job 22:12-13 “Is not God in the height of heaven? And thou sayest how doth God know?”—C. A. B.]—He puffeth at them.—This could be said of snorting in wrath, or thirst for blood (Chald.), or of blowing away (Symm, Calv, Hengst.), and blowing down (Isaki, Flam, Vatab.); it is best to refer it to a gesture of contempt (Syr, Jerome, and most others). [Hupf: “A description of the security of the wicked, all is favorable to him, and neither God nor man hinder him.” Riehm: “The third clause describes his relation to his enemies as the preceding his relation to God: he has neither God nor man to fear, Luke 18:14.”—C. A. B.]

Str. IV. [Delitzsch: In his unbounded carnal security he lets his wicked tongue have free course.”—C. A. B.] The אשׁר brings into prominence the dear I of the proud fool (Delitz.) Others translate by “for,” [A. V.], or seek by a different pointing, to get the meaning of “success,” or failure, or successful, never unfortunate (Mich, Dathe, Köhler), or they change the reading. Hupf. and Camph. refer the clause as relative to the preceding word: generation = which is without misfortune. [Hupf.: “I shall not be moved for generations, or from generation to generation, which will be without adversity.” Riehm follows Hitzig thus: “אשׁר introduces the direct discourse, as 2 Samuel 1:4, and is put back in the clause as in the corresponding passage, Zechariah 8:20; Zechariah 8:23, “from generation to generation, that I shall not be in adversity.” Barnes: “The idea of the wicked is that they and their families would continue to be prosperous, that a permanent foundation was laid for honor and success, and for transmitting accumulated wealth and honors down to far distant times.”—C. A. B.]

Str. V. Psalm 10:8. Villages.—[Perowne refers to the haunts of the robbers, nomad encampments of predatory Bedouins, who thence fell upon helpless travellers.”[FN10] Perowne: “There is some confusion in the metaphors employed. The wicked man is compared first to the lion watching for his prey, and then to the hunter taking wild animals in his net. Whereas again in Psalm 10:10 we seem to have the image of the wild beast crushing his prey.”—C. A. B.]

Psalm 10:10. He stoops [A. V, “croucheth.”]—A continued description of lying in wait (Chald, Isaki, Vatabl, Ewald, Olsh, Delitzsch). Others regard the unfortunate one as the subject, and translate with Aquil. and Jerome: and he sinks down crushed (Rosenmüller, De Wette, Hengstenberg, [Alexander, Perowne]), or they regard the adjective itself as the subject, and the oppressed sinks down (Hupfeld).[FN11]—His strong ones, according to Mich, are the companions of the wicked, according to Jerome his powers, or according to the Rabbins, his limbs. Most interpreters suppose a particular reference to the claws or teeth of the lion. Others, with Chald. and Calv, regard the plural as indicating the abstract strength. Hupfeld, since the verb is in the singular, although elsewhere it is often connected with the plural of the subject, connects it with the preceding clause = and falls, on account of the singular which precedes. He does not then decide whether the concluding words form an adverbial clause = by his strength, the poor; or an independent clause = the poor are in his power.

Str. VI. [Hupfeld: “Refrain with full meaning at the close of the lamentation, ground and motive of the action just described, and at the same time prelude to the following prayer.”—C. A. B.]

Str. VII. [Delitzsch. “In contrast with those who have no God, or only dead idols, the Psalmist calls upon his God, the living God, that He will do away with the appearance that He was not the Omniscient, self-conscious being. The names of God are heaped up. He is to lift up His hand in order to punish.”—C. A. B.]

Str. VIII. [Thou hast seen it.—Perowne: “An energetic protest against the words immediately preceding, and also with a reference to the ‘He will never see,’ Psalm 10:11, throwing back the words in the mouth of the wicked. There is a time coming he feels, when all this disorder will be set right. God is not the passive spectator of human affairs which these men deem Him.”—C. A. B.]—To take in thy hand—Most interpreters suppose a writing upon the hand in order to call to remembrance. Some, following Sept, Syr, Symm, Jerome, of giving over to punishment, others following the Chald, of punishment itself as requiting with the hand [So A. V.] Hupfeld finds here a reference to the energy and practical consequences of Divine knowledge, as a transition to action.

Str. IX. [A. V, “Seek out his wickedness till thou find none.” Perowne: “When his wickedness is sought for, let it no more be found.” Wordsworth: “Thou wilt exercise a searching inquiry into all human actions, and wilt make a full end of iniquity by utterly destroying every vestige of it.” Riehm regards Jehovah as the subject, and the verb as imperative, as in the first member, and translates: “And the unrighteousness of the wicked mayest thou seek and not find it, the idea being that the wicked should be made so harmless that his wickedness should disappear without leaving any trace, so that God, when He seeks after it in order to punish it, may find it no more. God ever continues to seek out wickedness; but the Psalmist desires that it may be that He shall find nothing more to punish.”—C. A. B.] Respecting the eternal sovereignty of Jehovah, Psalm 10:16, compare Zechariah 14:9; Daniel 7:14; Revelation 11:15.—Jehovah is king forever.—[Alexander: “He is not dethroned, as His enemies imagine; He is still King, and will so remain in perpetuity and eternity, forever and ever.”—C. A. B.]

Str. X. [Wilt prepare.—Hupfeld: “Strengthen their heart; to make a firm, comforted heart, unwavering in its feelings ( Psalm 51:12; Psalm 57:8; Psalm 78:37; Psalm 112:7), in contrast to a heart agitated, trembling, shaken in its attitude, inconstant, fluctuating between hope and fear, and other opposite feelings. Here God strengthens by hearing, or rather by faith, the inner confidence that the prayer will be heard.”—C. A. B.]

Psalm 10:18. Terrify [A. V, “oppress.”]—The play upon words may be expressed in Latin: ne terreat—homo e terra. It may also be translated: defy (Sept, Jerome, Luth, Geier, Hengst.), or to be violent (Mich). The verb stands absolutely (Calv.) so that “they” (Kimchi) cannot be supplied. This translation: no longer will he (the wretched one) frighten man from the earth (Aben Ezra), is less appropriate; still less the very different rendering: they or he (the wicked man) will no more frighten the man (the miserable) from the land (Syr, Rosenm, De Wette). The earth is here not mentioned as the material from which the enôsh is made, but as the place of his abode, from which he rises in wickedness. Baur (in De Wette’s Comm.) proposes to refer the first words of the last line as parenthesis to the oppressed = he is it no longer, to regard the last words, however, as parallel with the previous line, as a statement of the kind of Divine help = frightening the rabble from the land. Böttcher translates: Let not the weak flee terrified from the land. [Riehm: “No longer will man inspire with fear from the earth.” The Psalmist expresses the confidence at the close corresponding with the wish, Psalm 9:19, “that it will result from God’s judgment that no wicked Prayer of Manasseh, or that no man will any more be terrible to others, but Jehovah alone in heaven.” “This completely remedies the lamentation, Psalm 10:2.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. The enemies of the pious are not only strong, crafty, unscrupulous, cruel, and eager to devise the ruin of their opponents, but they are likewise without faith, and godless even to the extent of denying that there is a God. But whilst they rage. scorn, and blaspheme, and in their pride wickedly disregard all Divine commands, and offend against all human order and rights; God sees how they act and how His servants suffer; and God reveals to them both the power of his hand, as the God who is always and eternally King.

2. On this very account the pious very properly commit themselves to God, and this secures them from despair. But the time, before Divine help appears, is often very long, and it is hard for him to wait. It is well for him if he then strengthens his hope and revives his trust in God, and arms himself for patience in suffering, by prayer.

3. In the anguish of external trouble and internal affliction the pious may, with propriety, urge God to hasten to their relief; but although the voice of their lamentation may resound, yet it must not contain a complaint against God, as if He improperly delayed, or as if He left the afflicted in continual danger without reason, or as if He had purposely shut His eyes and ears against their need and prayers. In the realization of their weakness, they must give themselves and their cause entirely into the hands of God.

HOMILETICAL AND PRACTICAL
He who has nothing under him but the earth upon which he walks and stands, may indeed at times in wicked presumption be arrogant and proud as if there was no God; but he will ere long be cast down by the everlasting King, whom he blasphemes and denies.—Many speak about God, but act as if there were no God.—God sees all that takes place on earth, He neglects nothing, He forgets no one, but He will not have the time, the place, or the form of the revelation of His righteousness prescribed to Him.—We should learn patience by the patience of God.—With God there is indeed delay, but no neglect.—He who would see the fulfilment of his hopes, must not only believe that God Isaiah, and that He is a rewarder of those who seek Him; he must likewise pray to God and wait upon God.—As sure as God is everlasting King, so sure is the final and complete ruin of the ungodly, and the final and eternal salvation of the pious.—If God has taken anything into His hands we need not trouble ourselves with care; but we must at all times humble ourselves under His powerful hand, and lie in His hand of grace.

Starke: God often hides His face from us, and postpones His help, only that we may pray more earnestly.—The more success the ungodly have in their heart’s desire, the less they care for God.—Pride and haughtiness make the ungodly so unreasonable that they do not inquire after man or God, and they regard all wholesome reflection as folly.—The security and dissoluteness of man receive their support in not reflecting upon the judgments of God.—If an ungodly man believes in the word of God, he must likewise believe that his fall is near, that it will surely come. Since however he does not believe this, he must likewise regard the word of God as lies.—The ungodly make lies their refuge and hypocrisy their shelter; but the curse reaches them.—To deny Divine providence is to blaspheme against God.—When God begins to search after wickedness, then everything must come out; for God sees even into the most secret corners.—As long as the enemies of Christ are unable to cast Him down from His throne of glory, His Church will remain in spite of all the devils.

Osiander: Those who say that God does not take up the affairs of men, do as much as deny that there is a God, and blaspheme Him in the most cruel manner.—Menzel: What makes the ungodly so secure in the world? 1) Their success and progress; 2) their great number and adherents; 3) their wicked heart, which despises God, and does not fear that He will punish their wickedness because He delays a little. Why are such complaints of the saints described to us? 1) That we may see how painful it is for the pious heart when God seems to give way to the wicked; 2) that we may likewise know the weakness of the saints; they have likewise flesh and blood, therefore they struggle wonderfully with their trials; 3) that we may learn that God can bear with such weakness if only faith is maintained.—Franke: The heart must first be brought into the school of the cross, if a word that treats of the cross, is to be relished by him, and give him strength and nourishment.—Baumgarten: As long as a man regards God as his enemy, he wishes that there were no God.—Although some things are forgotten for a time, and no creature is troubled about them, yet God will in His time inquire for them, and break the arm of the ungodly.—Herberger: Hell is behind the pride of the ungodly; heaven and eternal life are behind the sufferings of pious hearts.—To err is human, but to continue constantly in wickedness is devilish.—Taube: Pride and wrath are always brothers.—The severest conflict, but likewise the most brilliant victory in cross-bearing, is the believing appropriation of the power and grace of God to myself as an individual, and to my present circumstances.

[Matth. Henry: We stand afar off from God by our unbelief, and then we complain that God stands afar off from us.—Where there is a heart full of malice, there is commonly a mouth full of curses.—Let those that suffer by proud oppressors hope that God will in due time appear for them; for those that are abusive to them are abusive to God Almighty too.—Barnes: Pride is at the root of all the Atheism, theoretical or practical, on the earth; at the root of all the reluctance which there is to seek the favor of God; at the root, therefore, of the misery and wretchedness of the world. Men act as if they were not responsible to their Maker, and as if it were a settled point that He would never call them to account.—Spurgeon: To the tearful eye of the sufferer the Lord seemed to stand still, as if He calmly looked on and did not sympathize with His afflicted one. Nay more, the Lord appeared to be afar off, no longer “a very present help in trouble,” but an inaccessible mountain, into which no man would be able to climb. The presence of God is the joy of His people, but any suspicion of His absence is distracting beyond measure.—The refiner is never far from the mouth of the furnace when his gold is in the fire, and the Son of God is always walking in the midst of the flames when His holy children are cast into them.—It is not the trouble, but the hiding of our Father’s face, which cuts us to the quick.—A smiling face and a rod are not fit companions. God bares the back that the blow may be felt; for it is only felt affliction which can become blest affliction. If we were carried in the arms of God over every stream, where would be the trial, and where the experience, which trouble is meant to teach us?—The only place where God is not in the thoughts of the wicked. This is a damning accusation; for where the God of heaven is not, the Lord of hell is reigning and raging; and if God be not in our thoughts, our thoughts will bring us to perdition.—Ah! there is one enemy who will not be puffed at. Death will puff at the candle of his life, and blow it out, and the wicked boaster will find it grim work to brag in the tomb.—God shall hunt the sinner forever; so long as there is a grain of sin in him it shall be sought out and punished.—God permits tyrants to arise as thorn-hedges to protect His Church from the intrusion of hypocrites, and that He may teach His backsliding children by them, as Gideon did the men of Succoth with the brier of the wilderness; but He soon cuts up these Herods, like the thorns, and casts them into the fire.”—Spurgeon’s Treasury of David: Thos. Watson: A spiritual prayer is an humble prayer.—The lower the heart descends, the higher the prayer ascends.—C. A. B.]

Footnotes:
FN#9 - Hupfeld regards it as unnecessary to supply “speaks” in the former clause, and translates thus: “The unrighteous in his pride: ‘he will not avenge it,’ ‘there is no God,’ are all his calculations.”—C. A. B.]

FN#10 - Thomson, in the Land and the Book, p314, alludes to these verses thus: “A thousand rascals, the living originals of this picture, are this day crouching and lying in wait all over the country to catch poor helpless travellers.” And again, p383: “It was somewhat novel to be riding gaily along this solitary shore with professed robbers, and these bushy ravines swarming with their comrades, prowling about like beasts of prey.”—C. A. B.]

FN#11 - Thomson, Land and Book, p445, thinks that David has the panther in view who “lies flat on his belly, and creeps almost insensibly toward the flock. His color is like the surrounding grass and stubble. He will thus manœuvre for hours, until finally within leaping distance, when he springs with one tremendous bound upon his terrified prey.” This is likely in the mixture of metaphorics.—C. A. B.]
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Verses 1-7
Psalm 11
To the chief Musician, A Psalm of David
1 In the Lord put I my trust:

How say ye to my soul,

Flee as a bird to your mountain?

2 For, lo, the wicked bend their bow,

They make ready their arrow upon the string,

That they may privily shoot at the upright in heart.

3 If the foundations be destroyed,

What can the righteous do?

4 The Lord is in his holy temple,

The Lord’s throne is in heaven:

His eyes behold,

His eyelids try, the children of men.

5 The Lord trieth the righteous:

But the wicked and him that loveth violence his soul hateth.

6 Upon the wicked he shall rain snares,

Fire and brimstone, and a horrible tempest: this shall be the portion of their cup.

7 For the righteous Lord loveth righteousness;

His countenance doth behold the upright.

EXEGETICAL AND CRITICAL
Contents and Composition.—The firm trust in God whilst the foundations of the State and social order are shaking, the manly rejection of the counsel of discouraged friends who advise to flee from the threatening danger, the cheerful confidence in sure help through the judicial government of God, correspond so well with the character of David, that there is no reason to doubt the correctness of the title, whether we think of the earlier period of the persecution by Saul (Ewald), or of the battles of David with the Philistines, with a reference to 2 Samuel 21:17 (Hitzig), or on account of Psalm 10:3, of the rebellion of Absalom (Maurer, Delitzsch). The vigorous brevity, and the fresh, lively movement of the language do not agree at all with the supposition that this is a Psalm of lamentation, composed by Hezekiah at the time of the siege of Sennacherib.[FN1]
Str. I. Psalm 10:1.—With Jehovah have I refuge. [A. V. “In the Lord do I put my trust.” Hupf.: “With Jehovah have I taken or found refuge.” So Perowne: “I need no other refuge: how can ye say to me, etc.; my feet are on the true Rock, why should I look elsewhere for safety? This is the full force of the expression. There Isaiah, moreover, a force in the perfect, ‘I have found.’ It is an exclamation of joyful confidence in the thought that he has such a refuge, and is not yet to seek it. The advice here given, and which he repels, is that of timid and desponding friends, who would persuade him that all is lost, and that the highest wisdom is to yield to circumstances, and to seek safety not in resistance but in flight. But in fact the voice which thus speaks is the voice of the natural heart, of the selfish, and therefore short-sighted and cowardly instinct, which always asks first, not, what is right? but, what is safe? The advice may be well meant, but it is unworthy (comp. Psalm 3:3; Psalm 4:8). This is the victory that overcometh the world, even our faith. But it is often a sorer trial for faith to have to withstand the pleadings of well meaning friends than to arm itself against open enemies.”—C. A. B.]

Flee.—Hupf. advocates the plural which includes those who are in similar circumstances and danger, in opposition to the interpreters who, with the Jewish critics, adopt the singular reading. The bird is used as a figure of the pursued, 1 Samuel 26:20; Lamentations 3:52; it is here a collective, and either as a vocative in apposition, or as a comparison. [Ewald regards this expression as a proverb in use among the Jews, not found elsewhere it is true, but yet natural as a figure of speech in those times. So Hupfeld:—To your mountain.—De Wette: “A figure taken from birds, which, when hunted upon the plain, flee back speedily to the wooded mountains; but it is likewise a proper idea. The mountains of Palestine being rich in caves afforded safe places of refuge from enemies who held possession of the plains. Thus Mattathias and his sons fled to the mountain, 1 Maccabees 2:28.” So also David in his flight from Saul.[FN2]—C. A. B.]

Psalm 10:2. The see, [A. V, “Lo”], and the statements of Psalm 10:3 do not allow us to regard these words as an explanation of the poet (Calv.) It makes no difference in this respect whether we begin Psalm 10:3 with “for” or “if.” The hypothetical interpretation has nothing to do with the contents of the clause, but only with its structure. [There is a change of tense which is lost in the A. V, which is very dramatic, vid, Hupf. and Alexander in loco. Hupf.: “They span the bow, they have adjusted their arrow to the string.” Alexander translates they “have fixed” their arrow. The English “make ready” is too vague.—Privily, more properly “in darkness,” in the dark, in secret, treacherously.—C. A. B.]

Psalm 10:3. The foundations here are not persons (Gesenius, Hitzig) as Isaiah 3:1; Isaiah 19:10; Galatians 2:9, but the laws and ordinances of public justice, 1 Samuel 2:8; Psalm 75:3; Psalm 82:5; Ezekiel 30:4. Calv. et al., following the Sept, Vulg. Aquil, Symm. translate: What has he done? namely, wrong; wherewith has he done wrong? The perfect, however, does not force us to this; but it prevents the usual interpretation: What shall he do? namely, otherwise than flee. The perfect in interrogative clauses is often used in the sense of the Latin subjunctive = what could he do? (Seb. Schmidt, Hupf, Delitzsch), or it expresses the result of experience (Ewald, et al,) [The Anglican prayer book translates: “For the foundations will be cast down, and what has the righteous done?” So Alexander. Hupf.: Whilst he grants the possibility of the above, yet translates: “For the pillars are destroyed; the righteous—what has he done (accomplished)” that is “what has he done, accomplished according to his previous experience?” And thus he states his agreement with Ewald and Böttcher (N. Æhrenl., who compares with συνήρτακεν, Xen, Cyrop, iv2, 26). This seems to be the better view.—C. A. B.]

Str. II. Psalm 10:4. Jehovah in his holy palace,etc.—[A. V, “temple.” Delitzsch: “Above the earth are the heavens, and in the heavens is Jehovah’s throne, the King of kings. And this heavenly temple, this palace, is the place from whence all earthly things are finally decided, Habakkuk 2:20; Micah 1:2. For the royal throne there is also the judgment seat above the earth, Psalm 9:7; Psalm 103:19. Jehovah, who is seated there, is the all-seeing and the all-knowing. חָזָּה = cernere, of a penetrating glance. בָחַן = trying metals by fire, of a searching glance into the innermost nature of things. The eyelashes are mentioned designedly. When we consider and investigate sharply, the eyelids approach one another in order that the glance may become more single, direct, and like a flash penetrating through the object.”—C. A. B.][FN3]
Psalm 10:6. Rain.—Hupfeld holds fast strongly to the optative, and makes “fire and brimstone as nets” depend upon “He makes to rain.” According to Delitzsch the future in the jussive form states a fact of the future resulting with necessity from facts of the present. “Rain” denotes the abundance in which the means of punishment descend. If the accents and pointing are not altered in order to find stated something corresponding to fire and brimstone, e.g. coals (Ewald, Olsh, now also Böttcher), or ashes (Hitzig), then this means of punishment consists either of masses (Böttcher previously), lumps in general, pieces (Aben Ezra, Geier, Mich.) or slings which most interpreters regard as figurative of lightning; others, following Calvin, as a means of holding them fast in order that they may not escape the punishment.

The fiery wind” [A. V, “Horrible tempest”] is the hot east wind, Arab. samûm = the poisonous. Hupf. does not consider that the meaning fire has been proved, but rather that of rage, and translates: Blast of wrath. So likewise Hengst.[FN4] [Wordsworth: “The Psalmist refers to the destruction of Sodom and Gomorrah as a prophetic emblem of what awaits the ungodly; and he anticipates the language of St. Jude concerning those cities “as set forth for an example suffering the vengeance of eternal fire” ( Judges 7). And he anticipates the imagery of the Apocalypse Revelation 19:20; Psalm 21:8.”—Portion of their cup.—Alexander: “something measured out for them to drink, according to the frequent Scriptural representation, both of God’s wrath and favor as a draught or as the cup containing it. Comp. Psalm 16:5; Matthew 20:22-23; Matthew 26:39. The meaning of the whole verse is that notwithstanding the present security of the ungodly, they shall sooner or later be abundantly visited with every variety of destructive judgment.”—C. A. B.]

Psalm 10:7. Righteous acts [A. V, “righteousness”], literally, “righteousnesses,” that Isaiah, acts of righteousness.—The upright shall behold His face.—The adjective in the singular is collective as subst, hence the plural of the predicate. The suffix is in a poetical, solemn form of the singular (Ewald, Olsh.) and is not necessarily plural of majesty, or an inexactness (Hupf.). Since the face is elsewhere only the object, and not the subject of seeing, the translation which is certainly possible here, “his countenance doth behold the upright,” (Isaki, Kimchi, Geier, Mich, Hengst. [A. V.]) is not to be recommended, although in the other clauses God is the subject, and the plural forms in the suffix and verbs are very well explained whilst the object remains in the singular. Luther, et al., following most of the ancient translations, regard this as abstract = uprightness. [Almost all recent commentators adopt the rendering of the author. Thus Hupfeld: “’To behold God’s face’ is figurative of the highest favor with God and blessedness, as Psalm 17:15, like sitting and standing before the face of God, Psalm 41:12; Psalm 140:13; Job 33:26, etc.; borrowed from the privilege of oriental magnates to appear before the king, and be favored with the constant sight of majesty, and so transferred to the relation of the pious to God, who alone are worthy of this sight, and are capable of it, so far as only the pure can bear the sight of the Holy One; but sin excludes from the privilege; comp. the promise, Matthew 5:8, that ‘the pure in heart shall see God,’ and the corresponding figure of spiritual reception in the house of God, which only the pious have, Psalm 5:5; Psalm 15:1.”—C. A. B.][FN5]
DOCTRINAL AND ETHICAL
1. Those are not true friends who, in dangerous times, put the duty of self-preservation before that of duty to the community, and then when the foundations of the State are rooted up, and the pillars of social order begin to shake, advise to flight instead of to the conflict which should be waged in the name of God, and with the assurance of Divine assistance. Indeed every courageous man and brave warrior rejects such imputations as cowardly and shameful; how much more the Sovereign, who is called of God, and who trusts in God?

2. That God is enthroned in heaven does not prevent His government on earth, but rather is presupposed as well for His government of the world in general as for His special dealings with individuals, and therefore it is the foundation of the believer’s confidence that even in the worst times, he will receive seasonable help from the Lord.

3. It is not stated here how a man is justified, but how it fares with the righteous. He may indeed on earth fall into the greatest dangers and needs, and be surrounded by timid, unsafe, and false friends, and be oppressed by mighty, crafty, and merciless enemies; but God does not forsake those who trust in Him with living faith. He tries them, it is true, as a discerner of hearts, but the upright, whom He has found faithful, He causes to experience His love, and helps them out of all their needs.

HOMILETICAL AND PRACTICAL
He who has faith does not flee.—The King of heaven is not only an almighty but likewise an omniscient God and the just Rewarder.—Where even the strength of the righteous fails, the arm of Him who is enthroned in the heavens helps.—The rulers of the earth have likewise to reflect that they have a Lord in heaven.—The wicked have to reckon upon no lasting success; it only remains for them to wait for the terrible judgments of God whilst the righteous may hope in the assistance of God and at last will behold His countenance.—In times of danger we must not hearken to the advice of weak and cowardly men, but trust in the word and assistance of God. Not to flee from God but to God brings deliverance, salvation and peace.

Calvin: Although all alike confess that the world is ruled by God, yet there are but few, when a sad complication of affairs surrounds them with darkness, who have this conviction confirmed in the innermost part of their souls.

Starke: Whenever any one turns to fearing God, there are ever wicked decoy birds which think to prevent him.—No hunter can pursue the game more hotly than the ungodly are greedy for the ruin of the pious.—It is well for those who are well-grounded, especially at this last time, when the ground is not destroyed, yet is made to shake in many ways and when so many fundamental truths are contested. There are two ways in which God is present; one in which He fills heaven and earth, the other when He is present in the word and sacrament, yes, in the hearts of believers.—The omnipresence and omniscience of God are a very strong consolation to the believer when oppressed.—There is a difference between the cross of the pious and the punishment of the ungodly, the former are preserved by suffering, the latter are entirely destroyed.—He who loves God and will be loved by God must love righteousness.—Speak what is right, maintain the right and deviate not a finger breadth from righteousness and the Lord will be favorable to you.

Osiander: Although we do not in all ways serve the law of God after the flesh, yet we should do it with our souls and have pleasure therein after the inner man ( Romans 7:22) in order that God may not be hostile to us.—Selnekker: The favor of God and the favor of wicked men are wider apart than heaven and earth.—Moller: What comforts and encourages the pious, fills the ungodly with fear and terror.—Arndt: The reward of the pious is the love of God, yea God Himself.—Herberger: The more defiant the ungodly are in favorable times, the more dejected and discouraged they are in misfortune.—Rieger: It is well for those, to whom all in God is so dear, that they can gain for themselves a basis of good hope from His holiness, His power, His omniscience, and His zeal against wickedness.—Stiller: Sighs ascend and consolation descends.—Guenther: There are two kinds of enemies, the open and the secret; the former persecute us, the latter give us the Song of Solomon -called good advice.—Diedrich: Make no peace with the world until after a decisive victory, and let your daily confession be this only: I trust in the Lord.

[Matth. Henry: The confidence and comfort which the saints have in God, when all the hopes and joys in the creature fail them, is a riddle to a carnal world, and is ridiculed accordingly.—Good people would be undone if they had not a God to go to, a God to trust to, and a future bliss to hope for.—In singing this Psalm we must encourage and engage ourselves to trust in God at all times, must depend upon Him to protect our innocency, and make us happy; must dread His frown as worse than death, and desire His favor as better than life.—Barnes: The wicked have everything to fear; the righteous, nothing. The one is never safe; the other, always. The one will be delivered out of all his troubles; the end of the other can only be ruin.—Spurgeon: When prayer engages God on our side, and when faith secures the fulfilment of the promise, what cause can there be for flight, however cruel and mighty our enemies?—Is it suggested to us that there are ways of avoiding the cross, and shunning the reproach of Christ? Let us not hearken to the voice of the charmer, but seek an increase of faith, that we may wrestle with principalities and powers and follow the Lord fully, going without the camp, bearing His reproach. Mammon, the flesh, the devil, will all whisper in our ear, “Flee as a bird to your mountain,” but let us come forth and defy them all. “Resist the devil and he will flee from you.”—The advice of cowardice and the jeer of insolence, both answered by faith. Lesson—Attempt no other answer.—If all earthly things fail, and the very State fall to pieces, what can we do? We can suffer joyfully, hope cheerfully, wait patiently, pray earnestly, believe confidently, and triumph finally.—C. A. B.]

Footnotes:
FN#1 - This Psalm may have been composed at that critical period mentioned, 1 Samuel 29-31, and 2 Samuel1-3. David lost the confidence of the Philistines, was in trouble with his own men, 1 Samuel 30:6; 1 Samuel 30:22-24; 2 Samuel 3:39, and all the religious as well as the political institutions of Israel were disturbed and in danger of dissolution.—C. A. B.]

FN#2 - “Your” is significant; it refers to the well-known mountain stronghold, the familiar hiding places of David and his friends; some such one as the cave of Engedi, 1 Samuel 24, or the hill Hachilah, Psalm 26:1. This Psalm was composed when these remembrances were fresh in the minds of David and his adherents.—C. A. B.]

FN#3 - Delitzsch: “Thus men are manifest to the All-searching eye, the all-trying glance of Jehovah: righteous and unrighteous. He trieth the righteous, that Isaiah, He recognizes in the depths of their souls their righteous nature, which stands the test ( Psalm 17:3; Job 23:10) so that He protects them with love as the righteous cling to Him in love; but the wicked and he who uses violence against the weak. His soul hates, and He hates them with all the energy of His holy being. The more intense this hate Isaiah, the more fearful will the punishment be which He sends down upon them.”—C. A. B.]

FN#4 - There is here probably a reference to the Sirocco of the Holy Land thus described by Thomson. “The air becomes loaded with fine dust, which it whirls in rainless clouds hither and thither at its own wild will; it rushes down every gorge, bowing and breaking the trees, and tugging at each individual leaf; it growls around the houses, romps and runs riot with your clothes.”—“The eyes inflame, the lips blister, and the moisture of the body evaporates, under the ceaseless application of this persecuting wind; you become languid, nervous, irritable, and despairing.” Vid, still further Thomson, Land and the Book, pp295,537.—C. A. B]

FN#5 - Delitzsch: “To behold God’s face is in itself impossible for mortal man without dying. But when God graciously allows Himself to be seen, He makes it possible for the creature to look upon Him. This enjoyment of the Divine face when it is softened in love, is the highest honor which God’s grace can bestow upon Prayer of Manasseh, it is the blessing of the upright, Psalm 140:13. We cannot say that this means beholding His face in the world to come, or that it is exclusively in this world. The future עולם is lost to the Old Testament idea in the night of sheol. But faith breaks through this night, and consoles itself with a future beholding of God, Job 19:26. The New Testament redemption has realized this postulate of faith in that the Redeemer has broken through the night of the realm of the dead, raised up with Himself the pious of the Old Testament, and transported them into the sphere of the Divine love which is revealed in heaven.” Perowne: “Thus Faith kindles into hope. Not only does David make Jehovah his refuge in calamity, but he can rejoice in the thought that he shall behold the face of God,—behold now the light of His countenance even in the midst of gloom and darkness. Did his hope reach beyond this, and are we to suppose that here he looks forward to seeing God in the resurrection? We cannot tell. But see Psalm 16:11; Psalm 17:15. To us, however, his words may be the expression of a ‘hope full of immortality.’ ‘We know that our light affliction worketh out for us a far more exceeding and eternal weight of glory.’ ‘We know that when He shall appear … we shall see Him as He is.’ We can take this Psalm likewise to ourselves, and think upon ‘seeing God in the face of Jesus Christ.’ ”—C. A. B.]
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Verses 1-8
Psalm 12
To the chief Musician upon Sheminith, A Psalm of David
1 Help, Lord; for the godly man ceaseth;

For the faithful fail from among the children of men.

2 They speak vanity every one with his neighbour:

With flattering lips and with a double heart do they speak.

3 The Lord shall cut off all flattering lips,

And the tongue that speaketh proud things:

4 Who have said, With our tongue will we prevail;

Our lips are our own: who is lord over us?

5 For the oppression of the poor, for the sighing of the needy,

Now will I arise, saith the Lord;

I will set him in safety from him that puffeth at him.

6 The words of the Lord are pure words:

As silver tried in a furnace of earth,

Purified seven times.

7 Thou shalt keep them, O Lord,

Thou shalt preserve them from this generation for ever.

8 The wicked walk on every side,

When the vilest men are exalted.

EXEGETICAL AND CRITICAL
Its character.—A prayer of David ( Psalm 12:1 a) under the impression of the decrease of piety and faithfulness in the world ( Psalm 12:1 b), and the increase of shameless and careless deceitfulness ( Psalm 12:2-4). In moral indignation against this, he calls upon God ( Psalm 12:3), receives a promise of Divine help for those who request it ( Psalm 12:5); he shows plainly the reliability of the promise of Jehovah ( Psalm 12:6), and expresses confidence in His protection ( Psalm 12:7), once more referring to the present condition of corruption ( Psalm 12:8) The Divine promise does not appear in the form of a citation of a prophetical word already given (Ewald), nor as a mere poetical dress (Hupf.), but as a true prophetical revelation. Even Hitzig refers not only to the holy lot which David took with him in war ( 2 Samuel 5:19; 2 Samuel 5:24); but he brings to mind the prophetical character of David ( Acts 2:30), and regards him “as competent to perceive a Divine word on the mirror of his soul which had been purified and unburdened by prayer.”[FN6] There is no reason for transposing the two last verses in order not to conclude with a crying discord (Hupf.). “The psalm is a ring and that oracle is its jewel” (Delitzsch).

Str. I. Psalm 12:1. Help.—[Perowne: “‘save’ is more emphatic, because no object is expressed, vid. Psalm 116:1, where in like manner the verb ‘I love’ stands without its object.”—C. A. B.]—Disappear.—[A. V.: “ceaseth.” Barnes: “Their conduct was such that their influence failed or was lost to the community.”—C. A. B.]—Faithful.—The “Amen people,” according to Luther’s gloss. From the position of the predicate, before, in the plural, we would expect the persons to be mentioned, which also the parallel clause favors, as Psalm 31:23. The double reason of the prayer does not force us to regard the plural as abstract = faithfulness (Sept. ἀλήθειαι), or “faith” (Syr.), which indeed is in itself possible.

Psalm 12:2. Lies [A. V.: “vanity”].—This is not to be referred merely to false, unprofitable doctrines (Cocc, Schmidt, et al.).—Double heart.—[Alexander: “By a double heart we are probably to understand, not mere dissimulation or hypocrisy, but inconsistency and instability of temper, which leads men to entertain opposite feelings towards the same object. Comp. the description of the double minded ‘man’ in James 1:8.”—C. A. B.]

Str. II. [Perowne: “The burning of righteous indignation uttering itself in a fervent prayer for the uprooting of the whole kingdom of lies.”—“The men here described are evidently men occupying a high position, smooth and supple courtiers, perfect in the art of dissembling, yet glorying in their power of saying what they list, however atrocious the falsehood or the calumny.”—C. A. B.]

Psalm 12:4. With regard to our tongues we show strength.—Hupf. translates: We are masters of our tongues; [A. V.: “with our tongues will we prevail”]; on the other hand Ewald and Olsh. with Geier et al.: we are confederates of our own tongues; Hitzig: we strengthen our tongues.—Our lips are our own-[Wordsworth: “the wicked say (or rather are with us, on our side), (comp. 2 Kings 6:16; Psalm 46:7). They rely on their lips, their smooth, flattering speeches fitted to deceive; on their proud and haughty words, able to overcome. This (they say) is our artillery, with it we are invincible.”—C. A. B.]

Str. III. Psalm 12:5. I will set him in safety who panteth after it.—Eum qui inhiat illi sc. saluti (Maurer, similarly Ewald, Olsh, Hengst, Delitzsch [Alexander]. Comp. Habakkuk 2:3, where panting for an end is described with a similar expression. The translation of Geier, Rosenm, et al., “against whom they puff” [A. V, “from him that puffeth at him”], has against it the construction with לִ. The translation adopted by Mich. and Hupf.=in order that he may recover breath=refresh himself, causes us to miss the object of the verb. [The translation of A. V. et al. is to be preferred. Barnes: “By this construction, also, the connection with the main statement will be best preserved—that the inquiry referred to in the Psalm was done by words, by the breath of the mouth—thus indicating that by a word or breath they could destroy them.”—C. A. B.]

Psalm 12:6. Work-shop.—Since the etymology allows this translation of the obscure Hebrew word, and the additional words “in the earth” are best suited with this, because pure silver flows down out of the ore heaped up in the furnace, Delitzsch prefers this rendering, following Cocc, Mich, Gesenius, Olsh. It may, however, be translated “melting vessel,” that Isaiah, crucible or oven; but the earth must then mean either, in an oven belonging to the earth=enclosed with earth (Chald, Maur, De Wette, Hupf. [A. V.], which is against the usage of melting houses, or if it is only an indication of its place it is superfluous; or it must be connected with the participle = purified on account of the earth, that is from its earthly ingredients (Rosenm, Ewald et al.). Against this is the fact that ארץ does not mean the earth as material. The seven times is regarded by most interpreters as a holy number, by Saadia et al. as a round number. Following the Jewish interpreters (who, however, think of the sovereign of the land, among whom Vatab. understands God, vid. Hupf.), Hengst. and Lengerke translate: “silver of a prince of the land,” whilst they regard it as a secondary form of בעל. Hitzig now translates: melted into the bar in the crucible. He regards רע=ארץ, Psalm 68:30. Böttcher would read לָאָבֶץ = to the lustre of white = to the pure bright mass.

Str. IV. Psalm 12:7. This generation.—[Perowne: “Spoken of those who not only live in the same age, but are pervaded by the spirit of that age. So Isaiah 53:8. Here the world as opposed to the Church.”—C. A. B.]

Psalm 12:8. If the wicked walk about on every side in accordance with the increase of vileness among the children of men.—Some, as Grot, Rosenm, Umbreit, following Symm. and Jerome, regard כְ as a particle of time [so A. V, “when the vilest men are exalted”], yet Song of Solomon, that they unite the statement of the reason with that of the point of time. But it is better to regard it as a comparison, because it then expresses a corrective and comforting judgment respecting the previous clause (Hupf.). Hitzig unites the letters to other words and gets the meaning, “Unhappy destiny for the world of man!” In the Chald. and Rabbin מַזָּל means fate, yet in the plural properly signa zodiaci; therefore Hitzig is inclined to think partly of some idiom of common life, partly refers to Judges 5:20, where the stars actively interfere with human affairs. Formerly he translated: if they rise, a terror to the children of men. In a similar way Gesenius Thesaurus. On the other hand G. Baur prefers the translation of Hengst.: lowliness is for men as sovereignty; which is thus improved by Lengerke: humiliation is to the children of men as exaltation; which should mean: they will not long carry it on—pride comes before a fall. Umbreit translates: The wicked walk round about, when the shame of the children of men rises. [Wordsworth translates thus: Thou shalt keep them, O Lord, Thou shalt guard him from this generation forever, although the wicked walk on every side because vileness is exalted among the children of men. The Psalmist foretells two things: that ungodliness will overflow, even unto the end; and that the righteous will be preserved from the flood of iniquity. And thus he prepares the way for the declaration of the Lord Himself in the Gospel concerning the latter days ( Matthew 24:12-13.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. Those are bad times when the number of the friends of God and of the faithful decreases, and the number of the double-tongued, deceitful and false increases in the land. The pious in this case have much to suffer internally and externally, yet they must not only suffer and endure and not make much complaint, still less fear, but they must testify against the mischief and its causes, and constantly implore the help of God.

2. The ungodly sin not only with their tongues, but also in acts by which the members of the Church of God are oppressed and threatened. But in spite of their vain glory and great boasting they are not in the position to carry out their wicked devices. They accomplish nothing by their hypocrisy and flattery, and do not attain their end any more by their threats than by their deceitful enticements, or indeed by their slander. God watches over His people and protects those who sigh after Him.

3. In times of trouble God comforts the afflicted by His holy word, and awakens in the Church itself voices which testify to the truth of the Divine promises, and to the reliability of the hope of salvation which is based upon them.

HOMILETICAL AND PRACTICAL
The world attacks the congregation of the Lord but God defends it.—It is not promised to the pious that they shall live without opposition; but that God will preserve them from the wicked generation and save them.—The growth of the congregation is at times interrupted, but it cannot be destroyed; for the Lord is its help and its salvation.—In the days of their affliction the pious have still, 1) the consolation of prayer; 2) the promise of the word of God; 3) the refreshment of the communion of saints.—God answers the supplication of His people; will not the people respond to the promises of the word of God?—The wicked man goes about for a short time, until he is cast down by the hand of God from his imaginary height. The same hand of God raises the pious from the depths of temporal need to the loftiness of eternal salvation.—The demeanor of the wicked corresponds with the vileness of corrupt human nature; the conduct of the pious expresses the nobility of the children of God.

Luther: Only he who is true to God, is true to men; but faith and the grace of God are necessary to both.—Calvin: God offers in His word only that which He will fulfill in deed.—Starke: If believers have diminished already in the time of David, how much more now with us, who are near the last days, when little faith and love is to be found.—If believers are few, then see to it that thou art found in the little band ( Luke 12:32).—Ye men, watch over your tongue and your heart, that the former may speak the truth, the latter be without guile. To speak unprofitable things is an impure fruit of a bad heart. So long as we are not humbled under God and bowed down in heart, so long we are exposed to the judgment of being rooted out.—The sigh of the miserable awakens the vengeance of God; therefore trouble them not, else their sighs will make you anxious.—The greater our need, the nearer God.—The greater the fire, the nobler the trial.—False doctrine is neither gold nor silver, but only scum.—As long as we are in the world, we are obliged to be among the wicked, only we have to pray, that we may be delivered from their wickedness.—Osiander: The pious are sown scantily, but tares grow of themselves.—Menzel: Tyranny is indeed hard; but false doctrine is much harder; for tyranny kills the body, but false doctrine the soul.—Frisch: Hold to the few believers that are left; but take to heart the universal corruption and lament over it to the Lord.—Herberger: Help, Lord! That is short, but a good prayer.—All saints must believe, and only believers are saints before God.—Umbreit: Nothing hurts believers more than the lack of truthfulness and uprightness in the world.—Stiller: We need not fight with human strength; our only weapon is the word of God.—Diedrich: God’s people increase but slowly, and ever under the cross.

[Matth. Henry: There is a time fixed for the rescue of oppressed innocency, that time will come, and we may be sure it is of all others the fittest time.—In singing this Psalm and praying over it, we must bewail the general corruption of manners; thank God that things are not worse than they are, but pray and hope that they will be better in God’s due time.—Barnes: The fall of a professor of religion into sin is a greater loss to the Church than his death would be. There is usually a greater degree of recklessness among men in regard to their speech than in regard to their conduct; and many a man who would shrink from doing another wrong by an act of dishonesty in business, may be utterly reckless as to doing him wrong by an unkind remark.—Spurgeon: “Help, Lord!” A short, but sweet, suggestive, seasonable, and serviceable prayer; a kind of angel’s sword, to be turned every way, and to be used on all occasions.—As small ships can sail into harbors which larger vessels, drawing more water, cannot enter, so our brief cries and short petitions may trade with heaven when our soul is wind-bound, and business-bound, as to longer exercises of devotion, and when the stream of grace seems at too low an ebb to float a more laborious supplication.—Jesus feels with His people, and their smarts are mighty orators with Him. By-and-by, however, they begin to sigh and express their misery, and then relief comes post-haste.—C. A. B.]

Footnotes:
FN#6 - 6[Delitzsch: “The true Church of Jehovah was then as ever a Church of confessors and martyrs, and the sighing after the future of Jehovah was then no less deep than now the ‘come Lord Jesus.’ ”—C. A. B.]
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Verses 1-6
Psalm 13
To the chief Musician, A Psalm of David
1 How long wilt thou forget me, O Lord? forever?

How long wilt thou hide thy face from me?

2 How long shall I take counsel in my soul?

Having sorrow in my heart daily?

How long shall mine enemy be exalted over me?

3 Consider and hear me, O Lord my God:

Lighten mine eyes, lest I sleep the sleep of death;

4 Lest mine enemy say, I have prevailed against him;

And those that trouble me rejoice when I am moved.

5 But I have trusted in thy mercy;

My heart shall rejoice in thy salvation.

6 I will sing unto the Lord, because he hath dealt bountifully with me.

EXEGETICAL AND CRITICAL
Its character. The Psalm begins with a strophe of five lines, a lamentation from a sighing breast, in which hope is in severe conflict with despair; then follows a strophe of four lines of urgent prayer; from which breaks forth in a strophe of three lines, faith in the Divine grace, with expressions of joyous personal participation therein. It is all expressed in language so true to life, and with the freshness of experience, that it is entirely inadmissible to regard as its subject the people of Israel oppressed by foreign nations (Rabbin, Rosenm, De Wette) or the suffering Christ. David can only apply as a type, so far as his experience is applied to the God-fearing sufferer and Christian martyr. [Perowne: “The rapid transition of feeling from a depth of misery bordering on despair, to hope, and even joy, is very remarkable.” Hitzig refers this Psalm to the time of Saul’s persecution of David. Delitzsch likewise inclines to this opinion.—C. A. B.]

Str. I. Psalm 13:1. How long—forever.—The meeting together of the question, and the lamentation, in apparent conflict, in the words which begin and close the clause, is found likewise, Psalm 74:10; Psalm 79:5; Psalm 89:46. Thus it cannot be merely an accidental want of exactness in the expression, nor can it be set aside by interpreting “forever” by “entirely” (Aquil, Rosenm.), which the language does not permit, but it is to be explained from the conflict in the Psalmist’s own feelings (Calv, Hengst, Hupf, Delitzsch), which Luther (although he incorrectly translates “entirely,” “fully”) very properly describes as “an anguish of spirit which feels that it has to do with a God alienated, hostile, implacable, inexorable, whose wrath is eternal, where hope itself despairs, and yet despair hopes; and all that lives is the ‘groaning that cannot be uttered,’ wherewith the Holy Spirit maketh intercession for us brooding over the waters shrouded in darkness.” [The punctuation of the A. V, “How long wilt thou forget me? forever?” is incorrect. Perowne: “It is natural for a perturbed and doubting heart thus to express itself in a confused and almost contradictory manner.”—“Well must David have understood what this was, when, hunted by Saul, he knew not where to betake himself; at one time seeking refuge among the Moabites, at another in the wilderness of Ziph; now an outlaw hiding himself in the cave of Adullam, and anon a captain in the service of the king of the Philistines; and amid all his projects, haunted by the mournful conviction ‘I shall now one day perish by the hand of Saul.’ ”—C. A. B.]

Psalm 13:2. Daily.—[Barnes: “Everyday; constantly. That Isaiah, there was no intermission to his troubles. The sorrow in his heart seems to have been not merely that which was caused by trouble from without, but also that which sprang from the painful necessity of attempting to form plans for his own relief—plans which seemed to be in vain.”[FN7]—C. A. B.]

Str. II. [Delitzsch: “The enlightening light to which הֵאִיר refers, is the love-light of the Divine countenance, Psalm 31:16. Light, love, and life, are related ideas in the Scriptures. He upon whom God looks in love, remains alive, he who is permeated with new vitality, obtains not to sleep the sleep of death.”—C. A. B.] The kind of sleep is indicated by the accusative. [A. V.: the sleep of death.] The ancient translations on the other hand have erroneously taken it as if death is not figuratively represented as sleep, but as a condition, to which, or into which, sleep might lead.[FN8]
[ Psalm 13:4. When I am moved.—Barnes: “Moved from my steadfastness or firmness; when I am overcome. Hitherto he had been able to hold out against them, now he began to despair, and to fear that they would accomplish their object by overcoming and subduing him. His ground of apprehension and of appeal was, that by his being vanquished the cause in which he was engaged would suffer, and that the enemies of religion would triumph.”—C. A. B.]

[Str. III. Psalm 13:5-6. Tholuck: “Whilst the thunder and lightning are still raging around him, David sings his song of praise, as Luther also says, ‘While Satan rages and roars about him, he meanwhile sings quietly his little Psalm.’ ” The Septuagint has an additional clause, followed by the Vulgate and the English prayer book: “Yea, I will praise the name of the Lord Most High.” It is not found in any Hebrew MSS.—C. A. B.]

DOCTRINAL AND ETHICAL
1. It is true that God does not forget anyone, yet it may be that to the human spirit it appears as if he were forgotten by God, and that the Holy One had veiled His countenance from him. Then he feels at once that he is forsaken by God, and that he is weak with reference to his enemies. Whatever resolves he may make, he will not escape from his troubles. He fears the disfavor of God, and at the same time is anxious for his own life, and on account of his enemies shouts of victory.

2. Even a pious man may fall into such a state of anxiety of soul, especially if he is mindful of his sins whilst enduring these earthly troubles; if he experiences the nearness of Divine punishment in the dangers which threaten him; if he feels in his trials the hand of the righteous God chastising him; and if he recognizes his transgressions against Divine commands in the hindrances to his communion with God.

3. Yet; as long as the heart of man still retains faith in the Divine grace, despair does not gain the supremacy over his troubled soul. Fear may struggle for a long time with hope, as to whether this grace may still be referred to his own person, and glorify itself by it; but if such a man still earnestly prays, and can earnestly call upon the Divine grace, he will likewise learn again to firmly trust in that grace which alone affords help in dangers of body and necessities of soul; and fear is changed into assurance of salvation, just as lamentation into the praise of God. Mala enim, quæ nos hic premunt, ad Christum ire compellunt (Gregory).

HOMILETICAL AND PRACTICAL
Man may be in great need on earth, so that he no longer knows how to advise or help himself; but so long as he can pray, he is not lost.—Trouble of heart transcends bodily need; but the greatest trouble arises from anguish of soul on account of the wrath of God.—It is well for those who, although in the greatest anxiety, are driven by the feeling that they are abandoned by God, to seek the grace of God! Under the experience of the Divine grace the lamentations of a man are changed into thanksgiving.—According as God’s countenance is veiled against us or shines upon us, our life and our experience are darkened or brightened.

Starke:—God has provided and appointed to every Christian his cross, so also how long it is to last, and he cannot forget us or our crosses. God only is the light in all our troubles, yes, even in death. We are much blinder and more foolish in our own adversities than in those of others.—Sleep and death follow one another, and are brothers.—He who does not receive the enlightening grace of God, cannot awake from the sleep of sin, but must go to sleep in death itself.—The end of all the Christian’s troubles is joy. It is ungodly and inhuman to rejoice over the misfortunes of our neighbors; what a degree of wickedness, then, is it not, to rejoice over the undeserved disasters of righteous souls. He who rightly knows the grace of the Lord, His readiness to help, and His constant benefits, will hope, rejoice, and praise the Lord even under the cross.—Calvin: Until God actually stretches forth His hand to help us, the flesh cries, His eyes are closed.

Selnekker: At first we should complain to God of our need and solicitude; then we should pray to Him for help and deliverance, and all this for His own glory and name sake; and finally we should thank Him for His gracious advice, help, and assistance.—Franke: The chief thing, incumbent upon the children of God, is to possess their souls in patience.—Frisch: See what thy faith can do, and what power it has to chase away the spirit of sorrow, and bring pleasure and joy to the heart.—Roos: How do we come from darkness to bright light, from the depths into the heights, from straits into a wide room? By prayer and by a struggling faith, which God meets at the right time with His grace to help.—Tholuck: There is a much harder trial in the length of sufferings than in their strength.—Taube: As a child of God, man first feels what he is when left to himself.—Diedrich: Not to perceive God is the most bitter death, and still to behold God, is life, even in the midst of death.

[Matth. Henry: In singing this Psalm and praying over it, if we have not the same complaints to make that David had, we must thank God that we have not, dread and deprecate His withdrawing, pity and sympathize with those that are troubled in mind, and encourage ourselves in our most holy faith and joy.—Barnes: Afflicted, depressed, and sad, we go to God. Everything seems dark. We have no peace—no clear and cheerful views—no joy. As we wait upon God, new views of His character. His mercy, His love, break upon the mind. The clouds open. Light beams upon us. Our souls take hold of the promises of God, and we, who went to His throne sad and desponding, rise from our devotions filled with praise and joy, submissive to the trials which made us so sad, and rejoicing in the belief that all things will work together for our good.—Spurgeon: If the reader has never yet found occasion to use the language of this brief ode, he will do so ere long, if he be a man after the Lord’s own heart.—We are all prone to play most on the worst string. We set up monumental stones over the graves of our joys, but who thinks of erecting monuments of praise for mercies received? We write four books of Lamentations and only one of Canticles, and are far more at home in wailing out a Miserere than in chanting a Te Deum.—C. A. B.]

Footnotes:
FN#7 - Hupfeld translates: “All day long.” Delitzsch translates, “during the day,” and contrasts with the night employed in making his plans, which during the day prove of no avail, and thus he continues in trouble day after day.—C. A. B.]

FN#8 - Perowne: “Such is the fearfulness of the spiritual conflict, that it seems as if death only could be the end. He knew this who said, ‘My soul is exceeding sorrowful even unto death.’ ”—Barnes: “Death is often compared to sleep.—It is only, however, in connection with Christianity, that the idea has been fully carried out by the doctrine of the resurrection; for as we lie down at night with the hope of awaking to the pursuits and enjoyments of a new day, so the Christian lies down in death, with the hope of awaking in the morning of the resurrection to the pursuits and enjoyments of a new and eternal day.”—C. A. B.]
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Verses 1-7
Psalm 14
To the chief Musician, A Psalm of David
1 The fool hath said in his heart, There is no God.

They are corrupt, they have done abominable works,

There is none that doeth good.

2 The Lord looked down from heaven upon the children of men,

To see if there were any that did understand,

And seek God.

3 They are all gone aside, they are all together become filthy:

There is none that doeth good,

No, not one.

4 Have all the workers of iniquity no knowledge?

Who eat up my people as they eat bread,

And call not upon the Lord.

5 There were they in great fear:

For God is in the generation of the righteous.

6 Ye have shamed the counsel of the poor,

Because the Lord is his refuge.

7 Oh that the salvation of Israel were come out of Zion!

When the Lord bringeth back the captivity of his people,

Jacob shall rejoice, and Israel shall be glad.

EXEGETICAL AND CRITICAL
Its Character and Composition.—The previous Psalm gave expression to a vow of thankful, heartfelt joy on account of the deliverance from the danger to his life which he had entreated. In Psalm 14:7 of this Psalm all the people are summoned, with the assurance of compliance (the future is used as a jussive), to rejoice over future deliverance from threatening ruin, anxiously longed for; and this springs from a description of the religious decline and moral corruption prevailing among men. In this respect this Psalm has a similar subject to Psalm 12.[FN9] Of course we cannot derive from this fact, that these Psalm were surely composed by the same author, and Psalm 14:7 might seem to imply a later time. Most recent interpreters since Venema actually refer to the captivity at Babylon, Hitzig, at the same time, to the prophet Jeremiah as the author; Olsh. descends to the Maccabean period, whilst Paulus (Clavis) refers Psalm 14:5 to Sennacherib, and with Theodoret regards Isaiah as the author. The interpretation will show that Psalm 14:7 b is not decisive against David, but rather in connection with other statements in the Psalm, confirms its prophetic and didactic character, which in the wider sense may be called Messianic. Psalm 53is likewise in favor of a more ancient time, as it deviates from this Psalm in a few, yet very significant, turns of thought.[FN10]
It is uncertain whether all of the seven strophes were originally of three members (Delitzsch) and Psalm 14:5-6 have been mutilated; yet this is probable. [Perowne: “In form the ode is dramatic, or quasi-dramatic. A great tragedy is enacting before the eyes of the poet. Sin is lifting itself up in Titanic madness against God, and God looks down upon its doings as once upon the builders of Babel. He sees utter apostasy ( Psalm 14:3); He speaks from heaven ( Psalm 14:4), and the evil-doers are confounded at the word of His mouth ( Psalm 14:5). ‘It would scarcely be possible,’ says Ewald, ‘for a great truth to be sketched in fewer or more striking outlines.’ ”—C. A. B.]

Str. I. Psalm 14:1. Fool.—The etymology of nabal leads to the idea of withered and without sap; usage, to spiritual dullness, barrenness and worthlessness ( Isaiah 32:5-6) in contrast with the religious freshness and moral ability of the truly wise man. The expression does not refer to intellectual weakness.[FN11] The perfects in the first five verses do not force us to a purely historical interpretation (Baur, Hitzig, et al.), whether we leave the person undetermined or think of Nebuchadnezzar, Sennacherib and the Assyrians, or find here the proper name Nabal (the husband of Abigail). They are clauses expressing experience, which present the thoughts of the fool, how he manifests himself constantly and everywhere. [The A. V. needs correction here, it should read not; the fool hath said; but the fool saith in his heart. Hupf, “It is the secret thought and delusion of his heart.—It is likewise not exactly a fixed theory or an understood and conscious opinion, but a disposition which put itself in practice and is inferred therefrom, even if it does not say any thing: an Atheism of heart and life.”—C. A. B.]—Corrupt, abominable, they make their doings.—The two verbs placed alongside of one another, without a connecting particle, intensify the idea of badness which is not necessarily contained in the noun. The plural shows that the author, from the beginning, had in mind, not an individual fool, who was to be regarded as an exception; but he first gives the characteristics of the class, then describes the conduct of individuals belonging to it. The first verb awakens a sad remembrance to those acquainted with the Scriptures; for the same word appears first in Genesis 6:5; Genesis 6:12, in the description of the corruption which preceded the flood, and is frequently used in the Scriptures to designate the apostasies of the Israelites from the living God and the sacred ordinances of His covenant which so frequently occur ( Exodus 32:7; Deuteronomy 31:29; Deuteronomy 32:5; Judges 2:19). The transition is thus prepared in the soul for that which follows.

Str. II. Psalm 14:2. Looked down.—Literally bowed Himself over; indicating zealous and intense looking in order to a closer examination, 2 Kings 9:10; often used of God, for the first time Genesis 11:5; Genesis 18:21, in the history of the tower of Babel. These as well as the references to early history previously mentioned, which Grotius already observed, need not mislead us to limit the expressions used here to these particular events. But they turn our thoughts in this direction: that we need not trouble ourselves with the refutation of fools, for God has practically provided for this long ago. This retrospect of history with its disclosure of human corruption and Divine judgments sets before our eyes the follies of the present, partly in their connection with universal sin, partly with the assurance of Divine condemnation. The former point of view is not properly estimated, if with Delitzsch we merely accept the perfect sense in so far as the result of God’s looking about recognizes this looking about itself as an act which has already transpired; the latter point of view is obscured, if this looking about is regarded as a poetical figure, by which the Psalmist impresses upon his own judgment the seal of Divine approval; both points of view vanish together, if the contents of the judgment passed in consequence of this Divine examination which is mentioned, are essentially weakened as well with reference to their meaning as their credibility by accepting a hyperbolic form of expression (Hupf, following Gataker).

Children of men.—Literally, sons of Adam. This expression does not designate the ungodly as such (Knapp et al. with reference to Genesis 6:2), or the heathen (De Wette), or the fools previously mentioned, as a specially profligate class of men (Gataker), or the same in their general character as men and subject to the consideration of God (Hupf.); but men as a body, as the posterity of Adam, yet not as fools (Geier), but in their character as members of a fallen race (Calv, J. H. Mich, Stier).

Str. III. Psalm 14:3. All.—The totality as well as the universality of human corruption is stated in the strongest language, and first of all, as having gone aside from the right way, and then it is defined by a word which originally was used for physical corruption, especially of the souring of milk in the Arabic, but likewise of moral corruption, Job 15:16.—If with Maurer we regard the ה which begins the clause as a particle of interrogation, as Psalm 14:2; Psalm 14:4, to which likewise G. Baur is inclined, then it would be advisable, with Ewald, to have the words of Jehovah begin here, which Hitzig, Delitzsch, et al. regard as beginning with Psalm 14:4. But without regard to the fact that it is not at all necessary to regard Jehovah as speaking, this supposition would not give us an expression of the judgment of the Omniscient God, but would merely continue the figure of speech, in accordance with which He has made an investigation. The ה is therefore to be regarded as an article=the all, the totality, as Psalm 49:17; Daniel 11:2; comp. Ewald (Lehrbuch, § 286 a).

It is noteworthy that there is not here a statement of a doctrine, but the mention of a fact, that this moreover makes the moral condemnation of the entire world as an actual result of God’s looking about. The Sept. has already regarded this result not as a solitary fact, limited to a certain period, but has taken up into the text passages with similar subjects from Psalm 5:9; Psalm 10:7; Psalm 36:1; Psalm 140:4; Isaiah 59:7-8 (in the margin of the Cod. Vatic.), which reappear in the citation Romans 3:10-12, and have found their way into the Arab. and Vulg. translations of our Psalm. [Likewise in the English Prayer-book version.—C. A. B.]. In the Hebrew this addition is found only in codd649, apparently as a translation back into Hebrew by a Christian who would justify the citation of the Apostle (De Rossi and Rosenm. against Kimchi, who maintains its authenticity). The Church has sufficient biblical support for its doctrine of human corruption by connecting several other passages of the Bible with this. However, the interpreters of former times have not sufficiently distinguished from the facts mentioned here, the conclusions drawn therefrom and their dogmatic use.

Str. IV. Psalm 14:4. Have all the workers of iniquity no experience? [A. V, “knowledge”].—Hitzig, who previously translated it: “are they out of their wits?” now advocates the translation of the Sept, Vulg, Jerome, as future. This presupposes the pointing of the imperf, which is found in some codd, and gives an admissible sense, if it is regarded as the threatening of the judgment in which the workers of iniquity are to be actually assured of the reality and of the activity of the God whom they have denied and disregarded. But the perfect of the present text is much more suitable to the connection of the discourse (Hupf.), as it refers back to the judgment which God has already constantly and impartially executed in history upon the persons of all evil-doers. But the character of the question as threatening and warning, is weakened into a tone of involuntary astonishment at the blindness and security of evil-doers, if, with Geier, Hengst, et al. [A. V.], we explain: know=do not reflect upon it. Moreover the all does not agree with this. The reference cannot be at all to correct knowledge (Clauss). However, it is admissible to connect the verb with the negative into one idea=are then without understanding? (Ewald), unreasonable? (Delitzsch). But with our interpretation the advance in thought is clearer. For after mentioning that God looks about and examines critically we would expect a reference to the Divine judgment, and indeed not to human opinions or feelings respecting this judgment, but to what it had already accomplished in history. The context, moreover, leads to a statement of Divine acts and not of human actions. Since now the form of the question with הלא does not show any uncertainty at all, or lead to something that is yet to be inquired after, but on the contrary expresses in the strongest terms the utmost certainty, the question thus gains together with its threatening and warning character at the same time a triumphant tone, and then forms a suitable transition to that which follows.

Eat up my people.—It follows from Micah 3:3; Isaiah 3:12, that the mention of My does not necessarily imply the words of Jehovah. [However, it is more natural and better, with Ewald, Delitzsch, et al., to regard Jehovah as speaking. It is more in keeping with the dramatic character of the entire Psalm.—C. A. B.]. There has been no previous reference to foreign enemies, or to wars in which the Israelites were consumed, or to any external events at all, but to moral and religious relations, yet such as occur in history and in Israel. The ancient translations and most interpreters find stated here by the comparison, the manner of eating up the people, as they eat bread. The ungodly regard it as their natural business to eat up the people. This interpretation is not without grammatical objections, so that Hitzig takes refuge in the supposition of a transposition of letters, which is recommended indeed by analogies, and reads אכוֹל instead of אכלוּ. But the figure is favored by the frequency of its use in the prophets, where it is still further carried out, and by the difficulty of finding any other acceptable sense. For the interpretation of Luther which has been revived by Clauss, does not at all suit the construction of the clause, in accordance with which the devouring of the people affords the means of support for the ungodly. Moreover, to eat bread cannot mean to live well (J. H. Mich.); also not to live unpunished (Cocc.); but generally to support themselves. Now if this is in contrast with what follows, the reference might be to a neglect of prayer at the table (Chald, L. de Dieu). This, however, is not suitable here. Song of Solomon, likewise, hardly the idea of living securely therein, as an animal (Hupf.) in which the physical life would be nourished, but the spiritual life remain without nourishment. Though this thought is appropriate it has very little support in the words as such.

Str. V. Psalm 14:5. There.—This does not mean the same place where the crime is committed and the condemnation is received (Aben Ezra, Kimchi), or where they should recognize God and call upon Him (Clauss), so also not the place of future judgment (Flamin, Calvin, Hengst, Stier), although שׁם is properly a designation of place, for it can likewise be used for a space of time ( Psalm 66:6; Proverbs 6:27), and even of the future ( Zephaniah 1:14; Job 23:7), with which reference the prophetic perfects would then show the certainty of punishment ( Psalm 36:12; Psalm 132:17, Hosea 2:17). Still less are we to think of a place of judgment within Prayer of Manasseh, of the conscience (Geier), although פחד means as well the anxiety before possible disaster, as terror on account of real disaster, and indeed both, in so far as they are made by God to impend over them as punishment for sin. The context demands the latter interpretation. The juxtaposition of the same word as noun and verb (so also Isaiah 24:7)=frighten a fright, is so much the more picturesque as this word, Proverbs 2:26, 3:25; comp. Proverbs 6:15, has the secondary idea of suddenly and unexpectedly. The Psalmist refers to the Divine punishment historically fulfilled (Hupf, only too narrowly to the occurrence at the Exodus from Egypt) in the closest connection with the description Psalm 14:2 sq, especially Psalm 14:4. שׁם is used with a similar general reference Job 35:12. Delitzsch translates: “There they shudder shuddering,” and explains: then when God will speak to them in His wrath, as Psalm 14:4 is adduced as from His mouth, then His word, which never fails of effect, thunders down upon that inhuman person who is without knowledge and conscience.

For God is in the generation of the righteous.—This gives the reason of the terrors of judgment which break in upon those who oppress and devour the people of God The contrast, that God is not with the ungodly (Clauss), is a matter of course, yet it is not here expressed. Moreover, the clause does not, as is generally supposed, make the historical fact prominent, that Jehovah dwelleth in the midst of His people, protects and governs them and brings about their complete victory over their enemies. In contrast with the thoughts of the fool, ver1, he expresses the religious truth, that Elohim declares Himself on earth, in the generation of the righteous. The latter is likewise not a historical but an ethical idea, and does not coincide entirely with that of the people of Israel, among whom the righteous were present only as individuals ( Genesis 7:1) by their generations ( Genesis 6:9), yet who hinder the ruin of the whole and are the means of saving the people.

Str. VI. Psalm 14:6. You may shame the counsel of the oppressed; [in vain]—For Jehovah is his refuge.—The counsel, that is all the counsel which he had agreed upon with himself. Most interpreters think particularly of the plan proposed by him to deliver himself from his oppressors. The contents of his counsel might be given in the following members of the verse with “that” [A. V because] (Aben Ezra, Calvin, Stier, Hitzig). However, the translation “but” (Luther et al.) is inadmissible. But the preceding verb does not agree with this, whether we regard the imperfect as present or future, or, as is often the case, imperative. For כוֹש does not mean in the Hiphil, “to scoff” (the ancient interpreters), but “to cause to blush,” or actively “to disgrace.” If, therefore, we must translate “for,” it is necessary at the same time to suppose that the clause which states the cause has fallen out, and thus the former tristich has been shortened, or we must supply a short clause something like: to no purpose; or, in vain (Hupf, De Wette, Hengst, Delitzsch). Ewald translates: the design against the afflicted you will see to be in vain; previously he translated in your design with reference to the afflicted will you blush because, etc.
Str. VII. Psalm 14:7. Who will give out of Zion [A. V, O that—were come out of Zion]—What a contrast this expression makes with Psalm 14:2! And how clearly he shows that he does not refer to help against external violence of foreign enemies, by the Divine power, but to deliverance by demonstrations of grace in connection with the historical institutions of salvation. The question in the anxious prayer of the oppressed, containing the desire for redemption, presupposes that Jehovah dwells in Zion, and that His sanctuary is standing in Jerusalem, but at the same time it explains its approach with reference to a hindrance which is still to be set aside. Such a hindrance is not the external distance of the Psalmist from Jerusalem, say, during the rebellion of Absalom (Grotius), but his sins which were not yet entirely expiated. The shining forth of the Messianic thought in this passage is overlooked, for this reason especially, that, in the usual form of resolving the question in the optative: “O that He were come,” which is certainly possible ( Psalm 55:7, Jeremiah 9:1), the person acting retires to the background before the deliverance which is desired and the time when it is longed for This is in direct contradiction to the text.

The universality and partial indefiniteness and breadth of the Messianic hope which is active here, leads to that former time, to which the other expression of the verse likewise refers. For Zion was indeed for all periods the consecrated place for the hope of Israel, whither believers, wherever they might be, turned their faces in prayer, according to 2 Kings8:29, 44This is likewise mentioned with emphasis Daniel 6:10, as a characteristic of the true faith of this prophet residing at Babylon. But no prophet ever expected or prayed for help from destroyed Zion. The prophets describe rather the gracious turning again of Jehovah to His penitent people in exile, His going with them and before them in leading them back to Jerusalem and the rebuilding of the city and temple under His protection. The question before us, however, does not in the least resemble this. And what is there that compels us to think of the return from the captivity at Babylon? At least not the expression שׁוּב שְׁבוּת in itself or because it became afterwards the standing expression for this deliverance? This would be a pure petitio principii. For the same expression occurs already in Joel 3:1; Amos 9:14; Hosea 6:11 ( Psalm 7:1).[FN12] Then it were much more natural to think of the time of the Assyrian calamity which fell upon the kingdom of Israel, on account of the deliverance out of Zion which is prayed for But this is prevented by the closing clause, in which Jacob=Israel is called upon to rejoice, but not Judah and Israel. But this expression does not at all mean merely: turning back from captivity in war, which then leads to the meaning of: bringing back prisoners of war, but it is used figuratively for the turning of an unhappy condition into a restoration to former prosperity in general, Ezekiel 16:53, even in private affairs, Job 42:10. With the frequent use in the New Testament of the expressions: bonds, imprisonment, etc., in a figurative sense, the assertion that the figurative use of the above formula leads necessarily to a later origin, is so much the more arbitrary and unreasonable, as the abode in Egypt with its experience fell under the same point of view, Deuteronomy 30:3 (Clauss, Stier). Already the more ancient interpreters have therefore, after the Rabbins, partly explained this passage as Messianic, partly understood it directly of the spiritual deliverance of the people of God, which then was applied to the deliverance of the Church from its Babylon or from its servitude in Egypt (Calv.). Even Hitzig refers the expression, which occurs likewise figuratively Jeremiah 30:18, at least to the turning away of misfortune. Hengst. finds expressed by the language, God’s gracious turning to the distress of His people, whilst he maintains the intransitive meaning of שׁוּב, as being the only allowable meaning (Beitr. II:104). But the transitive meaning is made certain by Psalm 85:5; Nehemiah 2:2; beyond question by Ezekiel 47:7. Hengst. has very properly taken back his previous view (Beitr. I:142), that the closing verse is a later liturgical addition (Rosenm.). [Alexander: “The whole may be paraphrased as follows: ‘O that Jehovah, from His throne in Zion, would grant salvation to His people, by revisiting them in their captive, forsaken state, and that occasion of rejoicing might be thus afforded to the Church!’ ”—C. A. B.]

DOCTRINAL AND ETHICAL
1. The doctrine of the corruption of the human race and the help for it. This is the title given by Meyer after Luther, who gives it an appropriate periphrase in the song: Es spricht der Unweisen mund wohl. The denial of God does not always come upon the lips; yet it declares itself as an irreligious disposition in the corruption and worthlessness of a conduct which is worthy of abhorrence. It is not merely an idle or harmless play of thought, or a scientific investigation of the evidences proposed by scholars for the being of God. It is indeed a movement of thought, but that of a heart which has become foolish by turning away from God, Romans 1:21; and it has to do not so much with the theoretical as with the practical reason. Therefore it makes the entire man unfit for good, and it is least of all an evidence of a sound and strong spirit.

2. Men of this kind may indeed regard themselves as wise, praise one another, and feel strong and safe in the world; but God knows, condemns, and rejects them and their doings, and He has long since declared to those who wait upon Him, how it stands with them, Romans 1:22.They are condemned already, before they are cast out as reprobates.

3. Moreover God troubles Himself with those who do not trouble themselves about Him; He inquires after those who make no inquiry for Him; He is the invisible witness ( Genesis 31:50) and the Judges, who cannot be bribed, of all their doings as well as the sins and thoughts of their hearts. But He brings forward the evidence of His being and His work, not theoretically, but practically as Judges, Avenger, and Saviour. His speaking is likewise an act; His revelation is history.

4. No Prayer of Manasseh, however, should feel secure or raised above others. For by the history of Revelation, that light has come into the world, which condemns the world ( John 3:19), and discloses the individual as well as the whole race according to the Divine judgment, as lying in common corruption in consequence of their nature as children of Adam, in accordance with which that which is born of the flesh, bears in itself all the characters of the σάρξ ( John 3:6).

5. The same light shows likewise that there is a righteous generation on earth. The recognition of this fact does not contradict the statement of the total corruption of the children of Adam, embracing all without exception. For the righteous generation consists not of a little band of men who have remained exempt from sin and its corruption, whom God somehow has overlooked, when He looked about, because they stood in a corner, or because they are not brought into consideration on account of their small number in comparison with the awful corruption of the masses. To this class belong rather those men in the midst of the generation of the children of Adam, who have been born again as children of God of incorruptible seed, who by this change of their inborn nature form a peculiar class in the midst of the generation of men, and afford the seed of regeneration for the entire people.

6. It is one and the same God, the holy God of Revelation, who has made known from heaven, by the mouth of His prophets, the actual result of His investigation of the children of men, as a warning, and has called our attention by them, with so much earnestness to the actual answer which He gives by His life and work, in the generation of the righteous on earth, to the ungodly, who as fools do not trouble themselves with His works and deny His being and life.

7. There is moreover no reason here to diminish by any limitation the weight of the declaration respecting the extent, depth, and punishableness of human corruption. “He says at first all, then together, thirdly, there is likewise ‘not a single’ one.” Luther. The judgment respecting the condition of man is not an exaggeration, which easily escapes from the bitterness of the lamentation and feelings; and as a poetical figure to be reckoned to the account of the poet. The poet, who speaks here, is not fanciful, he is not so much a poet as a prophet. Therefore his description is not the gloomy reflection of a gloomy disposition, the night idea of a darkened contemplation of the world, but it has the value of a declaration of revelation, whether it bases itself on previous testimonies of Scripture, or is to be directly referred to the enlightenment by the Spirit of God.

8. All fools are indeed sinners, but all sinners are not such fools that they deny the being of God. His judgment and Revelation, or regard them as of no account. And many who previously did this, have repented when they experienced what this all meant. They have first been terrified when they have not expected it. There is however not only a terror unto death under the storms of Divine wrath, so also not only the impending terror of the last judgment; there is likewise a terror unto repentance, by which the sinner is awakened unto life. This happens particularly, when the ungodly, who previously have not cared for the Divine agency, are surprised by the victorious word, and the overpowering act coming forth from the generation of the righteous.

9. The ungodly as such eat up the people of God. They use them as far as they can to make room for themselves in the world. Whatever does not readily applaud them, is regarded as a booty given over to them. For they do not inquire after God, and the destruction of His people is as natural to them, as much in accordance with their wishes, and as much a matter of course, as the eating of their daily bread. It is true that there is in history a provision for the people of God; but where does such an one exist, which is able to realize its Divine destiny of being a holy people? Therefore evil doers think that they are justified and entitled to carry on their work of destruction. But so long as the members of the “generation of the righteous,” be they few or many, are in one people, the Lord does not suffer it to be destroyed, but brings His terror over the enemies of Himself and His children.

10. But all those who are oppressed must take refuge with the Lord if they would attain salvation. For the resolutions, projects, plans, and devices of the individual, even the best of them, may be brought to shame by the violence of evil doers; not so God’s resolutions and undertakings. He who trusts, hopes, and waits on these will not be ashamed. The world moreover can no more prevent the prayer from pressing up into the heart of God, than it can prevent the flow of Divine consolations and refreshment into the soul of the oppressed, if these truly turn from the world to God.

11. But the relation between God and the soul may be very different from this. And the last to forget it is the prayerful sufferer, whose lips have testified respecting the universal corruption of the children of men, and have confessed the communion of God with the generation of the righteous. He is able to rejoice that his people before all others has received the historical call to be the people of God, and that there are sanctuaries and Divine services in the congregation; but his soul is troubled, because even among his people no generation has ever fulfilled its destiny so as to be a righteous generation; and that the history of His people is rather a constant witness of its apostasy from God, who turned towards them ever with new Revelation, and that this repeated itself in every generation. And although he may sigh, that his people have fallen into afflictions and trouble through Divine judgment, yet he experiences the severest affliction in the burden of guilt, and the worst servitude under the dominion of sin.

12. Moreover true deliverance cannot consist in a change of external relations. Therefore a turning to the institutions of salvation established by God, and the desire for the means of grace ordained by God is the sign of the beginning of a turning towards salvation. But salvation itself comes only when the Saviour comes, who brings the acceptable time of the gracious turning of God to redemption. Before His coming there is nothing but inquiry, sighing, longing, and among believers, hope in the gospel and its joys.

HOMILETICAL AND PRACTICAL
Denial of God is a folly, but of a dangerous character.—Whatever fills the heart expresses itself in the life even without words.—God Himself conducts the actual proof of His own being by acts of judgment and demonstrations of grace which run through the whole of history to warn and to comfort.—Inborn corruption and inherited guilt do not excuse the sinner, but rather set in a dreadful light the consequences of apostasy from God.—He who does not believe in God cares not for men.—In the corrupt world there are many people who are lost, yet there is likewise a righteous generation, in which God lives, works, and condemns the workers of iniquity.—At times those who deny God and the workers of iniquity are greatly frightened when they perceive the revelations of the Divine life in the generation of the righteous, but they seldom change their disposition or improve their conduct, no more than they do after the experience of the mighty deeds and judgments of the Almighty.—There is a salutary and a wicked terror on account of the Divine revelations of judgment; the former leads to desire for deliverance from the servitude of sin; the latter begets stubbornness towards Divine and human justice.—The deliverance of the race of Prayer of Manasseh, fallen in Adam, from universal and entire ruin, is prepared by the institutions of grace which God has established in Israel, but even in the people of Israel it is expected in the future.

Starke: Human corruption is so deep and unfathomable that many believe in no God or deny His providence and government.—He who does not inquire after God from the heart, as the only source of all good, still remains in the old nature, and lies under the curse and wrath of God. For to be wise and to inquire after God are here together.—Behold thyself in this mirror, O Prayer of Manasseh, as often as pharisaical pride attacks thee; but what does it matter, the proud peacock’s feathers will soon bend to the earth.—The blessed fruit of redemption is spiritual, heavenly, and eternal joy; here in foretaste, there in perfection.

Osiander: This is the difference among men that although we are all sinners by nature, yet some are justified by faith and endowed with the Holy Spirit, and serve God in faith, whilst others remain ungodly.—Franke: We must observe principally two things: firstly, our misery, in which we all lie by nature; secondly, the grace which is bestowed upon us in Christ Jesus our Saviour.—Frisch: The reason of all evil is natural blindness and folly; thence arises doubt of the Divine government and providence; and then man falls into security, so that he lives therein, as if there were no God in heaven.—God must be sought as the highest good which has been lost by sin.—If the heart has departed from God it has departed from blessing, and lies under the curse; it has departed from light and lies in darkness; it has departed from life and lies in death; it has departed from heaven and belongs in hell.—Stiller: Sin not only passes upon all men, but likewise passes through the entire man.—Diedrich: If we live in God, we look upon all things from God’s point of view, and, looking from Him, regard this world as entirely different from what it usually appears.

[Matth. Henry: If we apply our hearts as Solomon did, Ecclesiastes 7:26, “to search out the wickedness of folly, even of foolishness and madness,” these verses will assist us in the search, and will show us sin exceeding sinful. Sin is the disease of mankind, and it appears here to be malignant and epidemical.—Those that banter religion and religious people, will find to their cost, it is ill jesting with edged tools, and dangerous persecuting those that make God their refuge.—Barnes: As a matter of fact, the belief that there is no God is commonly founded on the desire to lead a wicked life; or, the opinion that there is no God is embraced by those who in fact lead such a life, with a desire to sustain themselves in their depravity, and to avoid the fear of future retribution,—Spurgeon: The Atheist is the fool pre-eminently, and a fool universally. He would not deny God if he were not a fool by nature, and having denied God it is no marvel that he becomes a fool in practice. Sin is always folly, and as it is the height of sin to attack the very existence of the Most High, so is it also the greatest imaginable folly. To say there is no God is to belie the plainest evidence, which is obstinacy; to oppose the common consent of mankind, which is stupidity; to stifle consciousness, which is wickedness.—C. A. B.]

Footnotes:
FN#9 - Perowne: “The singer, keenly alive to the evils of his time, sees everything in the blackest colors. The apostasy is so wide-spread that all are involved in it, except the small remnant (implied in Psalm 14:4); and the world seems again ripe for judgment as in the days of Noah ( Psalm 14:2). Both in this Psalm and in Psalm 12the complaint is made that the wicked oppress and devour the righteous. In both, corruption has risen to its most gigantic height, but here the doings of bad men, there their words, form the chief subject of complaint.”—C. A. B.]

FN#10 - That there should be two Psalm in the collection so similar as Psalm 14, 53is in itself remarkable. The deviations, few though they are, are likewise remarkable. Were it not for Psalm 14:7 of Psalm 14the Davidic authorship would be unquestionable. And it seems more natural to apply this expression to the longing of the exiles at Babylon (Ewald, De Wette, Hupf, et al.). It might be a later liturgical addition, so far as Psalm 14is concerned, or rather the original Psalm 14:1-6 was, by a few alterations and additions, adapted to the circumstances of the exile, and given as Psalm 53, and very naturally at a later period, Psalm 14was assimilated by the addition of Psalm 14:7. The Psalm is complete in itself certainly without Psalm 14:7. This would account for the title of both Psalm, ascribed to David, and used in the temple worship; and at the same time for the occurrence of the same Psalm twice in the collection.”—C. A. B.]

FN#11 - Perowne: “They are those whose understanding is darkened; who, professing themselves to be wise, became fools. Such men, who make a boast of their reason, and would fain walk by the light of their reason, prove how little their reason is worth. The epithet is the more cutting, because persons of this kind generally lay claim to more than ordinary discernment.” Barnes: “It is designed to convey the idea that wickedness or impiety is essentially folly, or to use a term in describing the wicked which will, perhaps more than any other, make the mind averse to the sin—for there is many a man who would see more in the word fool to be hated than in the word wicked; who would rather be called a sinner than a fool.”—C. A. B.]

FN#12 - In each of these passages, however, the reference is to the exile foretold by these prophets, a return from which was conditioned on repentance.—C. A. B.]
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Verses 1-5
Psalm 15.

A Psalm of David.
1 Lord, who shall abide in thy tabernacle?

Who shall dwell in thy holy hill?

2 He that walketh uprightly, and worketh righteousness,

And speaketh the truth in his heart.

3 He that backbiteth not with his tongue,

Nor doeth evil to his neighbor,

Nor taketh up a reproach against his neighbor.

4 In whose eyes a vile person is contemned;

But he honoreth them that fear the Lord.

He that sweareth to his own hurt, and changeth not.

5 He that putteth not out his money to usury,

Nor taketh reward against the innocent.

He that doeth these things shall never be moved.

EXEGETICAL AND CRITICAL
Its Character. We have first a question directed to Jehovah, in a clause of two members, respecting the character of the man who may obtain the privilege of a guest with Him, and become a member of His family; then follows the answer, at first in a clause likewise of two members, whose contents are then carried out is three strophes of three members each, whilst the participles pass over into finite verbs, and the closing words refer back to the thought contained in the question, with an expression which points to a more enlarged horizon. In the answer God speaks, not as a dramatic person, nor to the Psalmist by an oracle, but by the Psalmist to the congregation. God has enlightened the Psalmist who earnestly inquires of Him, that this man may know his will essentially from the revealed laws of Jehovah, and indeed he speaks in forms of expression used in the law; but in the answer as in the question, he passes over beyond the limits of the Old Testament, and describes in evangelical and prophetic spirit the family of God in characteristic and individual traits.

[Delitzsch: “The former Psalm distinguishes from the mass of universal corruption a righteous generation, and concludes with the longing for salvation out of Zion. Psalm 15. answers the question who belongs to this righteous generation, and who is to receive this salvation in the future.”—C. A. B.] This does not appear to be a polemic against the priests (Paul.), or those of privileged rank (Mich, Dathe, et al.); nor a rejection of offerings and the like, yet it does not demand the observance of rites and ceremonies. The entire description is in the sphere of morals, and not in that of the law; it is an exercise of duties, in which the uprightness, vivacity, and power of piety asserts itself in life, held forth as it were in a mirror. Corresponding fully with this character of the Psalm is the circumstance that whilst it resounds with the words of the law, it is Revelation -echoed and carried further out in the prophecy, Isaiah 33:13 to Isaiah 16:13 Nothing can reasonably be adduced against David as the author. In favor of him is the fact that since the ark was carried up to Jerusalem the “holy mountain [hill, A. V.] of Jehovah” is there, and at the same time the “tabernacle” appears in this Psalm to be still existing. It is admissible with Hitzig [Wordsworth, Alexander, et al.] to think of the very time of that removal, although the particular references which this scholar finds between this Psalm and the description of the dedication of the new tabernacle given in 2 Samuel 6:12 sq. cannot be proved with any certainty. Still less is there any confirmation of the reference made by Delitzsch to the time of the rebellion of Absalom, when the Sanctuary was in the hands of the rebels, whilst David himself was far distant from it.

Str. 1. Psalm 15:1. May be a guest.—The false references and erroneous use of this expression by the ancient interpreters who have found in it only a temporary abode of strangers who were merely suffered for awhile, in contrast with the regular citizens and inhabitants of the kingdom of God (Calv.), should not mislead us to efface the original and proper meaning of the Hebrew word, which essentially leads to the idea of friendship and protection, comp. Psalm 5:5, and the passages there adduced. Thus only does the closing clause gain a full meaning, and what Hupfeld does not sufficiently estimate, it turns back to the opening strophe and its theme, with its meaning fully developed, and with an evangelical and prophetical glance at the secure position of the guest in the house of God, reaching forth out of time into eternity, and is tranquilized by the entire Psalm. The exegetical right of this interpretation, which is important dogmatically, lies in the point of the question to the mind of the Israelite, to whom God’s tabernacle and holy mount might gain the meaning of a human dwelling, comp. Psalm 27:4 sq.; Psalm 61:5; Isaiah 33:14, Modern interpreters have been the first to weaken this technical expression, taken from concrete relations of life, into a merely figurative designation of communion with God in general.[FN14]
Str. II. [This strophe describes the conduct of the friend of God in general terms as walking perfectly (A. V, uprightly), one who does righteousness and speaks the truth. In his heart, or with his heart, not merely with the tongue. Hupfeld בְ is used with the heart not as giving the source of speech (which would be מִלֵב) but as cooperating with the speech, and thus giving it its truthfulness.”—C. A. B.]

Str. III. [This strophe describes negatively his conduct towards his neighbor: (1) He does not go about with slander upon his tongue. = רגל literally, to go about as a spy or tale-bearer, or slanderer. This is a wicked walk, the negative of the perfect walk, Psalm 15:2 a.; (2) he does not do evil; (3) he does not take up a reproach against his neighbor. נשא, according to Hupfeld, has here the meaning of “bring forth,” “speak out,” = proferre, efferre. Delitzsch, Hengst, Hitzig, et al., give it the meaning of bringing or loading disgrace upon any one, Calvin, et al., to lift up as from the ground. To this latter interpretation Perowne inclines: “He hath not stooped, so to speak, to pick up dirt out of the dunghill that he may cast it at his neighbor.”—C. A. B.]

Str. IV. Psalm 15:4. The reprobate. [A. V, vile person]. Hitzig and Delitzsch take up again the explanation of the ancient interpreters (Chald, Aben Ezra, Kimchi, Cleric.) according to which the reference is to the humility and self-debasement of the Psalmist, who here designates himself in the strongest expressions, which however correspond with the declaration 2 Samuel 6:22, as “despised in his own eyes, and worthy of rejection.” This view is suitable likewise to the context; the contrast is not lacking; J. H. Mich, already brings it forth with the words: sibi ipsi displicet nec suæ sed alienæ virtutis est admirator, and the humility which David confesses likewise in Psalm 131, appears frequently as a condition of pleasing God, Isaiah 57:15; 1 Samuel 17:17. However the accents of the text. recept. correspond with our translation, which is advocated by Hupfeld.

To his hurt.—The translations: “To his neighbors” (Sept, Syr, Luther), or, “To the wicked,” (Most interps. since Rosenm.) are incorrect. The explanation of the Rabb. “he swears = vows to do himself an injury = to hurt himself, especially by fasting and mortification, is partly contrary to usage, and partly too specifically ascetic. Hupf, Hitzig, Delitzsch, establish the expression in question more accurately than Venema, Hengst, Gesen, by reference to the law respecting sin-offerings on account of guilt owing to inconsiderate oaths and vows, Leviticus 5:4, where it is forbidden to exchange the animal vowed for an offering for another animal, or for its value in gold. Hupfeld adduces the additional reference to Leviticus 27:10; Leviticus 27:33, after Geier and J. H. Mich, where the question is of altering the vow itself. The hypothetical antecedent is in the perfect, the consequent in the imperfect. [The English prayer-book version combines the rendering of the Sept. and that of the A. V “He that sweareth unto his neighbor, and disappointeth him not, though it were to his own hindrance.”—C. A. B.]

Str. V. Psalm 15:5. This refers to Leviticus 25:37, where usury is forbidden, and to Deuteronomy 16:19; Deuteronomy 27:25, where punishment for unrighteous judgment is accompanied with the curse. [Perowne: “Such is the figure of stainless honor drawn by the pen of a Jewish poet. Christian chivalry has not dreamed of a brighter. We have need often and seriously to ponder it. For it shows us that faith in God and spotless integrity may not be sundered; that religion does not veil or excuse petty dishonesties; that love to God is only then worthy of the name when it is the life and bond of every social virtue. Each line Isaiah, as it were, a touchstone to which we should bring ourselves.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. The most important question in life and the daily cure of those who fear God, are, how to attain to the permanent place of a guest in the house of God. For this question refers from time to eternity and from the old covenant to the new. For it is true we may visit the house of God on earth and be a guest in it; but we do not dwell therein, but celebrate Divine service and receive thereby spiritual food and nourishment in order to a further pilgrimage. But if we would not only be servants of God but at the same time of the household of God and fellow-citizens with the saints ( Ephesians 2:19 sq.), and never waver in this society, then we must partly be placed upon another soil than that of the law, and partly be led forth above all and every kind of worship on earth into communion with the angels in adoration and with the blessed saints in the heavenly sanctuary, and to the participation in the marriage supper of the Lamb ( Revelation 19:9; comp. Matthew 22:25.)

2. In the Divine law itself there is a goad which drives us to the Gospel ( Luke 10:28 sq.), and which invokes and keeps alive a longing after it. For the law demands irreproachable conduct and sincerity and purity of thoughts, words and works, which are found in no man by nature and which cannot, even be attained by the help of the law alone, or its means of propitiation and of sanctification. But the law has its abiding value in this, that it not only forms a historical stage of revelation, but is an essential part of the economy of salvation.
3. “We must notice, that the Psalm merely presents the portrait of pious people, without showing whence this comes or is to be attained. Hence it Isaiah, that an unwise man may ascribe that which is said in this Psalm, to moral virtue and free will, which yet is solely and alone a work of Divine grace, working in us.” Luther.

HOMILETICAL AND PRACTICAL
He who would dwell with God in His house must adapt himself to the arrangements of God’s house.—We may be invited to God’s house and table and yet not gain the enjoyment of that which God offers us.—To desire communion with God and transgress the commands of God are irreconcilable with one another; for vice separates God and man from one another.—He who truly has and seeks communion with God, has and seeks communion likewise with the pious, but avoids the society of the ungodly. The law remains constantly valuable as a mirror, bar and bridle.—He who wishes to dwell forever with God, must inquire after God in time and seek intercourse with God on earth, and for this purpose use the means of grace offered by God according to the order of salvation.
Calvin: If any one is devoted to righteousness and moderation towards his neighbor, he shows by his acts that he fears God.—It is not a common virtue to honor pious and righteous men. For because they are the offscourings of the world their friends usually share their hate with them.

Starke: He who has dwelt in the tabernacle of God as a true citizen, will likewise remain forever on the holy mountain of the Lord.—A Christian as a pilgrim should hasten to the mountain of God.—The avoidance of evil belongs to the proper walk of a Christian, as well as the practice of goodness; neither can exist without the other, since repentance departs from evil to good.—The rewards of godliness are not only temporal, but they endure even unto eternity.—Selnekker: Good works please God, not on account of their own worth, but on account of the believing persons who do them. For good works are the fruit of faith and testify to faith.—Franke: Who will be happy? He who has a living faith and shows it to be living in its fruits and its power.—Frisch: We cannot be so eager for instruction in matters of our salvation, but that God is still more desirous to reveal His will to us respecting them.—Tholuck: In the estimation of all human merit there can be no other standard than the law of God.—Taube: It is not: who will come to Thy tabernacle? but: who will dwell? who will remain? That is a great thing when we think, that the Father of this lodging house is the Holy One of Israel, and the guest is a sinner by birth.

[Matth. Henry: It is the happiness of glorified saints that they dwell in that holy hill, they are at home there, they shall be forever there.—Those that desire to know their duty, with a resolution to do it, will find the Scriptures a very faithful director, and conscience a faithful monitor.—An oath is a sacred thing, which we must not think to play fast and loose with. In singing this Psalm we must teach and admonish ourselves and one another, to answer the character here given of the citizen of Zion, that we may never be moved from God’s tabernacle on earth, and may arrive at last at that holy hill, where we shall be forever out of the reach of temptation and danger.—Barnes: Kindness and an accommodating spirit in business transactions are as much demanded now by the principles of religion as they were when this Psalm was written, or as they were under the law which forbade the taking of interest from a poor and needy brother.—Wordsworth: David, in singing this Psalm, is teaching us how we may attain the blessedness of the everlasting mansions.—Spurgeon: Though truths, like roses, have thorns about them, good men wear them in their bosoms. Our heart must be the sanctuary and refuge of truth, should it be banished from all the world beside, and hunted from among men; at all risk we must entertain the angel of truth, for truth is God’s daughter. We must be careful that the heart is really fixed and settled in principle, for tenderness of conscience towards truthfulness, like the bloom on a peach, needs gentle handling, and once lost it were hard to regain it. Jesus was the mirror of sincerity and holiness. Oh, to be more and more fashioned after His similitude!—Our Lord spake evil of no Prayer of Manasseh, but breathed a prayer for His foes; we must be like Him, or we shall never be with Him.—To all good men we owe a debt of honor, and we have no right to hand over what is their due to vile persons who happen to be in high places.—C. A. B.]

Footnotes:
FN#13 - Perowne: “Eleven particulars are enumerated in which this character is summed up. Hence in the Gemara (Makkoth f24 a), it is said that David comprised the 613 commands of the Law given on Sinai in eleven; Isaiah (it is added) in six ( Isaiah 33:15); Micah in three ( Micah 6:8) Amos ( Amos 5:4), or rather Habakkuk ( Habakkuk 2:4), in one.”—C. A. B.]

FN#14 - Delitzsch: “גוּר and שָׁכֵן which are usually distinguished as the Hellenistic παροικε͂ιν and κατοικε͂ιν are here of like meaning; not only a transient, but an everlasting גוּר ( Psalm 61:5) is meant; the difference of the two ideas is merely this: that the one from the idea of a wandering life means the finding of a permanent place, the other from the idea of membership in the family denotes the possession of a permanent place.”—C. A. B.]
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Verses 1-11
Psalm 16
Michtam of David.
1 Preserve me, O God: for in thee do I put my trust.

2 O my soul, thou hast said unto the Lord, Thou art my Lord:

My goodness extendeth not to thee;

3 But to the saints that are in the earth,

And to the excellent, in whom is all my delight.

4 Their sorrows shall be multiplied that hasten after another god:
Their drink offerings of blood will I not offer,

Nor take up their names into my lips.

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

Thou maintainest my lot.

6 The lines are fallen unto me in pleasant places;
Yea, I have a goodly heritage.

7 I will bless the Lord, who hath given me counsel:

My reins also instruct me in the night seasons.

8 I have set the Lord always before me:

Because he is at my right hand, I shall not be moved.

9 Therefore my heart is glad, and my glory rejoiceth:

My flesh also shall rest in hope.

10 For thou wilt not leave my soul in hell;

Neither wilt thou suffer thine Holy One to see corruption.

11 Thou wilt shew me the path of life:

In thy presence is fulness of joy;

At thy right hand there are pleasures for evermore.

EXEGETICAL AND CRITICAL
For the title vid. Introduction. The mention of the worship of idols, Psalm 16:4, is not of such a character as to lead us to think of the times of the exile (Böttcher, Proben p 42 sq, de inferis § 343sq.); and the language does not lead to a time subsequent to the eighth century (Ewald), but to David (Hitzig). The special occasion in his life, however, cannot be known. Many think of the time of his abode at Ziklag (Knapp) among the Philistines, where desire after the pious (Jahn) and temptation to the worship of idols (Paul, Hitzig) were very natural. Hitzig thus explains Psalm 16:3; Psalm 16:5; Psalm 16:9 by 1 Samuel30 vid. below. Delitzsch thinks of a severe sickness in the latter part of David’s life, after the building of the palace of cedar,[FN1] whilst Hupfeld disputes the idea that Psalm 16:10 likewise shows that he was in great danger (Hengst.), and Böhl again, with the ancients, holds fast in general to the time of Saul’s persecution. The position of this Psalm in the order of Psalm is perhaps determined by the expression, “not be moved,” Psalm 16:8 b, the same with which the previous Psalm closed.

Its Character.—The first clause contains in germ the thought of the entire Psalm, namely, that the pious man has always protection with God against all his enemies. From this assurance arises the cry of prayer Psalm 16:1, whose form shows the experience of pressing danger, but immediately passes over into the confession of the way in which the Psalmist proposes to act in consequence of his relation to God ( Psalm 16:2) and to His people ( Psalm 16:3). The terse and bold manner, short even to obscurity, in the presentation of the contrast ( Psalm 16:4) in which the Psalmist maintains himself against the worshippers of idols, with all its sadness, yet maintains an energetic tone, then passes over into a uniform, undulating flow of a calmed frame of mind in the description ( Psalm 16:5-6) of the good chosen in God, and of the happiness allotted on account of this. It then turns, praising Jehovah ( Psalm 16:7), to testify of the position of the Psalmist established in Him ( Psalm 16:8), and rises from the assurance of this communion with God, not only to a jubilant declaration of present Divine protection ( Psalm 16:9), but in prophetic inspiration to a prophetic promise of the everlasting enjoyment of salvation ( Psalm 16:10-11). The following interpretation will explain the prophetic and Messianic character of this passage.

Str. I. [Alexander: “The prayer keep, save, or preserve me, implies actual suffering or imminent danger, while the last clause, I have trusted in Thee (A. V, In Thee do I put my trust”), states the ground of his assured hope and confident petition. … The preterite form implies that this is no new or sudden Acts, but one performed already. He not only trusts in God at present, but has trusted Him before. Comp. Psalm 7:1; Psalm 11:1.”—C. A. B.]

Str. II. Psalm 16:2. I say to Jehovah.—The Rabb. and many interpreters, after the Chald. paraphrase, regard amart as an address to the soul which is here to be supplied [A. V, “O my soul, thou hast said”]. For reasons against this vid. Hupf, who yet, in order to get the first person which the other ancient translations give, would read not directly with Mich, Olsh, et al, amarti, after some Codd. in Kennic. and De Rossi, but after Gesenius accepts a defective orthography as Psalm 140:12; Job 42:2; Ezekiel 16:59, and 1 Kings 8:48; but does not decide whether this failure of the yod has its reason merely in a defective writing, or in a pronunciation which had become common in the language of the people after the Aramaic manner, and after the analogy of the 2 d fem. sing (Hitzig, Ewald, Delitzsch), and merely declares that he is opposed to the supposition of Hiller and Böttcher, who think of the present Aramaic pronunciation of the 1 person perfect, emreth.
My Lord.—The suffix, which has lost its significance in ordinary usage in its blending together with adôn, is here emphatic on account of the contrast (Hitzig, Delitzsch, Hupf.); yet it is not therefore to be read adonî (Mich.), as Psalm 110:1, but as Psalm 35:23 shows, adonai is to be retained (which with kametz is usual as plural majest. in order to designate God, with pattach forms the real plural=my Lords, vid. Gesenius, Thes.). The contrast of the Psalmist to the worshippers of idols is thus prepared, likewise in the second member of the verse, the strongly emphasized personal relation of the Psalmist to Jehovah, whom he has in Psalm 16:1 called upon as El. (Aquil. ἰσχυρε), and now confesses as his Master and himself therefore as His servant. These references disappear in the translation: “the Lord,” preferred by De Wette et al.; which would render prominent, instead of the contrast of the Psalmist with the worshippers of idols, which is in accordance with the text, the contrast of Jehovah with the idols: Böhl regards it as cas. absol.=O Thou Lord!

My good,etc.—Luther’s translation: “I must suffer on Thy account for the saints,” is impossible to the language. Likewise all direct Messianic references are not only arbitrary and without reason, but entirely inadmissible on account of Psalm 16:4 b. The first words, Psalm 16:2 b, cannot mean anything else but “my good,” and indeed not in the moral sense=kindness, merit, virtue (Aquil, Calv. [A. V, goodness]), but in the sense of welfare, good, prosperity. If we could only translate, “my happiness is nothing on Thy account,” then we might attain in sense the explanation of Luther. But על does not mean propter, and בל (shortened form of בְלִי) does not mean nihil but non, and elsewhere always stands before a finite verb. But there is no verb here. To supply such a verb is not in any case to be guess work or to introduce an independent idea (as Grotius explains: my happiness is not desired with Thee), but must limit itself to that which is most natural, that is to the verb esse. Moreover, then the imperative form is not as natural as the simple copula. It is likewise not to be translated: “my welfare is not incumbent upon Thee; thither to the saints” (Böhl), although al may denote the duty incumbent upon any one. In this sense Isaki explains: the good which Thou showest me is not incumbent upon Thee as a duty, but the saints. We must translate: bonum meum non est supra te (Geier, Gesen. et al.). The Psalmist, who has already declared himself to be a servant of Jehovah, now explains, that he finds in Jehovah his highest good and all his happiness, yet he expresses this negatively, in order to exclude every thought of communion with idols ( Psalm 16:4). This is effaced by the translation of the Peschito; “my happiness from Thee;” it is likewise only unexactly rendered; by Jerome, sine te; by Symm, ἄνωυ σοῡ; little better by Cocc, Köster et al., by præter te. There is certainly a reference to the prohibition Exodus 20:3 (Hengst, Ewald). But there it says: thou shalt have no other gods על כּני. This means properly, towards My person (Hupf, Hitzig), or, before My face (Böhl). The meaning of “by the side of” and “out side of,” in the sense of past by the side of, which excludes the object named, has not been proved in the language; but no more that of “on the side of the same,” to which formerly with the translation supra te, the explanations inclined. Likewise the translation of De Wette is ill-founded: all my welfare is not to me above thee. The pregnancy of the expression consists in this, that the Psalmist wishes to know his good and happiness, considered not as first being added to God and as an addition towering above Him, but that God Himself is his summum bonum. [Thus Riehm: “It is more closely to be explained: my happiness is not added to Thee=nothing, that must be added to Thee, makes me happy, but Thou alone, giving exclusive and full satisfaction. Comp. the analogous thought and expression Psalm 73:25. With this agrees Psalm 16:5, where Jehovah likewise is called the Psalmist’s portion.”—C. A. B.].[FN2] This interpretation, which is correct in accordance with the language, answers so well to the context that it is superfluous to press out of כַּל by an artificial interpretation the idea of “only” (Hupf.: my happiness rests only on Thee). Hitzig even wishes to express אְַבָל (=immo, rather), and by distorted use of the words to gain the contrast of Master and benefactor (Thou art my Master, my happiness rests rather upon Thee). The sense would then be: whilst usually the servant cares for his Lord, here the contrary is the case. The Vulgate (quoniam bonorum meorum non eges) follows the Sept.: ὅτι τῶν ἀγαθῶν μου ὀυ χρείαν ἔχειζ. In the English, Dutch, Hirshberg and Berlenb. Bibles, in part likewise in Calvin and J. H. Mich, this translation then gains the explanation that all good which the speaker either acquires or experiences, does not refer to God, for whom (Berlenb.: “on whose account”) it is unnecessary, but to the saints for whom it is partly necessary, partly salutary. According to Stier these words are an intentional riddle and afford the ordinary reader the superficial sense: “only with Thee is my salvation,” but give to the deeper searcher of prophecy the deeper double meaning: my welfare (I seek, I will have) not with Thee, and my good actions (even in this denial are necessary and profitable) not for Thee, but with the saints on earth and for them. In accepting such a mystical double sense he finds a prelude to Philippians 2:6-9, and even explains thus far Luther’s previous translation: “I am not in good circumstances with Thee.” In conformity with the statement just made, our translation does not say: I prefer nothing to Thee; it Isaiah, moreover, not supplied or covered by the turn of expression: There is no happiness for me above and beyond Thee. The sense Isaiah, God is to me the essence and fulness of all good, therefore no affliction can diminish it, no prosperity increase it.

With the saints [A. V, “To the saints”].—The construction is exceedingly disputed and difficult. If we seek a verb for the dative, we find it only in the following verse. Then there arises a connection of words such as Deuteronomy 8:13; Proverbs 4:10; 33:10, and the sense would be: the saints have many sorrows (they multiply themselves; Böttcher, Proben p 42 sq.), or indeed according to another possible etymology: their idols (Ewald). But such a contrast is not in the text, as that the former saints and friends of the Psalmist had apostatized whilst he had remained faithful; the expressions which imply this are at once supplied and thus the desired thought is put into the text. In order to escape these difficulties and this violence to the text many interpreters regard this verse as a clause complete in itself. The majority then regard the first words as nominative absolute=as for the saints. But the examples adduced in support of such an interpretation are either misunderstood or false readings (vid. Böttcher1. c.). This interpretation appears still more inadmissible in connection with the interpretation of the words which follow. According to Böttcher’s careful statement it is grammatically entirely inadmissible to take the stat. constr.אְַדִירֵי as stat. absol. and to translate: as to the saints … and the noble, I have all my delight in them. The attempt of Schnurrer (dissert, phil. crit. 1777), after the example of the Sept, to find a verb in adîrê, in order to translate, “As to the saints … whom I honor and in whom I have all my delight,” must at the same time undertake to transpose the ו in Psalm 16:3 b, and thus alter the text twice. The proposal of Storr (comment, 1796), with whom Umbreit, De Wette et al. agree, to regard the ו, which is in conformity with the text, as the introduction of the conclusion (The saints … they are the noble in whom I have all my delight, in contrast with others who have their delight in other magnates), is full of meaning, and were it not for the interpretation of the first word in Psalm 16:3 as stat. absol., in itself admissible, but yet taken closely, demands that הֵמָּה should be connected more closely with אְַדִירֵי. The interpretation: To the saints! as Isaiah 8:20, a calling upon God (Böhl), or the poet and his friends (Thol.), is grammatically unassailable; but has little correspondence with the course of thought of this Psalm and is foreign to its prevailing tone of prayer. Under these circumstances we are inclined to think of a connection with the previous verse. The relation of the clauses to one another as contrasted in the interpretation of Kimchi, Calvin, Stier, namely that, that good of the Psalmist cannot benefit God the Lord, but the saints, has already been considered; we have only to remark here that there is likewise no particle of contrast in the text. The proposal of Hensler, renewed after the ancient interpreters (Bemerkungen über Stellen der Psalmen, 1791), to regard טוֹבָתִי as in apposition to adonai and then to connect the following words closely = “nothing is above Thee (surpasses), the saints,” is shattered already on the fact that it is unusual to give the word בל the meaning of nihil. We cannot seriously think of a dependence of the dative lik’. doshim upon adonai=Thou art the Lord of the saints (Steudel, Programme of 1821), on account of the intermediate clause. We might rather accept a dependence upon amart=I speak to the saints, especially if the contents of the address, is not sought in the words: all my delight is in them (Kimchi, Flamin.), or in Psalm 16:4 (Hofm, Weissagung und Erfüllung, I:162), but in Psalm 16:3 b, and indeed Song of Solomon, that the ו is removed to the beginning of Psalm 16:3 a and the הֵמָּה to the beginning of Psalm 16:3 b (Delitzsch)=and to the saints which are in the land: these are the noble in whom is all my delight. But without regard to the alteration of the text which is indeed simple, the address to the saints, placed parallel with the address to God, does not properly correspond with the tone which prevails elsewhere in the Psalm. It only remains, therefore, to regard the ל as the sign of belonging to (Calv, Hengst, Hupf.). But it does not follow from this, that the Psalmist says: his good and his happiness is with God or rests upon God, in so far as he belonged to the saints. He says rather, that Hebrews, in belonging to the saints, in whom is all his delight, does not regard and treat his good and happiness as something additional to God, but that he directly has regarded and confesses in this communion of saints that God Himself is his good and happiness. I regard this explanation of mine as corresponding with the context and the language. On the other hand the interpretation of the dative by Winer in his lexicon, “according to the example of,” weakens the sense and is not sufficiently proved in the language.—It is uncertain, whether we are to regard Psalm 16:3 b as parallel with Psalm 16:3 a and supply the lamed of the first clause at the beginning of the second before adîrê, whose stat. construct, is explained by the fact, that it belongs to the following clause which is in sense a relative clause (most interpreters), or whether we are not rather to regard the connection of clauses, so that the idea, of the saints is more closely defined as those who are in the land (or on the earth) and are the noble in whom, etc. (Böttcher). In any case the stat. construct, is not an expression of the superlative (Umbreit, Köster), and is likewise not only to be connected with the following noun=the noble, all my pleasure is in them (De Wette), or the noble, the totality of my delight is in them (Hengst.), but with the entire clause (Hupf.), although it is not to be explained thus; the splendid with all, whom I desire (Sachs). Köster leaves the ו disregarded by the translation: To the consecrated … they belong, the noble who please me entirely.[FN3]
The Kedoshim are according to the idea the ἄγιοι, the members of the people of God, as those consecrated to the service of Jehovah. The apposition, “who are on earth,” shows that the reference is to their objective relation to the covenant. This clause states, that the Psalmist speaks of the congregation which is upon earth not so much in distinction from the congregation in heaven or the angels (Aben Ezra), as with reference to his personal relation to God just mentioned. The explanation of those buried in the earth (Chald, Isaki) is entirely foreign to the text, and there is no evidence of a limitation to those who were in the Holy Land (Hupf.), in contrast to those members of the people of the covenant which were abroad. The following clause shows, however, that the Psalmist has not in mind the external communion of the Song of Solomon -called visible Church, but the living members of this Church as his associates. The adîrim are not the magnates, the aristocratic nobility in distinction from the saints, which among the lower classes, the àm haaretz are regarded as such, but the saints, in whom, as in the excellent and enlightened, the Divine δόξα appears reflected. According to Hitzig David was then in Philistia, 1 Samuel 27. Driven from his land, the temptation to apostatize from Jehovah was natural, 1 Samuel 26:19. To the rejection of the temptation Psalm 16:4 of our Psalm is said to refer, and Psalm 16:7 to the fact that David, at the command of God, had undertaken the pursuit of his enemies, and sent presents from the booty to the elders of the cities of Judah, 1 Samuel 30:26, who are therefore called his friends. These are the noble and the excellent in whom David has all his delight. It is true that David, as in Psalm 16:2 b he is said to say that he had his success in battle from Jehovah, ought to have sent a part of the booty of this victory over the Amalekites, as a thank-offering, to the house of God and its priests; but there was then no central worship, 1 Samuel 22:18; comp. 1 Chronicles 13:3. Therefore David has from abroad sent the present to those who belong to the national God. This then is supposed to be said by Psalm 16:3, that it belongs to the saints in the land. David likewise says, Psalm 16:4 a, how he himself has experienced that it fares badly with the heathen; similarly Psalm 16:9; Psalm 16:11, that fulness of joy rewards the service of Jehovah.[FN4]—Olshausen regards the text as entirely corrupted. The Vulgate translates, after the Sept: “In the saints, which are in His land, He has made wonderful all His (my) delight,” or after another reading already observed by Augustine, “He has wonderfully fulfilled all my desire.”

Str. IV. Psalm 16:4. Many are their sorrows [A. V, Their sorrows shall be multiplied].—This clause is likewise disputed as to its construction and meaning. Some, as already mentioned, combine it with the preceding clause, but must then supply something essential. Others (Mich, Olsh, Maurer, Ewald), with Chald, Symm, Jerome, interpret עצב of idols. But only the masculine of this stem is used in the sense of: carved-work=images of idols. The feminine, which is here used, signifies: sorrows (Pesch, Aquil, Sept.). Since now it is connected with a suffix which refers to persons, which can be more closely indicated only in the following words, the next words are usually, with the Rabb, regarded as an asynd. relative clause. The masculine of the verb יִרְבוּ frequently occurs with the feminine of the noun when it precedes, and the expression “their sorrows,” instead of “the sorrows of those who,” is defended by Hitzig. Hupf. and Delitzsch, on the other hand, find this hard and inadmissible. The former would rather, with Schnurrer, Hensler, Ruperti (in Eichhorn’s All gemeiner Biblioth, vol6), read it as hiphil (=multiply [so A. V.]), whereby all would be normal. The latter divides Psalm 16:4 a into two independent clauses, which represent the place of a nom. absol, and are to prepare the statement describing the internal difference between David and such people.—Many interpreters after the ancient translations regard the following words as a paraphrase of apostasy from God, whilst they translate: who hasten backwards. Schnurrer even changes אַחֵר into אַחֹר. It would be better to translate: who hasten elsewhere (Geier, Storr, Rosenm, De Wette, Stier), or hasten after another (Luther), hasten to others (namely idols, Gesen, Ewald). But מהר has the meaning of hasten only in the piel; in the kal only the meaning: purchase, namely for a wife, Exodus 22:15, can be proved. Many interpreters (Salomo ben Melech, Calv, et al.), with reference to the figure of marriage, to represent the relation of the congregation to God, take the expression here in this way. Hitzig, who finds that there is considered here not the contrast between the faithful and the apostate in Israel, but between the worshippers of idols and the worshippers of Jehovah, translates: who strive to obtain another. Hupf. goes back to the meaning of “purchase,” without its reference to marriage, and to its relationship to מוּר to exchange; he thinks of the exchange of the hereditary true God for a false one ( Psalm 106:20; Hosea 4:7; Jeremiah 2:11), and reminds us of Isaiah 42:8; Isaiah 48:11; where אַחֵר likewise is in the singular and absolute. Thus most recent interpreters, among whom, however, Böttcher, Hengstenberg, Delitzsch, hold fast to the allusion to the figure of wooing, and remark that there is here said not exactly “other gods,” as Exodus 20:3 and frequently; but an indefinite expression is chosen, which leads not to the ordinary but to the Song of Solomon -called more elegant, worship of idols. It is questionable whether the following plural suffixes are to be referred to the worshippers of idols, with whom the Psalmist breaks off every kind of communion, with the refusal to commune with them in their offerings, and with whose names he will not defile his lips (Delitzsch), whom he will not mention in his prayers (Böhl); or whether they refer to the idols themselves, in favor of which are especially Exodus 20:7; Exodus 23:13 (make no mention of the name of other gods); Hosea 2:19, and the contrast with Psalm 16:5 (Calv, Grot, Böttch, Ewald, Hengst, Hupfeld, Hitzig [Perowne]).

The drink-offerings of the Israelites consisted of wine, and drink-offerings of blood are likewise not found among the heathen, but wine was mixed with blood ( Zechariah 9:7) and drunken only in connection with terrible undertakings, under fearful oaths. This special reference, however, is far from the meaning of the text, which Isaki, Aben Ezra, J. D. Mich, Winer overlook. Some interpreters, therefore (Kimchi, Stier, Delitzsch), regard the expression as figurative of offerings made with bloody hands and conscience stained with blood, which make every offering unclean. Others better as a comparison, as if they consisted of blood instead of wine, Isaiah 66:3, to which comparison blood of grapes, Genesis 49:11; Deuteronomy 32:14, forms the transition (Schnurrer, Hengst, Hupf.). According to Hitzig the מן is comparative, and the meaning is: I forbear to offer their drink offerings more than to offer their blood. The supposition that an action is mentioned which is only to be done by priests, and therefore because David could not have done this, this passage must have a Messianic interpretation (Böhl), overlooks the fact that the reference here is not at all and cannot be to the altar and the legally arranged functions, but to the refusal to participate in the worship of gods in a form which in the mouth of the Messiah would be entirely inappropriate. The Vulgate, after the Sept, differs entirely from the Hebrew: then weaknesses were multiplied; afterwards they hastened. I will not assemble their assemblies of blood, nor bring their name upon my lips.

Str. V. Psalm 16:5. Portion of mine inheritance and of my cup.—מְנָת, besides 2 Chronicles 31:4, only in the Davidic Psalm, is stat. const. and to be connected with both genitives (Hupf. upon Psalm 11:6), but not in the sense of portion of food (Hupf.), together with portion of drink as the two parts of a feast, the usual figure of Divine favor and benefits, Psalm 22:26; Psalm 23:5; Proverbs 9:2; but corresponding with the other expressions of this Psalm a figurative expression of nourishing possession and quickening enjoyment, as the Psalmist has both in Jehovah through Jehovah’s favor. The first figure is brought about thus: in the general division of the land the tribe of Levi received no possession in the land, but was to live of the parts of the offerings which fell to the share of those who were occupied in Divine service about the sanctuary, on account of Jehovah, Deuteronomy 18:1-2. Jehovah Himself Isaiah, therefore, called their הֵלֶק = share, Deuteronomy 10:9, in special application to Aaron, Numbers 18:20; more widely extended to the entire house of Jacob, Jeremiah 10:16, first brought about by the design that the entire people should be a kingdom of priests, Exodus 19:6, and therefore applicable to every individual as well as to the whole body of saints and nobles, Psalm 16:3.—From the division of the holy land by lot between the various tribes and their members originated likewise the expression גּוֹרל=ψῆφοζ, the lot taken out of an urn, which, however, since decision by lot was regarded as God’s Acts, has become in the Old Testament the symbol and type of all grants of the royal righteousness and grace of God, as the possession thereby given is the foundation and essence of all Divine blessing (Hupfeld). Since that which falls to any one by lot has the same name, gôral, e. g. Judges 1:3; Isaiah 57:6, it is very natural to regard תּוֹמִיךְ as hiphil of a word ימךְ and to explain it after the analogy of the Arabic (A. Schultens): Thou enlarged that which has fallen to me by lot (Hengst, Böhl, et al.). Since, however, the meaning of the word is disputed, Böttcher and Köster go back to a root מוּךְ = Thou makest my lot to fall (that Isaiah, to fall out of the urn). This second meaning, however, given for the sake of explanation, is without example in the use of the word. The proposal of Ewald to regard the difficult form of the word likewise as nomen abstr. cannot be carried out. The present view of Böttcher is more likely, that it is a diminutive form, little or costly possession; thus: Thou art the jewel of my lot. Hupf. and Delitzsch go to the root תָמַךְ and regard the form as the participle תּוֹמֵךְ in incorrectly written =Thou who administerest my lot, or Thou who maintainest, keepest in its integrity that which has fallen to me by lot. Hitzig for this form refers to the analogy of אוֹביל, 1 Chronicles 27:30, but regards the root which is ordinarily accepted, as inappropriate to the context and corrects as תָּמִיד = perpetuus, whilst he expresses the conjecture that תוֹמִיד might be an archaic expression (against which, however, Psalm 16:8), and translates: Thou art constantly my possession.

Str. VI. Psalm 16:6. Hitzig understands this verse locally of a beautiful region. Delitzsch regards the expression likewise=Elysian fields, but as a figurative designation of God Himself. The abstract loveliness, Job 36:11, is better, which, however, is not to be resolved into an adverb: in a lovely manner (Böttcher, Hupf, Böhl); for the expression is not to be separated from the local coloring and reference, Micah 2:5; Joshua 17:5.—אַף (=likewise) is used here as confirmatory, giving gradation to the thought; the fact just mentioned is recognized in the feelings of the poet (Hupf.).

Str. VII. Psalm 16:7. Advised [A. V, “hath given me counsel”], is not=cared for (Knapp), but=provided with good counsel, which some (Isaki, De Wette, Olsh.) refer to the general exhortation to the fear of God and faithfulness, others and indeed, on account of the following clause, more correctly (Kimchi, Calv, Hengst, Hupf.), to the action of God in the heart of the Psalmist in choosing and laying hold of the good above described. יִסֵּר (properly to set right) is often used of Divine teaching and warning, e. g. Psalm 94:12; Isaiah 28:26; Deuteronomy 4:36; so that the warning of the reins seems to refer not to the thoughts (most interpreters), but rather is parallel to the advice of God (Calv, Hupf.).[FN5]
Str. VIII. Psalm 16:8. Some regard the כּי (A. V, because) as=when, since they find the antecedent to the following clause introduced; most interpreters, however, regard it as = for, as a statement of the reason of the preceding statement. Standing or being at the right hand ( Psalm 109:31; Psalm 110:6; Psalm 121:5) is the figure of protecting nearness. [Perowne: “God in David’s eyes is no abstraction, but a Person, real, living, walking at his side.”—C. A. B.]. The subject הוּא is omitted, as Psalm 22:28; Psalm 55:20; Psalm 112:4.

Str. IX. Psalm 16:9. Glory.—[Delitzsch: “Therefore, because Jehovah is so near him to help him, his soul is transported in joy, שָׂמָח, and his glory, that Isaiah, his soul rejoiceth, whilst, as the fut. consec. expresses, his joy breaks forth in rejoicing. No passage of Scripture is so like this as 1 Thessalonians 5:23. לֵב is πνεῦμα ((νοῦς)) כָּשבוֹד=ψυχμ́ (vid. Delitzsch, Psychol. p98), בָשָׂר, σῶμα; the ἀμέμπτως τηρηθῆναι, which the Apostle there wishes for his readers in respect to the three parts of their nature, David here expresses as a confident expectation.”—C. A. B.]

My flesh also shall dwell in safety.—[A. V, rest in hope]. The form of connection shows that flesh is not here as Romans 7:18 (Hitzig) periphrase of the person, but means the body. But the question is whether it means the body as living, being under the Divine protection in a condition of quiet happiness, undisturbed, and without danger from my hostile affliction (Hengstenberg, et al.), Psalm 4:9; Deuteronomy 33:12, 38; Jeremiah 23:6; Proverbs 1:38; or whether not rather the same body with reference to its future rest in safety in the grave? It is true the following verse speaks of preservation (not in death but) from death, and the limitation of the meaning of Psalm 16:10 a to preservation from the danger of death in a now threatening case, is possible from the language, Psalm 30:4; comp. Psalm 9:14. But if it is recognized not only by Clauss, Thol, Delitzsch, but also by Ewald and Hupf. with reference to Calvin, that the way of life and the joy with God in the following verses, refer to something more than merely deliverance of life from danger, and the supposition is natural, that it expresses the hope, that the pious shall not at all be the booty of death, but share in everlasting communion with God; then it is still more natural not to remain by the first steps of the recognition of a deeper and more comprehensive meaning. For in Psalm 16:10 a the confidence is expressed, that God will not overlook or give up the soul to Sheol. Herein is expressed the hope of immortality in a wider sense; for Sheol is in any case the gathering place of departed souls in distinction from the grave which receives the body, Genesis 37:35. Already in this connection Psalm 16:9 b may indeed speak of the preservation and secure rest of the entombed body, and prepare the thought which the Sept. already anticipates with its κατασκηνώσει ἐπʹ ἐλπίθε. This is still more certain from Psalm 16:10 b. For the expression: Thou wilt not give up thy חסיד to see שׁחת, as merely parallel with the previous = thou wilt not let him die, would have a form, which would lead to the thought that the speaker has the hope not to die at all, rather than to that recognized by Hupf, Ewald, et al, that he hopes for a blessed continuance of life with God extending beyond death. This leaves undecided whether it is to be regarded as in the manner of Enoch and Elias, or otherwise. But now it has not been proved that שַׁחַת must certainly be derived from שׁוּחַ = to sink down, and must be translated “grave,” as Psalm 7:15, where the Sept. has likewise βόθρος. The derivation of שׁחת in the meaning διαφθορά, ruin, corruption, is indeed very possible (Gesen, Winer), Isaiah 49:9, admissible, Psalm 55:23, more appropriate than the other, Job 17:14, scarcely to be denied. Since there the word is in the masc. gender in the signification of pit, in the feminine, however, according to Proverbs 26:27, the difference of meaning with a similarly of sound is still less doubtful, as there are parallels for it in all languages, likewise often in the Hebrew. Böhl adduces as especially convincing נחת, as meaning in the masc. sinking down, Job 36:16; Isaiah 30:30; comp. Psalm 38:3, in fem, rest (derived from נוח). All the ancient translations have this interpretation with the exception of the Chald. The ancient Jews have had be little doubt of it, that from it has originated the rabbinical fable, that the body of David has never decayed. It forms the nerve of the evidence in the Messianic reference of this passage to the resurrection of Jesus, testified to as a fact in the sermons of Peter at Pentecost, ( Acts 2:25 sq.) and of Paul in the synagogue of Antioch ( Acts 13:35-37). It forms in our text an essential member in the progress of thought, and an important declaration of revelation respecting the resurrection of the body (vid, Doctrinal and Ethical). The חָסִיד, Isaiah, according to Hupfeld’s admirable investigation of Psalm 4:3, the bearer of the Divine grace in all the relations in which this is shown at work, first of all, and chiefly, according to the passive form, “standing in a state and covenant, of grace with Jehovah,” sometimes applied to the narrower circle of the pious, likewise to an individual servant of God as especially favored in the midst of the elect people of God; then, although seldom, likewise actively exercising grace as well of God, Psalm 145:17; Jeremiah 3:12, as of one man to another, Psalm 12:1; Psalm 18:25; Psalm 43:1; comp. Micah 7:2. The Sept, with its Messianic interpretation, has likewise translated very properly τὸν ὅσίον σου. All the ancient translations, and most MSS, have the singular. The Masora likewise says: yod is not pronounced. Thus if this had read in the MSS. חְַסִידֶיךּ, as now likewise some, and especially ancient Spanish Codd. have it, this is not to be regarded as plural, but as singular, and indeed so that it is not so much to be regarded as the Song of Solomon -called emphatic plural or plural of majesty (Böhl, after the ancient interpreters) as rather the yod is to be considered as, Genesis 16:5; Psalm 9:14; Jeremiah 46:15, as a sign of the seghol, (Hitzig).

Psalm 16:11. Make known (A. V, show) ידע is frequently used not of theoretical knowledge, but of practical experience. The way of life, (A. V, “path of life”) = way to life ( Proverbs 5:6) leads upwards in contrast to Sheol, which is downward, Proverbs 15:24; comp. Proverbs 2:19; Proverbs 6:23; Proverbs 10:17.—At thy right hand.—Comp. Proverbs 3:16, so that God administers. The explanation of Hengst. by thy right hand, as delivering and punishing, Proverbs 17:7, is against the parallel (in thy presence, demanded by the את of association).—נֶצַח denotes not only enduring Joy in contrast to fleeting pleasures of the world, but likewise enduring forever. The word is an accusative adverb instead of לנצח, hence Sept. correctly, ἐις τὸ τέλος.

DOCTRINAL AND ETHICAL
1. He who has living faith in the true God, turns to Him in every threatening danger, not only in sickness and danger of death, but with every experience of the insecurity of human life, and under the impressions of its painful perplexities. But the same faith which drives the oppressed to God, opens their lips to prayer, and creates in them the assurance of being heard, as well as the confidence of being sheltered by God.

2. There are prayers and songs which have not only grown up from the soil of confessing the living God of Revelation, and are supported by it as by its ground of faith and life, but which give expression to this confession as such, and thereby gain the form of didactic testimonies. These, on account of their lyrical and devotional character, retain their edifying as well as their comforting characteristics; they even advance to real prophetical discourse, when they originate in personal experience from communion with God, which is the essential substance of faith, and by virtue of this origin not only breathe in general the breath of another world, but reveal the mysteries of Divine life.

3. This prophetic testimony of the praying believer is on the one side confession, on the other, prophecy, yet in both respects brought about by the individual condition of the speaker, not less than by his historical position, particularly within the economy of the kingdom of God. This gives the present statement partly its peculiar vivid color, partly its internal as well as external limits

4. The true prophet knows his position, and does not deny it. But still less is he proud of it. In his relations to God he is at the same time His servant and friend. The Almighty God of revelation is his Lord and his only good. Whatever good he knows, loves, has, and seeks, is for him not something additional to God, but it is comprehended in God, and is his portion on account of his communion with God. But this is not a peculiar relation, distinguishing him from other men. On the contrary God has an elect people on earth. He has in the land and abode of the prophet members of the congregation of saints. The true prophet confesses and regards himself as one of them, and as being in communion with them, testifies to their communion with God.

5. Not every kind of Divine service is well pleasing to God, and religious differences are not to be regarded as trifling. The true prophet contends rather against the fatal delusion that it depends only upon its religious character, and not so much upon its concrete nature. He earnestly and decidedly separates himself from those who perform sacrifices and call indeed upon their gods, but yet renounce the true God, who is likewise their Creator, and would help them, and have exchanged Him for that which can and will only bring them trouble instead of salvation. His whole delight, on the other hand, is in the members of the congregation of God, who, notwithstanding their position as servants, are yet the noble and enlightened in whom the Majesty of God is glorified, and the glory of the saints reflected.

6. In this personal relation to God and to the congregation of God in the land, the prophet has and holds his highest good and his greatest happiness; he recognizes and praises his best jewel and his constant joy. He not only receives what he needs from God, but he has in and with God all that he needs and all his pleasure. But this does not make him proud. He remembers that this blessed relation to God has originated not from his own will; therefore he praises God who has proved to be the best for him. He remembers that notwithstanding his communion with God, he is yet not one with God, and that even unity would be very different from identity. If he lives in God and God in him, he is yet not swallowed up in God, and God has not been sunk in him. God is indeed no stranger to him, still less an enemy, yet God is and remains another person. Therefore day and night he longs and strives to preserve, strengthen, and deepen this communion, which is the ground of his confidence, the subject of his joy, and the source of his life. Eligant cupidi divitias, voluptuosi delicias pompatici dignitates, quibus fruantur, pars vero mea est et erit Deus in æternum (Gloss ordin).

7. Death, the Grave, and Hell, have lost their terrors to the man who is assured of this communion with God. He has God, and in God life; for God is life, eternal life, blessed life, unfathomable in its depth, inexhaustible in its fulness, all-sufficient in its glory and power. But living in this world and in the flesh he cannot escape death or avoid the grave; and as a servant of God knowing the Divine order and subject to it, he cannot forget or despise either of them. But as a friend of God he knows and feels that in all cases he is sheltered in God; for God cannot forsake the man who does not forsake Him, and the man who has no good except God, and will have nothing above God or beside Him, thereby gains with God and in God the fulness of joy and good.

8. He who has made this confidence of the assurance of faith and confession of it, a matter of experience in life, to him the hope of eternal life gains a personal meaning. He regards God as the source, contents, and aim not only of true and eternal life, but at the same time of his personal life. This illuminates for him the night of death. He knows that Hebrews, the favored friend of God, walking the way of life unto life in the obedience of faith, will even in death go to God, and will attain that which is in the presence of the angels, at the right hand of the only living God. Since this experience is still in the future, but is already now the object of his faith, the Psalmist prophesies whilst he confesses his hope of faith. There is likewise here in subject and form more than the “flashing up of the hope of immortality in the Old Testament.” It is true there is not yet given a doctrine of the resurrection of the dead, but yet a prophetic declaration of the assurance of participating in the eternal and blessed life of God, in which the germs of a doctrine of the resurrection are disclosed, which are rooted entirely in the ground of revelation, and for their development into clearness of recognition point far beyond themselves, their own time, and the person of the speaker.

9. The speaker is not the Messiah, either as a pre-existing person, or as a figure of speech, still less merely a pious poet who expresses obscure hopes in poetical hyperbole, but he is David as a prophet, 2 Samuel 23:2; Acts 2:30. Whilst David on the basis of previous experience of personal communion with God, and under the impression of present experiences of the same, speaks in the hope of faith, of the sure continuance of the same extending into eternity; this is in expressions which have an entirely personal reference, yet not in the form of an application of a general truth to the Psalmist or others like him, but in such a way that it directly breaks through the reference to David, and must have called forth thoughts of prophetical illumination and Messianic meaning, so soon as the attention was directed to the very peculiar character of their conception. This might have been the case with David himself in subsequent reflection upon his Psalm in the sense of 1 Peter 1:10-12. For this passage distinguishes between the statements of the prophets, and their own searching after, the special sense of their prophecies, and the particular meaning designed by the Spirit of Christ working in them. As a matter of course after the death of David, when this Psalm was used among the sacred songs of the congregation, its Messianic reference could not but increase in certainty and recognition among the congregation of God. But this does not imply that the Messianic interpretation of this as well as other passages of the Psalm, first originated from the reflection of the congregation (Schultz in den Theol. Stud. und Krit, 1866, Heft1). Moreover with every recognition of historical accommodation, as well in understanding Messianic prophecy as in its origin and form, the sense of this passage is not to be limited to the idea, that David was in no danger of death so long as his kingdom was not destroyed with him, and that when he died his kingdom still remained (Hofmann, Schriftbeweis 2:1, 357). It is true many interpreters have not sufficiently distinguished between inquiry into the original sense of this passage, and the application of the truth drawn from it. Moreover they have not unfrequently introduced into the passage, or into the consciousness of David, ideas of the resurrection of the Messiah, and the participation therein of every member of the congregation, even in the Old Testament, who believes in Him. But this could only be known from the stand-point of its fulfilment in the New Testament. But three things are certainly in the text; (1) that David bases the confidence of his hope of participating in the life which is in God, and is imparted by God, upon his personal relation to God; (2) that this hope is expressed in words, which express more than David at first supposed or knew, and which have found their real fulfilment exclusively in a definite fact, namely, in the resurrection of Jesus Christ; (3) that the manner of expression constitutes the passage in question a Messianic prophecy, yet not in a typical, but in a prophetical sense, such as it is likewise treated in the New Testament.

HOMILETICAL AND PRACTICAL
It brings great blessings to confess God as our Lord; but the most delightful lot falls to those who lay hold of God Himself as their highest good, and make use of the communion of saints for this purpose.—The communion of saints cannot be united with a participation in the practices of those who have forsaken God.—The pious not only enjoy in this world a pleasure of which the world knows nothing; but they have to expect likewise pleasures which the world cannot receive.—He who has communion with God has to be very careful to cherish it, and therefore earnestly to use the institutions, means of grace, and advice provided for this.—Only those joys have an abiding value, which we find in the presence of God, and which we receive from the hand of God.—The best remedy against troubles and temptations of all kinds is to keep God constantly before our eyes and in our hearts. The assurance of the everlasting duration of our existence is comforting and refreshing only when it is connected with the believer’s hope of eternal life in the presence of God.—Everlasting life is assured to those who have made the living God their true Lord, their blissful good, their abiding portion.

Starke: The supports of our trust in God are His fatherly affection and pity for His children, as well as His infinite power as the Lord of all lords.—God has His saints and nobles not only in heaven, but likewise on earth.—He who recognizes the inheritance of the Lord as lovely and beautiful, will be disgusted with the inheritance of the world; he will refuse it, and shun no sufferings to gain the beautiful inheritance.—The evil spirit constantly excites the sinful heart to evil; but the Holy Spirit day and night awakens in believers holy desires, and excites them to good.—Faith is not an idle or lazy thought, but is active, busy, industrious to look to God and at no time to turn away the eyes of the heart from Him.—From the living trust of the heart in God, arises internal joy and sincere love to God and all creatures.—The tongue is given to man to glorify the Divine name, and joyfully recount his benefits.—If Christ the Head went to meet the desired issue of His sufferings with full assurance, then His members can likewise certainly believe that God will give all their troubles a glorious end, 2 Timothy 4:18.—The body of Jesus could not become corrupt because there were no sins in His members. We must become corrupt, because sin still dwells in our mortal bodies, but we thus lay aside the corruptible in order to arise incorruptible.—In this life Christians have in God’s word only a foretaste of heavenly joy; but in that life this joy will be complete; then it will no longer be said: happy to-day, sad tomorrow; but without intermission will they be entirely joyous from God, through God, and in God.—Luther: The chiefest and highest passion, trust in God, makes the difference between the people of God, which are His possession, and those who are not His people. The way of life is a work of the power and justice of God alone.

Menzel: He who knows and loves God, believes on Him; he who believes, praises Him and confesses Him; he who confesses Him is persecuted; he who is persecuted is comforted by God; he whom God comforts He instructs, and thence proceed the most beautiful fruits.—Frisch: He is rich enough for time and eternity who can at all times boast of his God alone.—The saints of God are likewise His nobles.—If we have God in view, and direct all that we do and have done according to His most holy point of view, no one on earth can deprive us of our inheritance.—Umbreit: He who has God for his cup really and truly derives from Him by means of faith in the most secret communion, the Holy Ghost and eternal life.—The most cheerful light springs up here from the depths of faith, and is poured over the gloomy grave.—Guenther: There is nothing more lovely or blessed for the children of God than blissful communion with God.—Diedrich: To have the grace of God and know it as always victorious, is the golden mystery, the excellent, heavenly wealth of believers, and all this has been given to them by God in His word.—If we are closely united with all saints in God, we are likewise internally separated from unbelievers; and he who declares himself one of the saints, must likewise feel that he is separated from them, and must confess that their condition is likewise unhappy, their nature is wicked and lost.

[Matth. Henry: Covenanting with God must be heart work, all that is within us must be employed therein and engaged thereby.—Christ delights even in the saints on earth, notwithstanding their weakness and manifold infirmities, which is a good reason why we should.—The saints and their bliss are kept by the power of God.—Death destroys the hope of Prayer of Manasseh, Job 14:14, but not the hope of a good Christian, Proverbs 14:32. He has hope in his death, living hopes in dying moments; hopes that the body shall not be left forever in the grave; but, though it see corruption for a time, it shall at the end of time be raised to immortality. Christ’s resurrection is an earnest of ours, if we be His.—Barnes: No one can safely so familiarize himself with vice as to render it a frequent subject of conversation. Pollution will flow into the heart from words which describe pollution, even when there is no intention that the use of such words should produce contamination. No one can be familiar with stories or songs of a polluted nature, and still retain a heart of purity.—Spurgeon: The title of “His Excellency” more properly belongs to the meanest saint than to the greatest governor. The true aristocracy are believers in Jesus. They are the only Right Honorables. Stars and garters are poor distinctions compared with the graces of the Spirit.—The night season which the sinner chooses for his sins is the hallowed hour of quiet, when believers hear the soft still voices of heaven, and of the heavenly life within themselves.—Christ’s resurrection is the cause, the earnest, the guarantee, and the emblem of the rising of all His people. Let them, therefore, go to their graves as to their beds, resting their flesh among the clods as they now do upon their couches.—C. A. B.]

Footnotes:
FN#1 - This is more consistent with the general tone of the Psalm, the omission of any allusion to warlike enemies or troublous times, the maturity of the Psalmist’s faith and hope, the calmness with which he contemplates death, the consciousness of his entire acceptance with God, and above all the Messianic allusions vers9–11. It may, however, have been composed under the influence of the prophecy of Nathan, 2 Samuel 7.—It could not consistently with the Messianic allusions have been earlier than this.—C. A. B.]

FN#2 - Perowne translates: “I have no good beyond Thee. Literally my good (my happiness), as in Psalm 106:5; Job 9:25, is not beyond or beside Thee. The ‘good’ here spoken of is in contrast with the ‘sorrows’ in Psalm 16:4, and answers to the words, ‘my lot, my cup, my inheritance,’ in Psalm 16:5-6. For the sentiment may be compared Psalm 73:25, ‘Whom have I in heaven but Thee.’... This is the one grand thought which stamps the Psalm, ‘Thou O Lord, art my portion, my help, my joy, my all in all.’ ” So also Alexander: “My happiness is not beside Thee, independent of, or separable from Thee?” The interpretation of Moll and Riehm Isaiah, however, far better.—C. A. B.]

FN#3 - Perowne: “We may take ל in the sense of ‘belonging to,’ ‘joining myself to, and the passage would mean, ‘I have no good beyond Thee, belonging as I do to the fellowship of the saints, and the noble in whom,’ etc. Indeed some such meaning seems to be required by the context; for it is evident that it is the design of the Psalmist to contrast his own happy lot, and that of others who, like himself, had found their happiness in Jehovah, with the miserable condition of those ‘whose sorrows were increased, because they went after other gods.’ ”—C. A. B.]

FN#4 - This theory of Hitzig is ingenious, but too artificial and strained. It does not agree in tone with other Psalm of that period. This Psalm certainly belongs to a later period in his life after the Messianic prophecy of Nathan.—C. A. B.]

FN#5 - Perowne: “God has led me to find my joy in Him, and now in the night seasons, as the time most favorable to quiet thought, I meditate thereon. The heart itself is said to admonish, because it anxiously listens to the voice of God, and seeks to conform itself thereto.”—C. A. B.]

17 Psalm 17 

Verses 1-15
Psalm 17
A Prayer of David
1 Hear the right, O Lord, attend unto my cry;

Give ear unto my prayer, that goeth not out of feigned lips.

2 Let my sentence come forth from thy presence;

Let thine eyes behold the things that are equal.

3 Thou hast proved mine heart; thou hast visited me in the night;

Thou hast tried me, and shalt find nothing:

I am purposed that my mouth shall not transgress.

4 Concerning the works of men, by the word of thy lips

I have kept me from the paths of the destroyer.

5 Hold up my goings in thy paths,

That my footsteps slip not.

6 I have called upon thee, for thou wilt hear me, O God:

Incline thine ear unto me, and hear my speech.

7 Shew thy marvellous loving-kindness, O thou that savest by thy right hand them which put their trust in thee
From those that rise up against them.

8 Keep me as the apple of the eye;

Hide me under the shadow of thy wings,

9 From the wicked that oppress me,

From my deadly enemies, who compass me about.

10 They are inclosed in their own fat:

With their mouth they speak proudly.

11 They have now compassed us in our steps:

They have set their eyes bowing down to the earth;

12 Like as a lion that is greedy of his prey.

And as it were a young lion lurking in secret places.

13 Arise, O Lord, disappoint him, cast him down:

Deliver my soul from the wicked, which is thy sword:

14 From men which are thy hand. O Lord, from men of the world,

Which have their portion in this life, and whose belly thou fillest with thy hid treasure:
They are full of children, and leave the rest of their substance to their oabes.

15 As for me, I will behold thy face in righteousness:

I shall be satisfied, when I awake, with thy likeness.

EXEGETICAL AND CRITICAL
Title and Contents.—Respecting tefillah, vid. Introduction. This Psalm has so strongly impressed upon it the characteristics of a prayer, as it wrenches itself from the soul of a man hard pressed by deadly enemies, in a moment of greatest danger, that we need not suppose that the title is a later addition taken from Psalm 17:1 b (Hitzig). The manner of expression discloses so vividly the agitation, change of sentiment, individuality, and the immediateness of the circumstances, that we are still less to think of the abstract person of the righteous (Hengst.), or of a poet, unknown in person and circumstances, as it is pretended is the case in most of the Psalm of lamentation and prayer (Hupf.); for in the life of David, in the time of the persecution by Saul according to 1 Samuel23, there were circumstances corresponding exactly with those of this Psalm (Hitzig); and the language which is frequently hard and inflexible, with its peculiarly irregular turns and gloomy tones, together with other points of contact with prominent expressions in other Psalm of David, is a very marked echo of his frame of mind (Delitzsch), although we may perhaps in some passages admit a corruption of the text. (Olsh.)[FN6]
The prayer begins with calling upon God as the righteous Judge and infallible searcher of hearts, with an appeal to the honesty of the petitioner ( Psalm 17:1-2), who knows that he is searched through and through in his inmost soul by God, and accordingly holding fast to the word and ways of God he has kept himself in his conversation and walk, so that the corrupt movements of men have not borne him along with them ( Psalm 17:3-5). With so much the greater assurance of being heard ( Psalm 17:6) prayer now rises for deliverance from wicked, strong, and powerful enemies, whose nearness, inexorableness and cruelty ( Psalm 17:10-12) are intuitively described, calling upon Jehovah immediately to interfere ( Psalm 17:13), against an enemy who is especially dangerous ( Psalm 17:12) who is especially prominent among the worldly-minded who seek and find their good and happiness in things of this world ( Psalm 17:14). He closes by bringing into strong contrast the disposition, position, and hopes of the man of prayer.[FN7]
Str. I. Psalm 17:1. Righteousness.—This word is not in apposition to Jehovah (Köhler), or in dependence upon Jehovah according to the translations of Symm. and Theodot, κυρὶε δικαιοσύνης, but as an accusative of the object. The interpretation, me as righteous (Aquil, Jerome, Hengst.), unites the expression, or rather its idea, too closely to the person praying. Luther’s marginal reading: If thou wilt not hear me, then hear thy righteous cause, separates it too far from the person. The general character of the expression and its meaning as introducing the contents of the prayer, are effaced by either of the translations: my righteousness = my righteous cause (Calv.), or, my righteous prayer (Chald.), or indeed, my sincere petition (Kimchi). The parallelism (Hupf.) does not justify any such special reference. Still less is the article to be brought in as a suffix, and the righteousness or innocence regarded as those who were oppressed and injured in the persecution of David, who complain and pray in his mouth (Geier, et al.) It is true the paraphrase: Hear the righteousness which speaketh through me! would be more exact than that already rejected: Hear me in my righteousness or as righteous. For righteousness of the thing and not of the person would be first stated in accordance with the text, and thus at the same time that opposition of righteousness of the thing and of the person would be avoided (Calov, J. H. Mich, et al.), which is foreign to the text, and indeed according to Psalm 17:3 sq, contradictory. But yet the reference of righteousness to the person appears in the text only after many accommodations. To these belong the appeal made to the righteous dealings of God according to His infallible judgment by the praying Psalmist, who in the uprightness of piety cries anxiously to God with the hope of being heard. This interpretation brings into view an advance in the thought which is for the most part overlooked, and likewise is supported by the fact that the last word in Psalm 17:2, in an adverbial interpretation, corresponds better with usage than to regard it as an accusative of the object dependent upon “behold,” and thus parallel to: hear righteousness, in Psalm 17:1, essentially a statement respecting the character of the petitioner, whilst our interpretation presents an appeal to the infallible judgment of God [FN8] Hitzig, by comparing Proverbs 4:25, finds a similar thought expressed to that of Jeremiah 5:3.—From lips without deceit. [A. V. (“that goeth) not out of feigned lips.” Hupfeld: “Not with deceitful lips, or with lips without deceit (falsehood, hypocrisy),” in opposition to the cry and prayer, which at first protests the subjective uprightness of his prayer and the ideas with which he supports it, but at the same time guarantees the objective truth of the assertion of his righteousness in the first member (with which it is parallel) so far as that he who is defiled with guilt dare not approach God and venture to call upon His righteousness as a righteous Prayer of Manasseh, comp. Psalm 32:2; Psalm 66:18, and “lift up holy hands,” 1 Timothy 2:8.—C. A. B.]

Str. II. Psalm 17:3. Thou hast proved, etc.—The three perfects, since they are followed by an imperfect, do not refer to a definite historical event in the history of David, but form the antecedent, stating the Divine activities which constantly precede the result of the Divine examination described in the conclusion. There is no question or doubt but that David is drawn into this court of examination by God, and hence the clause does not properly admit of being taken as hypothetical, but rather as present.—Thou hast visited in the night.—[The visit is for the purpose of investigating, Job 7:18. It is by night as the time when the soul is undisturbed by the external world, and ready for reflection and examination.—Thou hast tried me.—The usual figure of the refiner of metals.—C. A. B.]

Thou wilt not find in me wicked thoughts; my mouth doth not transgress. [A. V. (“And) shall find nothing; I am purposed that my mouth shall not transgress”]. Since it has not been proved that בל has the meaning of “nothing” there is no object to the verb “find,” if we follow the accents, and connect the next word with the next clause. We might certainly most naturally supply “nothing” from the context in accordance with the sense. But the interpretation of זמּותי, as 1 person Perf. = I have thought, that Isaiah, purposed ( Isaiah 4:28) which then would be immediately followed by the statement of the contents of the purpose (Luther, Geier, et al., finally Delitzsch), whilst it is possible, yet is opposed by the fact that the context rather causes us to expect a statement respecting the moral condition of the Psalmist than of his purpose. Moreover the other statements on this subject do not allow us to translate with Böttcher: If I thought wickedness, it must not go over my mouth. The Masora likewise remarks that the tone of this Hebrew word is to be put upon the last syllable. This is then a noun with the suffix, and indeed not the plural of a substantive which cannot be proved, but an infinitive with a feminine ending (Hupf.). If we connect it with the following clause in accordance with the accents, then since the masc. of the verb demands that פי should be the subject of the clause, the translation, my thought does not overstep my mouth (Hitzig), that Isaiah, I do not speak in sleep, because I am not excited by passion, appears to do violence to the text; on the other hand, the translation, “my mouth doth not overstep my thoughts,” that Isaiah, I say no more than I think (Hengst. [Alexander]) as the simple protestation, “I do not dissemble, I do not lie,” is strained, and with the lack of an object in the preceding clause obscure and unintelligible. The explanation of Aben Ezra, Bucer, Rosenm, et al.: my thought is not different from my words is still less admissible. It is accordingly more natural not to regard the accents as restrictive, but with the ancient translations and Jerome, and since J. D. Mich, many recent interpreters, to make an object for “find,” and gain two parallel clauses beginning with “not,” and understand the meditation in accordance with Hebrew usage as the meditation of evil. So Perowne: “Thou hast tried me and findest no evil thought in me, neither doth my mouth transgress.”—C. A. B.] The suffix would be as Psalm 18:23, (Hupf.) not for an actual sin, but for one regarded as possible yet denied. The transition from the mention of sins of thought to sins of action, considered in the subsequent verse, would then be suitably prepared by sins of word.[FN9]
Psalm 17:4. In man’s doings, by the word of Thy lips, I have carefully avoided the path of the destroyer. [A. V, “concerning the works of men”]. The ancient translators connect the last words of the previous verse closely with this verse, and either translate: my mouth doth not go over to the doings of men, that Isaiah, approve them; or, my mouth doth not transgress according to the doings of men. This gives a better parallelism, and therefore many interpreters approve this division of the verses. But the structure of a verse is not always complete. Most interpreters, after Calv. and Geier, regard ל as temporal, as Psalm 32:6; others as denoting either reference = as concerns [A. V.] or condition, as Psalm 69:22. Delitzsch takes the following words directly in the sense of “against the word of Thy lips,” as the object of the doings of men. According to Hitzig ל introduces the accusative of the object, as 1 Samuel 22:7; Psalm 69:6, which widely separated from the finite verb is again taken up after this by the statement wherein these doings of men consisted.[FN10] [Hupfeld: “In the midst of the surrounding practices of men, which so easily carry others away with them, I have shunned following their wicked examples, being led and supported by the word of God.”—Word of Thy lips.—Hupfeld: “The word of God in the law, that Isaiah, the commandments of God in contrast with the doings of men who transgress it, and offer a higher rule.”—C. A. B.] שׁמר is here used in a pregnant sense, without expressing the negative reference by מִן as usual.[FN11]
Psalm 17:5. My steps hold fast in Thy paths.—The infinitive תָמךְ is regarded by the ancient translators and most ancient interpreters, and among more recent interpreters, De Wette and Stier, as imperative = support my steps [A.V.] But this does not agree with the perfect of the following clause. The infinitive is then either to be regarded in the sense of a gerund, and then most properly as an antecedent to the following clause (De Dieu, et al.), or instead of the finite verb (Gesenius, § 128, 4 b), and indeed as a perfect, yet not as the 1 person singular = I have maintained my steps in Thy paths (Geier), but as the 3 d person plural (Cocc0.) with respect to usage = my steps have held fast to Thy paths (Ewald, Hengst, Hitzig, Hupf, Delitzsch).

Str. III. Psalm 17:7. Make Thy grace wonderful.—[A. V, show thy marvellous loving-kindness], literally, separate; namely, by gradation in thought, the implored exhibition of Thy grace from the usual exhibitions of the same, so that it may thus prove to be wonderfully glorious to me (Sept.); not: take away Thy grace from the adversaries (Rabbin.) According to others (De Wette, Hupfeld, Delitzsch), the fundamental meaning of this verb is in the Hiphil made to be an attribute of the object, so that the Psalmist does not request anything extraordinary for himself, but merely implores that the well-known wonderful = glorious grace may be shown. Delitzsch translates like Luther and the ancient translators: against Thy right hand. But the right hand of God is frequently mentioned as the instrument of deliverance, Psalm 44:3; Psalm 98:1; Judges 7:2; Isaiah 59:1. The anxiety of the moment transposes the words with the breath.

Str. IV. Psalm 17:8. Apple of the eye.—Literally; the little Prayer of Manasseh, the daughter of the eye, Lamentations 2:18; Zechariah 2:8. The figure is chosen with reference to Deuteronomy 32:10-11; comp. Proverbs 7:2, as is shown by the subsequent words. [Hupfeld: “The first figure as with us is proverbial, as a symbol of that which is dearest to us, of the most careful, attentive protection. The second, ‘hide me under the shadow of Thy wings,’ is taken from birds, especially the hen, who protects her brood with her wings, a figure of the most tender protection, frequently of God’s protection, Psalm 36:7; Psalm 57:1; Psalm 61:4; Psalm 63:7; Psalm 91:4 (used of Christ, Matthew 23:37), and in the same connection with the first figure, Deuteronomy 32:10-11, both in reference to the people of Israel.” Wordsworth: “There is a climax of delicate tenderness in the language here.”—C. A. B.]

Psalm 17:9. My enemies who greedily surround me.—The position of the suffix is against the connection of בנפשׁ with the preceding word = my deadly enemies (Geier [A. V.]). On the other hand it is admissible to get the same sense by the translation: against the life (Kimchi), or, in matters of life (Hengst.). Most recent interpreters, however, translate after the Chald. and Aben Ezra: with eagerness, as Psalm 27:12; Psalm 35:25; Psalm 41:3; Isaiah 5:14.

Psalm 17:10. Fat.—Many interpreters, likewise Clauss, Stier, Tholuck, after the Chald. and Symm, understand by this, the prosperity in which they wrap themselves, and which prompts them to haughty expressions. Others regard it as = the fat heart (Geier) = unfeeling heart, (De Wette, Köster, Ewald, et al.); Hupfeld as merely the heart. But manifestly it is meant that their heart, לב, is not a pulsating human heart, but חלב, a lump of fat, Psalm 73:7; Psalm 119:70 (Delitzsch, Hitzig). The closing up, 1 John 3:17, denotes the intentional holding off from all influences which would excite human emotions, so that the consequence Isaiah, hardening and obduracy, Psalm 95:8. We have not here a pleonasm, but a climax, and the context shows that we are not to think of the closing up of secret, crafty schemes, Psalm 64:6-7; Proverbs 7:10, contrasted with speaking of the mouth (Hupf.). The explanation of Theodoret, who understands the heart in the sense of pity is entirely astray.—Speak proudly.—This comes from their delusion of a near and sure victory.

Psalm 17:11. Our steps … now have they surrounded me.—[A. V, They have now compassed us in our steps]. Since the singular suffix does not agree with the plural suffix of the noun, the translation quoad gressum nostrum, which supposes that this accusative of closer definition of the part of the body ( Genesis 3:15) is parallel with the accusative of the person (Delitzsch) has very little to recommend it. It does violence to the text, however, to read with the Masora the plural when the codd. do not have it. The double accusative which is usual with verbs of surrounding, to which ancient interpreters appeal, would here produce this nonsense: with our steps they have now encompassed me. Hitzig, who previously thought, of the accusative of the object to לנטות = “our steps … to fell to the ground,” now explains that the distance is too great between the words, and moreover it is obstructed by the parenthesis: he now changes the vowel points in order to get the meaning: I perceive him. This is certainly admissible, and gives a good sense; whilst the meaning obtained by some of the ancient translations by changing a consonant: “They express congratulations over me,” is violent and unnatural. With the present reading we think that the discourse is broken by the liveliness of passion.

To throw down upon the ground.—[A. V, “Bowing down to the earth.” Barnes: “The Hebrew word נָטָה, natah—means properly to stretch out, to extend; then to incline, to bow, to depress; and hence the idea of prostrating; thus, to make the shoulder bend downwards, Genesis 49:15; to bring down the mind to an object, Psalm 119:112; to bow the heavens, Psalm 18:9. Hence the idea of prostrating an enemy; and the sense here clearly Isaiah, that they had fixed their eyes intently on the Psalmist, with a purpose to prostrate him to the ground, or completely overwhelm him.”—C. A. B.] The interpretations that they direct their attention “to turn aside in the land” (Hengst.); or “to wander through the land” (Ewald) [Alexander: “go astray,”—C. A. B.] are artificial and unnecessary.

[His likeness = he is like, is not dependent upon the preceding clause, as A. V, but a new and independent clause, introducing the figure of the lion and the young lion, vid., notes upon Psalm 10:9 sq.—C. A. B.]

Str. V. Psalm 17:13. Go forth to meet him.—[A. V, “disappoint him.” [Perowne: “As David himself went forth to meet first the lion and the bear, and afterwards the champion of Gath.” This is the true interpretation advocated by most recent interpreters.—C. A. B.]—Cast him down.—[Properly to make him fall upon his knees, (Hupf.), the figure of the lion is continued here.—C. A. B.]—The wicked. Jerome understands this to be the devil.—By Thy sword.—[Not as A. V, “which is thy sword.” God is to go forth to meet the enemy, who is like a lion, to cast him down upon his knees, and by His sword slay him, and thus deliver the Psalmist.—C. A. B.]

Psalm 17:14. People of the world, literally men of the world [A. V,] or of temporal life, not men of duration or of enduring success, (Calv, Venema, Ruding, Hengst,) after the Arabic, but either perishable men (Hitzig) or better after the Syriac: men of the world with reference to their disposition (Kimchi, Geier and most interpreters). The life, in the following relative clause, answers to this, wherein they have their חֶלֶק, that is their portion, as their highest good and happiness, Psalm 16:5, not temporal life (Geier), life without duration (Hitzig) as showing the fate of the ungodly, Job 20:5, Isaiah 65:20; so likewise not life blessed with external good and earthly happiness (Calv, Hengst.) of which they have received their proper portion; but the idle vain life, in contrast to the spiritual life in God (Hupf, Hitzig).[FN12] Here likewise the tone and order of the words show the language of anxiety and haste. Whilst this was overlooked, most interpreters translated the beginning of the verse “from people of Thy hand” [A. V.] and thought for the most part of those men whom God uses as His rods of chastisement and scourges; sometimes likewise of those who must fall into judgment in the wrathful hand of God because the measure of their sins was filled. [The proper rendering is “by Thy hand” as above by Thy sword, the two expressions being parallel.—C. A. B.]—With that which thou hast stored up. [A. V. “with thy hid (treasure)”]. This is a past partic. used as a substantive in a good sense, Psalm 31:19; Proverbs 13:22, and in a bad sense Job 21:19. Almost all interpreters take it here in the former sense, that God gives the worldly minded the portion they have chosen, even children in abundance, Job 22:17, to whom they leave their affluence, yet without knowing or possessing the prospects and enjoyment of the pious. Hitzig on the other hand takes it in the bad sense of the punishment, the reception or experience of which is represented as eating of bitter, deadly food ( Job 9:18; Job 21:15, comp. Psalm 6:7; Psalm 59:15), as God fills the bodies of the wicked with the fire of His wrath ( Job 20:23). This judgment is likewise said to extend to children and children’s children ( Exodus 20:5, comp. Job 21:7-8; Job 21:11); to which the following words according to his translation, may they satisfy the sons, etc, refer. The translation made by most interpreters “their children are filled” would require בניהם. The translation of Köster who follows the Sept. Vulg. closely “they are full of sons” [A. V.], is literal but obscure.

Str. VI. Psalm 17:15. The antithetical reference of this strophe is rendered very prominent not only by the emphasis of the I [As for me, A. V.], but likewise by the intentional use of the same word satisfied with reference to Jehovah’s form, in beholding His countenance. These expressions themselves by their undeniable reference to Numbers 12:8, comp. Exodus 33:20, lead us beyond the usual means of recognizing and communing with God. In the present context a glance is given into eternity. It is true there is no mention of a resurrection of the dead as such (Hofmann), or of a natural awaking upon the next morning (Ewald), or of a breathing again and stepping forth from the confusion of a perplexing trouble, as from a night of suffering (Hitzig), so that a new earthly phase of life broke forth upon the psalmist in the sunlight of the Divine grace (Kurtz), or of a mingling of both references (Hupf.), or indeed of an awaking of Jehovah that is in His coming to help, after having hidden His countenance (Cleric. Hensl, Hengst.); but of an awaking from the night of death (among recent interpreters, even Rosenmüller, De Wette, Gesenius), as a hope shining forth from the consciousness of communion with Jehovah (Delitzsch) as Psalm 16:10; Psalm 49:15.[FN13]
DOCTRINAL AND ETHICAL
1. There are troubles, into which we do not fall as a punishment for our sins, but in which we are unjustly persecuted and compelled to flee from hard-hearted, unprincipled and powerful enemies, and with all the justice of our cause, may be in danger of succumbing to the snares of our bitter opponents, and even of losing our lives.

2. In such a situation neither lamentations nor despondency are becoming to the pious. The proper course is to pray for help, which may in anxiety of heart become a cry, without becoming improper, and may appeal before God the righteous Judge to the personal righteousness of the persecuted, without thereby in the least disputing, murmuring or contending with God, or boasting or confiding in one’s own righteousness. For there is no reference to righteousness gained by one’s self, or to one’s own deserts and the worthiness derived therefrom, but to the fact, that the piety of the petitioner has shown itself as vitally and powerfully in his person, as it expresses itself candidly and sincerely in his prayer. And in such cases the question is not of its origin from grace apprehended in faith, but of the earnestness and reality of its attestation.

3. Now he who flees from the judgment and hands of men, to the judgment and presence of God must not forget that the Almighty is likewise the All-knowing, the Searcher of hearts. He must still further be mindful of this, that under the trying eye of the holy and omnipresent God he endures an infallible judgment by night as well as by day, waking or sleeping, dreaming or acting. It is well for the man who feels this judging and sifting nearness of God, which as the fire in the furnace separates the gold from the dross, as soothing his conscience, and who can comfort himself with that fact that God finds in him a man of true piety.

4. The human heart is naturally inclined to evil, and human doings and practices do not move in the paths which please God; they attempt rather, to break through the restraints imposed upon them by God. But the efficacy of the means of grace in the congregation of God is able to change the disposition of the heart and he who holds fast to the word of God, is able likewise to withstand the temptations of his situation and to walk in the ways of God according to God’s regulation.

5. If there is already a great consolation and a strong encouragement to constantly new prayers in the assurance of the faith, that God not only hears the pious, but answers him and thereby testifies, that on His part He has and will maintain intercourse and relations with him; then with increasing needs and under the pressure of great dangers not only the need of the improvement of this intercourse with God, but likewise the joyousness of prayer and the confidence of being heard, gain nourishment and power by the experience made in this intercourse, that it belongs to the nature of God to be a deliverer of those who seek His protection. The courage of the pious is explained by these fundamental principles and upon them it rises in order to implore likewise in special circumstances special gracious help.

6. From the confidence of the faith, that the person of the pious man who has intercourse with God is an object of His love and care, arises the assurance, that this person will not only find occasional help and an assistance referring merely to special and transient needs and dangers, from the almighty Protector of the oppressed, but that he finds constant protection against all the enemies of his body and soul, and can be sheltered forever in God, if he has his satisfaction in the nearness and communion of God in contrast to the people of this world, who do not inquire after God, because they seek and find their satisfaction in the possession of perishable goods and in the enjoyment of earthly joy.

7. Great external happiness, prosperity and luxury, increase the natural selfishness, worldliness and pride of the unconverted Prayer of Manasseh, make his heart insensible to emotions of pity and the inborn feelings of justice, and do not permit him to exhibit thankfulness to God for His great benefits, but rather stop up the sources of his love to God and his neighbor and prevent the approach of those things which would open them, so that the man is choked in his own fat and has become spiritually dead in the midst of his abundance. On the other hand, troubles and dangers, sufferings and infirmities, the lack and loss of earthly goods, impel the pious man with ever renewed energy to lay hold of God and thereby obtain his only salvation and true life in God.

8. He who has God, has life. This truth enters only into the experience of the soul which has communion with God. Moreover the life is likewise the light of the soul, and enlarges its sphere of vision, so that it not only looks upon the gracious countenance which God causes to shine upon His servants in the night of trouble, but it consoles itself with beholding in the future that form of God, in which those who are completely blessed, will see Him as He is. Accordingly the full satisfaction in the blessed enjoyment of thus beholding the Divine glory comes only in eternity and presupposes the awaking from the sleep of death.

HOMILETICAL AND PRACTICAL
The pious man may call upon the judgment of God and rely upon it when condemned by the judgment of men. He who appeals to God, should consider that God is not only the Almighty and the merciful, but that he is likewise the All-knowing and the Holy God.—God sees not only our works, He hears not only our words, He likewise proves the heart, and this without cessation, by day and by night.—He who will walk in the ways of God must direct himself by the word of God and keep the regulations of God.—The Divine grace not only delivers from the hands of earthly enemies, but likewise from inborn sinful corruption and from the power of temporal and eternal death.—Every help of God is a miracle of grace; but in the particular exhibitions of Divine help the miraculous appears in various degrees. It Isaiah, however, not always perceived by men with the same clearness and not implored with the same fervor in personal distress.—It is a true sign of human corruption, that temporal happiness hardens the heart as easily as it fills it with vain efforts after perishable goods and joys.—The principal dangers of worldly-mindedness are forgetfulness of God, exaltation of self, and contempt of others.—The way to escape from temporal need and anxiety to eternal goods and joys consists in walking in the ways of God.

Starke: He who would be heard in his cause against all kinds of oppression and perversion, must have innocence as his plea; if not he must first confess his guilt and ask God for forgiveness. If prayer is not to go forth from a false mouth, the heart must previously be free from all deceitfulness; for what fills the heart, will pass over the mouth ( Matthew 12:34).—If we are attacked and persecuted by the world and our cause is good and righteous we cannot get better advice, than to have recourse to God and place our need in the lap of His grace.—Persecuted Christians often have no judge on earth to do them justice; then sentence must come from heaven.—The eyes of men only see what has a fine appearance of human wisdom and power; but the eyes of the Lord see, what is right and good.—The nights when troubles and afflictions try us, are indeed hard for flesh and blood, but very profitable to the soul, because there is thus revealed to others and ourselves what is concealed in us.—It is not enough to leave off evil works; a Christian is likewise not to speak knowingly an idle word; much less a wicked word. O what watchfulness is necessary for this!—The more ungodly men strive to overthrow the truth of God’s word, or to break from its yoke by bold wickedness, the more carefully should believers be, not to deviate a finger-breadth from reverence and obedience to the word of God.—It is not enough to remain in the right way, but it is likewise necessary to make advances therein and not slip.—O how dangerous and slippery is the way through this wicked world!—God fulfils all His promises to us, not as we think according to our reason, but wonderfully, inconceivably, against all thought and above all reason.—What is more tender, sensitive, dearer than the apple of the eye: yet believers are such before God; how then can those who touch them, remain unpunished? ( Zechariah 2:8.)—The wings of a hen cover her brood so that they cannot be seen by birds of prey; she covers them against rain and storms; she warms them and strengthens them, when they are cold and weak; so likewise, does the Divine grace with His children ( Matthew 23:37).—It is a terrible word, to have one’s portion only in this world and thus be excluded from everlasting possessions! Woe to the man who for a short temporal pleasure sacrifices everlasting joy!—It is true God often blesses the ungodly with more bodily blessings, than the pious, and fills them better with His treasures; but they have their portion in this life and they starve in the world to come.—Children are a gift of the Lord; but they may increase the condemnation of their parents, if they neglect the salvation of their childrens souls and devote their attention merely to the storing up many goods.—Christian, your spiritual hunger and thirst will not endure forever; no, the time is drawing near, when you will be satisfied with the rich possessions of the house of God.—He who would in the future awake in the image of God, must begin even here the transfiguration and production of the image of God, 2 Corinthians 3:18.—A great, yes, an infinite difference between the children of this world and the children of God! The former have their bellies full, the latter the heavens full, the one, the shadows, the other, the true imperishable substance.

Luther: The warmer and more ardent our faith Isaiah, the more will God accomplish with it.—Bugenhagen: The world may satisfy itself where it will; I will satisfy myself with God.—Schnepf: What is it to be a man of the world? To have his heaven upon earth and his portion here.—Arndt: There are three reasons why prayer will be heard: 1) a righteous cause: 2) righteousness in Christ; 3) righteousness of heart.—Scriver: The chief blessedness consists in beholding God, and this consists in the sweetest communion.—Renschel: Innocence is the best treasure.—To behold God’s countenance is the true paradise.—Frisch: David in his opening words expresses at once his faith, because he lays hold of the righteousness of his Saviour; his earnestness, because he continues to cry; his humility because he seeks gracious audience; his perseverance, because he knocks for the third time at the door of grace; his uprightness, because he says nothing except what his heart says to him.—Thym: What glory has the servant of God to expect after death? 1) He is to behold the Lord in His glory; 2) he is to be satisfied with the blessings of heaven; 3) he is to awake glorified according to the glory of the Lord unto everlasting life.

[Matth. Henry: It will be a great comfort to us if trouble, when it comes, finds the wheels of prayer agoing, for then may we come with the more boldness to the throne of grace.—God’s omniscicence is as much the joy of the upright as it is the terror of hypocrites, and it is particularly comfortable to those who are falsely accused and in any wise have wrong done them.—If we keep God’s law as the apple of our eye, Proverbs 7:2, we may expect God will so keep us; for it is said concerning His people, that whoso toucheth them toucheth the apple of His eye. Zechariah 2:8.—There is no satisfaction for a soul but in God, and in His face and likewise His good will towards us, and His good work in us; and even that satisfaction will not be perfect till we come to heaven.—Barnes: We can offer an acceptable prayer only when we are sure that it would be right for God to answer it, or that it would be consistent with perfect and eternal justice to grant our requests.—Spurgeon: David would not have been a man after God’s own heart, if he had not been a man of prayer. He was a master in the sacred art of supplication.—There is more fear that we will not hear the Lord than that the Lord will not hear us.—Who can resist a cry? A real hearty, bitter, piteous cry, might almost melt a rock, there can be no fear of its prevalence with our heavenly Father. A cry is our earliest utterance, and in many ways the most natural of human sounds, if our prayer should like the infant’s cry be more natural than intelligent and more earnest than elegant, it will be none the less eloquent with God. There is a mighty power in a child’s cry to prevail with a parent’s heart.—That heavenly book which lies neglected on many a shelf is the only guide for those who would avoid the enticing and entangling mazes of sin; and it is the best means of preserving the youthful pilgrim from ever treading those dangerous ways. We must follow the one or the other; the Book of Life, or the way of death; the word of the Holy Spirit, or the suggestion of the evil spirit—C. A. B.]

Footnotes:
FN#6 - This Psalm resembles the preceding in so many particulars, e. g, the prayer שָׁמְרֵנִי, Psalm 16:1; Psalm 17:8; the recollection of communion with God by night, Psalm 16:7; Psalm 17:3; the use of אֵל in prayer, Psalm 16:1; Psalm 17:6; the verb תָמַךְ, Psalm 16:5; Psalm 15:5 (Delitzsch); the reference to the protecting and defending right hand of God, Psalm 16:8; Psalm 17:7; Psalm 17:14; the contrasted portions of the Psalmist and the wicked, Psalm 16:2-6; Psalm 17:14-15; and the pleasures of the Divine presence, Psalm 16:11; Psalm 17:15; that they may properly be regarded as a pair composed at or near the same time, and that towards the close of David’s life (vid. note to Psalm 16).—C. A. B.]

FN#7 - It is very usual among interpreters to regard this enemy who is especially prominent as Saul, and the Psalm is referred to the period of the persecution by Saul, but it seems better to regard this enemy as the powerful Joab, who was the plague of David’s life, especially towards its close, and the Psalmist often alludes to this bold, powerful, unscrupulous chieftain, who more than once had the audacity to threaten David himself. That David regarded him as an enemy we see from his command to Song of Solomon, 1 Kings 2:5-6.—C. A. B ]

FN#8 - The author is incorrect in regarding מֵישָׁרִים as an adverb, it is better with Hupf. and most interpreters to regard it as the object of “behold,” Jehovah is to acknowledge His own judgment as such (Hupf.) He is to behold with favor the right, equity. There is thus a gradation in the thought of this strophe1) The Psalmist appeals to Jehovah to hear the right; 2) to let the sentence go forth from His presence, the court of the great Judges, let the decision be proclaimed, and then; 3) to behold it as executed, to look with approval and pleasure upon equity, the right being approved by the infallible Judge.—C. A. B.]

FN#9 - Riehm mediates between the author and Hitzig. Thus, he contends that עבר never means transgress, sin, when used alone, and “since the ‘my mouth doth not transgress’ can hardly be the result of the examination by night, it is better to regard זמותי the object of תמצא, at the same time as the subject of יעבר, thus: thou will not find wicked thoughts in me, they will not pass over my mouth, that Isaiah, I will not betray them by speaking in sleep.”—C. A. B.]

FN#10 - Thus Hitzig translates: “The doings of men, by the word of Thy lips, I have shunned the path of the robber.”—C. A. B.]

FN#11 - Hupfeld: “שָׁמַר properly to watch, take heed, observe, usually positively, in order to follow the law and the right way (as Psalm 18:21, the ways of God; Proverbs 2:29, the righteous), here, on the contrary, in order to avoid. This meaning is usually brought about by the reflexive idea, to be on one’s guard, to beware of something, but this as a negative idea necessarily has מִן with it: whilst here the accusative presupposes the original active signification, which here either pregnantly includes the negative consequences which are not expressed, or developes from the idea of watch, guard, keep, according to the nature of that which is watched, a negative side or reference = to keep off, hold off, avoid. Wordsworth translates: “I have marked the paths of the transgressor, I have tried them by the words of Thy lips. The sentiment is explained by the Apostolic precept. “If any man obey not our words, note that Prayer of Manasseh, and have no company with him, that he may be ashamed ( 2 Thessalonians 3:14).”—C. A. B.]

FN#12 - Perowne: “We have here a view of the world and of life very remarkable for the Old Testament—a kind of anticipation of the contrast between the flesh and the Spirit which St. Paul gives us, or the love of the world and of God of which St. John speaks.”—C. A. B.]

FN#13 - Perowne; “Worldly men have their satisfaction in this life, in treasures, in children; David hopes to be satisfied with the likewise or rather real manifest bodily form (תְּמוּנָח) of God. The personal pronoun stands emphatically at the beginning of the verse, in order to mark the contrast between his own feelings and those of the men of the world. He hopes (as Job also does Job 19:26-27), to see God. (The parallelism of the next clause shows that this must mean more than merely “to enjoy His favors, the light of His countenance,” etc. as in Psalm 11:7). There is an allusion probably to such a manifestation of God as that made to Moses, Numbers 12:8, where God declares that with Moses He will speak ‘mouth to mouth,’ even apparently, and not in dark speeches; and the similitude (rather form, the same word as here) of Jehovah shall he behold.” Wordsworth; “The thought is completed by St. John: ‘Beloved, now are we the sons of God; and it doth not yet appear what we shall be, but we know that when He appears we shall be like Him, for we shall see Him as He Isaiah,’ (comp. 1 Corinthians 13:12; 1 Corinthians 15:49; 2 Corinthians 3:18; Colossians 3:10.) As Theodoret observes here, the wicked may be satisfied with sons in this life, but I, O God, shall be satisfied with the sight of Thy Son for evermore. So also Didymus here.” Perowne: “In opposition to this interpretation it is commonly asserted that the truth of a resurrection had not yet been revealed, and that, consequently if we find the doctrine here, the Psalm must be of later date, after the exile (so De Wette). But this is mere assertion. First as regards the use of the figure ‘Waking from death’ occurs in 2 Kings 4:31., Death is spoken of as a sleep from which there is no awaking Job 14:12, Jeremiah 51:39. Next Isaiah 26:19. ‘Awake ye that sleep in the dust,’ plainly refers to the resurrection, (Hence critics who think the truth could not be known before the exile, are obliged to suppose that this chapter was written after that time). Again, why should not David have attained in some degree to the knowledge of a truth, which in later times was so clearly revealed as it was to Ezekiel (who makes use of it as the image of the resurrection of Israel Psalm 37:1-14), and Daniel ( Psalm 12:2)?”—C. A. B.]

18 Psalm 18 

Verses 1-50
Psalm 18
To the chief Musician, A Psalm of David, the servant of the Lord, who spake unto the Lord the words of this song in the day that the Lord delivered him from the hand of all his enemies, and from the hand of Saul: And he said,
1 I will love thee, O Lord, my strength.

2 The Lord is my rock, and my fortress, and my deliverer;

My God, my strength, in whom I will trust;

My buckler, and the horn of my salvation, and my high tower.

3 I will call upon the Lord, who is worthy to be praised:

So shall I be saved from mine enemies.

4 The sorrows of death compassed me,

And the floods of ungodly men made me afraid.

5 The sorrows of hell compassed me about:

The snares of death prevented me.

6 In my distress I called upon the Lord,

And cried unto my God:

He heard my voice out of his temple,

And my cry came before him, even into his ears.

7 Then the earth shook and trembled;

The foundations also of the hills moved

And were shaken, because he was wroth.

8 There went up a smoke out of his nostrils,

And fire out of his mouth devoured:

Coals were kindled by it.

9 He bowed the heavens also, and came down:

And darkness was under his feet.

10 And he rode upon a cherub, and did fly:

Yea, he did fly upon the wings of the wind.

11 He made darkness his secret place;

His pavilion round about him were dark waters and thick clouds of the skies.

12 At the brightness that was before him his thick clouds passed,

Hail stones and coals of fire.

13 The Lord also thundered in the heavens,

And the Highest gave his voice;

Hail stones and coals of fire.

14 Yea, he sent out his arrows, and scattered them;

And he shot out lightnings, and discomfited them.

15 Then the channels of waters were seen,

And the foundations of the world were discovered

At thy rebuke, O Lord,

At the blast of the breath of thy nostrils.

16 He sent from above, he took me,

He drew me out of many waters.

17 He delivered me from my strong enemy,

And from them which hated me: for they were too strong for me.

18 They prevented me in the day of my calamity:

But the Lord was my stay.

19 He brought me forth also into a large place;

He delivered me, because he delighted in me.

20 The Lord rewarded me according to my righteousness,

According to the cleanness of my hands hath he recompensed me.

21 For I have kept the ways of the Lord,

And have not wickedly departed from my God.

22 For all his judgments were before me,

And I did not put away his statutes from me.

23 I was also upright before him,

And I kept myself from mine iniquity.

24 Therefore hath the Lord recompensed me according to my righteousness;

According to the cleanness of my hands in his eyesight.

25 With the merciful thou wilt shew thyself merciful;

With an upright man thou wilt shew thyself upright;

26 With the pure thou wilt shew thyself pure;

And with the froward thou wilt shew thyself froward.

27 For thou wilt save the afflicted people;

But wilt bring down high looks.

28 For thou wilt light my candle:

The Lord my God will enlighten my darkness.

29 For by thee I have run through a troop;

And by my God have I leaped over a wall.

30 As for God, his way is perfect:

The word of the Lord is tried:

He is a buckler to all those that trust in him.

31 For who is God save the Lord?

Or who is a rock save our God?

32 It is God that girdeth me with strength,

And maketh my way perfect.

33 He maketh my feet like hinds’ feet,
And setteth me upon my high places.

34 He teacheth my hands to war,

So that a bow of steel is broken by mine arms.

35 Thou hast also given me the shield of thy salvation:

And thy right hand hath holden me up,

And thy gentleness hath made me great.

36 Thou hast enlarged my steps under me,

That my feet did not slip.

37 I have pursued mine enemies, and overtaken them:

Neither did I turn again till they were consumed.

38 I have wounded them that they were not able to rise:

They are fallen under my feet.

39 For thou hast girded me with strength unto the battle:

Thou hast subdued under me those that rose up against me.

40 Thou hast also given me the necks of mine enemies;

That I might destroy them that hate me.

41 They cried, but there was none to save them:
Even unto the Lord, but he answered them not.

42 Then did I beat them small as the dust before the wind:

I did cast them out as the dirt in the streets.

43 Thou hast delivered me from the strivings of the people;

And thou hast made me the head of the heathen:

A people whom I have not known shall serve me.

44 As soon as they hear of me, they shall obey me:

The strangers shall submit themselves unto me.

45 The strangers shall fade away,

And be afraid out of their close places.

46 The Lord liveth; and blessed be my Rock;

And let the God of my salvation be exalted.

47 It is God that avengeth me,

And subdueth the people under me.

48 He delivereth me from mine enemies:

Yea, thou liftest me up above those that rise up against me:

Thou hast delivered me from the violent man.

49 Therefore will I give thanks unto thee, O Lord, among the heathen,

And sing praises unto thy name.

50 Great deliverance giveth he to his king;

And sheweth mercy to his anointed,

To David, and to his seed for evermore.

EXEGETICAL AND CRITICAL
The Title.—The title, as far as the words of David, is like that of Psalm 36, the rest of it reminds us strongly of Deuteronomy 31:30, in part of Exodus 15:1; Numbers 21:17; and is found likewise in 2 Samuel22, where this Psalm appears in its historical connection, with some differences, yet essentially the same. In most cases the Psalm of our collection has the original and better readings (vid. below upon its relation to 2 Samuel22). All this is in favor of the view that it was in one of those historical books from which the author of the book of Samuel made extracts. The use of this Psalm in Psalm 116, 144is in favor of its great antiquity, as well as the use of Psalm 18:30 in Proverbs 30:5, and Psalm 18:33 in Habakkuk 3:19. So many particulars in the contents and expressions of the Psalm agree with David, that only Olsh. and Hupf. think of a later author. There is likewise no valid reason for regarding the closing verse as a later addition (Hitzig against Hupf.). But being authentic, inasmuch as it presupposes the prophecy 2 Samuel7, it refers to the latter period of David’s life, if not even to the time of his dying Song of Solomon,, 2 Samuel 23. The prominent features of the subject agree with this, and do not allow us to mistake the retrospective view of a very important period of life, especially agitated by war and like events, but yet brought by grace to a satisfactory conclusion; and they lead to a period in which David, after having come forth victorious over domestic feuds, and as a king victorious likewise over other nations, and widely feared, on the one side praises the help afforded him by God as a sign of His condescension and favor, and on the other celebrates this as the reward of his devotion to Jehovah. Hitzig, therefore, refers, especially Psalm 18:43-44, to the fact mentioned 2 Samuel 8:9 sq, that the son of a distant king brought gifts to David, when on his return from Aram, he had likewise conquered the Edomite, and stood at the end of his expedition of war; and when the shadows which the rebellion of Absalom, and the transgression committed with Bathsheba and on her account, threw upon his life and his soul, had not yet troubled the sunshine of his happiness. The mention of Saul after all his enemies renders him conspicuous as the most dangerous of all, who is the last to be forgotten, although his time had long since passed away. The form in which these facts are put together, shows that we have here a retrospect which extends over a long period, but which occurred on the day of the composition of the Psalm, and originated the tone of the song together with its sentiments. The name, servant of Jehovah, which David gives to himself in his prayers, Psalm 19:11; Psalm 19:13; Psalm 144:10; 2 Samuel 7:20, and there in a general sense in which every pious Israelite might use it, is here in the title, as in Psalm 36, in the pregnant meaning of an official name and honorable title as Moses bears it, Deuteronomy 34:5; Joshua 24:29; the prophets, Jeremiah 7:25 and elsewhere, on account of their historical position as the specially commissioned instruments of God; and David likewise has received it being recognized as such by the mouth of Jehovah, Psalm 89:3; Psalm 89:20. A parallel to its use in the title of several Psalm is found in its use at the beginning of most of the epistles of the apostles.

Its Contents and their Arrangement.—First, there is an expression of tender resignation to Jehovah ( Psalm 18:1), the Protector and Lord, consequently sought and never sought in vain ( Psalm 18:2); then follows the principal clause ( Psalm 18:3), the unfolding of which forms the essential subject of the Psalm, namely: the thankful confession, that this Jehovah has delivered the Psalmist from his enemies in answer to prayer. The greatness of the danger is illustrated ( Psalm 18:4-5); the prayer is warmly mentioned and its having been heard ( Psalm 18:6). His coming to help in the earthquake and tempest (not merely figurative as Hupf. contends) is magnificently and surprisingly described ( Psalm 18:7-15); the deliverance by the hand of God in the moment of the greatest danger is thankfully recognized as a proof of His good pleasure ( Psalm 18:16-19), to reward the pious conduct of His servant (vers20–25), which is founded in the moral nature of God Himself ( Psalm 18:24-27), and gives the reason and pledge of this support of the Psalmist’s life ( Psalm 18:28-29). Then the Psalmist begins to praise Jehovah as the only true God and faithful Helper ( Psalm 18:30-31). This is interrupted in form by the retrospective review (although there is actually a praising God) which the Psalmist makes with reference to his repeated experiences of the assistance of God in domestic feuds, and in foreign wars ( Psalm 18:32-45). It is then, however, taken up again directly, and brought to a satisfactory conclusion in two strophes, first, the summing up of thanksgiving for the abundance of help afforded as just described ( Psalm 18:46-48), and then in vows of thanksgiving which look far beyond the bounds of Israel ( Psalm 18:49-50), in faith in the Messianic promise and destiny given to David and his seed.

Its Relation to 2 Samuel22—The older view maintained by Hengst. was that the origin of the double recension of this Psalm of thanksgiving (שִׁירָה instead of שִׁיר, which is used elsewhere in titles) was to be referred to David himself, and indeed so that 2 Samuel22is a later but independent variation, with expressions which were chosen, emphatic, and at times explanatory. Gramberg supposes an intentional revision of the text of the Psalm, but attempts (in Winer, Exeget. Stud.I:1 to show, by a close comparison, that 2 Samuel22affords throughout easier and worse readings, by a different hand from that of the author. On the other hand, Von Lengerke (Comment. Crit, 1833), sought to show that the better readings are found now in the one, now in the other, that the deviations were not intentional, but accidental, occasioned by oral tradition, and the carelessness of the copyist; and that both texts have about the same value; that the orthography, however, on account of the less frequent use of the vowel signs, bears an ancient character. The latter is explained by Ewald from the use of an ancient MS. Hupfeld shows that even in the orthography no sure principle can be carried out, that most of the variations in 2 Samuel22do not at all deserve the preference sometimes given to them, and derives them from careless copying and tradition. Hitzig now again maintains the independence of both recensions, neither of which gives the original pure text entirely, yet he supposes that the form of the text of Psalm 18 is for the most part preferable, and explains it thus: That the Psalm incorporated in a historical book share the fate of all historical texts; the respect for their poetical form, rythm and movement very soon yielded and disappeared before the care for the simple sense, not to speak of the fact that the text was afterwards accented as prose, whilst in the book of Psalm it was accented as poetry. Delitzsch thinks that the annals of David (dibrê ha yamin) were the source of 2 Samuel22, in which the Psalm had been incorporated, and from which likewise the historian derived much besides. He agrees with Hupfeld, but remarks that 2 Samuel22shows the license of popular language. Olsh. finds in this evidence of a free interpolation with literary productions before the close of the Canon.

Str. I. Psalm 18:1. I love Thee affectionately [A. V, I will love thee].—אהב is elsewhere the only word used in Hebrew to express the love of men to God and the word used here, רחם, is found only in the Piel and in the sense of pity. But this word in the Aramaic has in the kal the meaning of love, and Aramaic expressions are not infrequent in the more ancient as well as in the later Hebrew writings. The proposal of Hitzig, therefore, to correct the ח by מ and change the vowel points, is unnecessary. The sense, which would be: “I will extol Thee,” would be very appropriate at the beginning of a song of praise and thanksgiving. But to doubt of an expression of love to God in the mouth of David, because among the ancient Hebrews the fear of God was alone proper, love only after Deuteronomy 6:5, is connected with a criticism of sacred history and its historical monuments, which condemns itself by its unavoidable necessity of doing violence to the text. In the parallel passage, 2 Samuel 22, this verse has manifestly fallen off, by shortening, whilst a compensation has been made by an enlargement of the next verse, which the accents then divide into two verses, by the addition, after the word fortress, of the clause: my refuge, my deliverer, who delivered me from violence. Likewise in the first line of this verse “my deliverer” is used as Psalm 144:2, and in the second line: God (Elohe) my rock as Psalm 18:46.

[There is in this verse a heaping up of metaphors, vid. Psalm 31; Psalm 71; Psalm 144Perowne: “The images, which are most of them of a martial character, are borrowed from the experience of David’s life, and the perpetual struggles in which he was engaged. Some of them were suggested by the natural configuration of Palestine. Amid the ‘rocks’ and ‘fastnesses’ of his native land, and the ‘high tower’ perched on some inaccessible crag, he with his little band of outlaws, had often found a safe hiding-place from the wrath of Saul.”—My Rock.—Alexander: “As the rock (סֶלַע) of the first clause suggests the idea of concealment and security, so the rock (צוּר) of the second clause [A. V, ‘My strength’] suggests that of strength and immobility. The figure is borrowed from Deuteronomy 32:4, and reappears in Psalm 92:15. Compare Isaiah’s phrase, rock of ages ( Isaiah 26:4), and Jacob’s phrase, the stone of Israel ( Genesis 49:24.”[FN14]—My stronghold (A.V, fortress).—Hupf.: “מְצוּרָה is in general a strong and not easily accessible place, affording refuge and safety; a mountain, a cave, a wilderness, etc. Comp. 1 Samuel 23:14; 1 Samuel 23:19; 1 Samuel 24:1; Judges 6:2; Isaiah 33:16; Job 39:28.”—My shield (A. V, buckler, a species of shield). Vid. Psalm 3:4 and Genesis 15:1, where God calls Himself Abram’s shield.”—C. A. B.]—Horn of my salvation.—The horn is frequently the figure of strength and victorious power, yet the reference here is not to attack, but to protection. Hence the figure is not borrowed from the horn of the buffalo (most interpreters), or indeed of the summits of mountains [called horns in many languages, e.g. Matterhorn, Faulhorn, etc.—C. A. B.], but of the altar, 1 Kings 2:28 (Hitzig).[FN15]—[My height (A. V, high tower)—Alexander: “The Hebrew word properly denotes a place so high as to be beyond the reach of danger.” It is a high rock or crag affording a safe refuge, vid. Psalm 9:9.—C. A. B.]

Many interpreters, with the ancient translations (likewise Maurer, Hengst, Hupf.), regard Jehovah and Eli as subjects, the names which follow each time as His predicates, seven of which would thus be contained in Psalm 18:2, to which Hengst. attaches some importance. Most recent interpreters, however (Hitzig and Delitzsch likewise), find as in all the names, so likewise in Jehovah and Eli, amplifications of the suffix of the verb, which begins the Psalm, yet not as its real object, but as taking up the vocative of the first line. Only Hitzig would change Eli into גאלי=my Redeemer, according to Psalm 19:15.

Str. II. Psalm 18:3. Jehovah is not a vocative in this verse (Storr), but in apposition to the words placed before for emphasis: the one who is praised, that Isaiah, who is the subject of the praises of Israel, Psalm 48:1; Psalm 96:4; Psalm 113:3; Psalm 145:3; perhaps the glorious One (Hupf.), that Isaiah, He to whom glory and majesty is ascribed. The imperfects are not to be taken as futures (many ancient interpreters), since the following strophe shows that the reference is to praising God on account of Divine help already experienced; but hardly as preterites with reference to a previous special deliverance (Hitzig). It is true, they are thus used frequently from ver6 onwards, but they depend upon the perfects which occur from Psalm 18:4 on. If now these words which immediately follow are found to be a recapitulation of many particular experiences, the description of which makes use of the tempest, taken from other theophanes only as a figurative illustration (Ewald, Hengst, Hupf, Delitzsch); then the imperfects are taken as indefinite designations of the past. In this not unusual poetical use they occur without doubt in Psalm 18:20; Psalm 18:28 sq. of this Psalm. But there it treats really of a recapitulation of particular and similar features with a retrospect of the moral action of the Psalmist and of the experiences made by him in consequence of this. Yet here the entire description seems to refer to a particular case, only it does not follow that Psalm 18:3 should be put at the same time as Psalm 18:6 a. The motto of the entire Psalm appears first, namely, in the form of a general clause prepared by the predicate used in calling upon Jehovah. But it is not necessary, on this account, to translate with G. Baur: praised be Jehovah, I cry.

Str. III. Psalm 18:4. Bands of death.—The Sept. and the Rabbins translate sorrows [A. V.]; and 2 Samuel22, where the clause begins with “then” [A. V, when], another word is used = waves. The parallel clauses agree very well with this, the verb not so well; and our reading is likewise in Psalm 116:3, and is likewise very ancient (Calvin, Hupfeld).—Brooks of evil [A. V, floods of ungodly men]. —בְּלִיַּעַל– literally=not to go up, is generally but not exclusively used (Hengst.) for moral unthriftiness, as unworthiness; and is then taken by most interpreters as a personification of ungodly enemies and their attacks, by some (Jerome, Luther, J. H. Mich, Stier) is understood directly of the person of the devil, according to 2 Corinthians 6:15, comp. 2 Samuel 23:6; but the physical signification (Ruding.), partly recognized by Calv. and without doubt in Nahum 1:11; Psalm 41:8 (Hupf.), is recognized by most recent interpreters as here parallel with death and the lower world, yet not mythologically, the lower world with its streams (J. H. Mich.), but as abysmal evil and perdition.[FN16]
[ Psalm 18:5. Bands of the under-world (A. V, sorrows of hell).—For the explanation of Sheol or under-world vid. Psalm 6:5.—Snares of death.—De Wette: “Snares of death are figurative of the danger of death; for slings and the like are frequent figures of danger and waylaying ( Job 18:9-10; Psalm 64:5; Psalm 140:5).”—Prevented me.—Barnes: “The word here used in Hebrew, as our word prevent did originally, means to anticipate, to go before. The idea here is that those snares had, as it were, suddenly rushed upon him, or seized him. They came before him in his goings, and bound him fast.”—C. A. B.][FN17]
[ Psalm 18:6. In my distress.—Under the experience of the brooks of evil, the snares of death and the bands of the under-world mentioned, probably referring to the anguish of the most trying periods of his persecution by Saul.—And cried.—The anxiety of soul demanding immediate relief expresses itself in the cry.—Temple.—Perowne: “Not the temple or tabernacle on Mt. Zion, but the temple in heaven wherein God especially manifests His glory, and where He is worshipped by the heavenly hosts—a place which is both temple and palace.”—And my cry came before him.—Barnes: “It was not intercepted on the way, but came up to Him.”—Into his ears.—“Indicating that He certainly heard it.” The cry of the suffering Psalmist, in peril of death, speeds its way with more than the speed of light, to the palace of Jehovah, to His very presence, into His very ears, and the response is given with the same wonderful directness by Jehovah. Perowne: “The deliverance is now pictured as a magnificent theophany. God comes to rescue His servant as He came of old to Sinai, and all nature is moved at His coming. Similar descriptions of the Divine manifestation, and of the effects produced by it, occur Psalm 68:7-8; Psalm 77:14-20; Exodus 19; Judges 5:4; Amos 9:5; Micah 1:3; Habakkuk 3; but the image is nowhere so fully carried out as here. David’s deliverance was, of course, not really accompanied by such convulsions of nature, by earthquake, and fire, and tempest, but his deliverance, or rather his manifold deliverances, gathered into one as he thinks of them, appear to him as a marvellous proof of the Divine Power, as verily effected by the immediate presence and finger of God, as if He had come down in visible form to accomplish them. The image is carefully sustained throughout. First, we have the earthquake, and then, as preluding the storm, and as herald of God’s wrath, the blaze of the lightning ( Psalm 18:7-8). Next, the thick gathering of clouds, which seem to touch and envelop the earth; the wind, and the darkness which shrouds Jehovah riding on the cherubim (9–11). Lastly, the full outburst of the storm, the clouds parting before the presence and glory of Jehovah, and pouring upon the earth the burden with which they were heavy—the thunder, and the lightning, and the hail,—the weapons of Jehovah by which, on the one hand, He discomfits His enemies, and, on the other, lays bare the depths of the sea, and the very foundations of the world, that He may save His servant who trusts in Him (11–16).”—C. A. B.]

Str. IV. Psalm 18:7. Foundations of the mountains [A. V, hills].— 2 Samuel 22has instead of the earth, the heavens, and it is generally understood of the mountains as the pillars of the heavens ( Job 26:11). [Jehovah is represented as moved, by the cry of the suffering Psalmist, to anger, His wrath is kindled against His enemies with the brooks of evil and the snares of death. The earth and its foundations shake under the emotions of Divine wrath.—Smoke in his nostrils.—Hupfeld: “Wrath is poetically represented as the nose snorting, taken from the action of an angry man (Calv, Geier), or rather beast, as a horse, lion (Rosenm.), comp. particularly the description of the crocodile, Job 41:11 sq.; as then that is indeed the proper meaning of אף (from אנף snort, that Isaiah, breathe through the nose), and hence likewise among the Greeks and Romans the nose was the seat and organ of wrath. Here it is increased to smoke. as it is often said of the wrath of God, אַפּוֹ יֶעְשַׁן, His nose (or His wrath) smokes, Psalm 74:1; Psalm 80:4; Deuteronomy 29:19. This is connected with fire (as Isaiah 65:5), the usual figure of wrath in all languages, and here indeed from His mouth, parallel with the smoke in the nose, as with the crocodile, Job 41:13.”—Burning coals blazed from it, that Isaiah, from the mouth, parallel with fire out of His mouth devoured (Hupfeld, Delitzsch, et al.), not as the A. V, coals were kindled by it.—Delitzsch: “When God is angry, according to the Old Testament ideas, the power of wrath present in Him is kindled, and flames up, and breaks forth. The snorting of wrath may therefore be called the smoke of the fire of wrath ( Psalm 74:1; Psalm 80:3); smoke is as the breath of fire and the violent hot breath, which is drawn in and out through the nose of the wrathful (comp. Job 41:12), is as smoke, which curls upward from the internal fire of wrath. The fire of wrath “devours out of the mouth.” that Isaiah, flames forth from the mouth, devouring all that it lays hold of, with men in angry words, with God in fiery powers of nature which correspond with His wrath and serve it, especially the fire of the lightning. It is first of all the lightning which is here compared to the flaming up of glowing coals. The power of the wrath of God, realizing itself, becomes a flame, and before its fire is entirely discharged, announces itself in lightnings.” The reference in this strophe is to the approaching storm with its distant flashes of lightning.—C. A. B.]

Str. V. [He bowed the heavens and came down.—The storm is near at hand, the dark masses of clouds descend and seem almost to touch the earth, vid. Psalm 144:5; Exodus 19:18; Isaiah 64:1. Parallel with this is the second clause.—Dark clouds under his feet.—Comp. Nahum 1:3 sq, where the clouds are called the “dust of His feet.”—C. A. B.]

[He rode upon the cherub and did fly.—As in the preceding verse the presence of Jehovah in the dark and overhanging storm-cloud is represented by His agency in bowing the clouds and treading them down to the earth, so in this verse His presence in the strong wind which precedes the outbreaking of the storm is represented by His riding upon the cherub. The cherub is used here as a collective for the plural. The cherubim are composite creatures, embracing in one the forms of the ox, the lion, the eagle and man; they represent in the unity of their conception the entire creation in its most perfect form as the servant of Jehovah, through the faces and forms of the four most prominent and characteristic creatures which reflect the attributes and glory of God. They are represented as the bearers of the throne of Jehovah ( Ezekiel 1, 10), the guardians of Eden ( Genesis 3:24), and the most holy place and the mercy-seat. They fly in a whirlwind and with flaming fire and lightning ( Ezekiel 1:4; Ezekiel 1:13), and “the noise of their wings is like the noise of great waters” ( Ezekiel 1:24), the glory of God is above the cherubim which form His living chariot.[FN18]—C. A. B.]

Soar on the wings of the wind [A. V, fly].— [This clause is parallel with the preceding; the wind which accompanies the chariot of the cherubim is represented as winged. As Jehovah rides upon the cherubic car, He soars, borne by the wings of the wind, vid. Psalm 104:3; Isaiah 66:15; Nahum 1:3. Hupfeld, with Calvin, thinks that the cherub here represents the storm wind, or the clouds; Riehm, that we have here an indication of the original meaning of the cherub, but it is better to regard the clauses as parallel yet distinct in idea, Jehovah rides upon the cherubic chariot as the God of the Covenant, and soars on the wings of the wind as the God of nature.—C. A. B.]

Psalm 18:11. He made darkness His veil [A. V, His secret place.—Barnes: “The word rendered secret place—סֵתֶר—means properly a hiding; then something hidden, private, secret. Hence it means a covering, a veil. Comp. Job 22:14; Job 24:15. Here the meaning seems to be that God was encompassed with darkness. He had, as it were, wrapped Himself in night, and made His abode in the gloom of the storm.”—Round about him belongs to covering and not to pavilion, as A. V.—His tent is parallel with veil and dependent upon the same verb, not with the copula, as in A. V. (His pavilion were). C. A. B.].— 2 Samuel 22has, instead of darkness of waters [A. V, dark waters], a word, which has originated perhaps by a slip of the pen, to which according to the Arabic we can only give the meaning of “collection of waters.” 2 Samuel 22has likewise: He made darkness tabernacles round about Him, which is a weakening of the idea of the Psalm. [This verse is a description of the storm in its momentary lull, before bursting forth. The angry Jehovah stays His cherubic car, veils Himself with the dark clouds, and piles up the darkness of waters and the thick clouds like a tent in which He meant to dwell.—C. A. B.]

[Hupfeld: “Finally the storm of Divine wrath breaks forth and discharges itself in thunder, hail and lightnings, etc, on the heads of the wicked.”—C. A. B ] The reading of 2 Samuel22, from the brightness before Him coals of fire burned [A. V, Through the brightness before Him were coals of fire kindled] is easier. Many interpreters likewise would blot out the strange word “His clouds,” and translate: hail and coals of fire went forth, or rushed forth (Hupf.). If this remain, our translation, after Hupf. and Delitzsch, is the best recommended: From the brightness before him passed through his clouds hail and coals of fire.—For the interpretations: “vanished” (Alex, Jerome, Calv.), or “broke up,” so that hail and coals of fire went forth (Luther, Geier, J. H. Mich, Rosenm.), or that the last words are to be taken as an outcry of astonishment (Hengst, Ewald, Olsh.), are doubtful and find no support in the parallel words in Psalm 18:13 (G. Baur), as if the repeated breaking forth of the lightning would be pictured by the restoration of those words which had been taken away. For in Psalm 18:13, these words not only are lacking in 2 Samuel22, but likewise in the Sept. of our Psalm; they disturb the structure of the verse, and find no support (as Hengst. contends) in the reference to Exodus 9:23, where the connection of words is different. If, however, their dependence upon the verb, sent forth [A. V, gave], is maintained, then the poetry of that interpretation is lost. [The A. V, “At the brightness (that was) before Him His thick clouds passed, hail (stones) and coals of fire,” does not give a good sense. The idea is that Jehovah discharged through the darkness that veiled His brightness the weapons of His wrath, hail and coals of fire. Comp. the description of the destruction of the Canaanites, Joshua 10:11, fire mingled with hail plaguing the Egyptians, Exodus 9:24, so also in Isaiah 28:17; Isaiah 30:30.—C. A. B.]

Psalm 18:13. Instead of in the heavens, 2 Samuel 22has the reading: from heaven, which most interpreters prefer.

Psalm 18:14. The suffix êm [them, object of the verb, scattered and discomfited] refers not to the arrows and lightnings (ancient interpreters), but to the enemies, who are not named, it is true, yet are before the mind of the Psalmist. Ewald refers it to the waters which are directly mentioned, on account of the easy grammatical connection. Instead of He shot (or He threw, which meaning רב has in Genesis 49:23), many interpreters read here, in place of the verb, the well-known adverb rab=many, in abundance.

[Str. VI. Psalm 18:15. This storm of Divine wrath not only scattered and discomfited the enemies of the Psalmist as the Canaanites before Joshua, and the Egyptians before Moses, but likewise burst in fury upon the earth, laying bare the beds of the waters, as of the Red Sea and the Jordan, for the passage of the Israelites, disclosing the foundations of the world. This was accomplished by the strong wind, the blast of the breath of Thy nostrils.—C. A. B.]

[Str. VII. Psalm 18:16. The Psalmist here leaves the figure of the Theophany and returns to the more simple ideas of Strophe III. He realizes once more his own personal danger, in peril of death and exposed to the brooks of evil and the bands of Sheol. Jehovah reached from above—He stretched forth His hand (not as in A. V, He sent from above), He laid hold of me (A. V, took me, not so good), and drew me up out of great waters, that Isaiah, the brooks of evil, which have well nigh overwhelmed the Psalmist and snared him in their bands of death. Nothing can be more simple and touchingly beautiful than this description of his deliverance. Alexander supposes a reference here to the “historical fact and the typical meaning of the deliverance of Moses, and a kind of claim upon the part of David to be regarded as another Moses.”

Psalm 18:17. The Psalmist now leaves his figures of speech and states in simple terms that Jehovah delivered him from his strong enemy. This strong enemy was probably Saul.
Psalm 18:18. They fell upon me in the day of my calamity (A. V, prevented me, incorrect); but Jehovah was his support; they could not overcome Him.

Psalm 18:19. Large place.—He brought him forth from his straits of trouble, and gave him ample room to recover himself and extend himself to his heart’s content, vid. Psalm 4:1.—C. A. B.]

[Str. VIII. Psalm 18:20-23. This strophe gives the reason why Jehovah delighted in him and delivered him. His profession of personal integrity is like that of the previous Psalm ( Psalm 17:3). Perowne: “The words are, in truth, words of child-like, open-hearted simplicity, not of arrogant boastfulness.” They are not inconsistent with the latter period of his life. David in his life was guilty of great sins and suffered Divine chastisements and confessed that he was receiving the penalty of his crimes, yet in this Psalm, where he is praising the deliverances of his God, he likewise shows that these were testimonies of Divine favor to him and of approval of his uprightness and integrity. If in other Psalm David is sincere in his confessions under the experience of Divine chastisement, he is likewise sincere in this Psalm in his professions under the experience of Divine deliverances. The penitential Psalm stand for themselves and the Psalm which assert innocence and uprightness stand for themselves, there is no inconsistency if we recognize the difference of experience in the godly man as expressed in these two classes of Psalm. Delitzsch: “In this strophe Psalm 18 has the same tone as Psalm 17. and for this reason it follows it. Compare the testimony of David himself 1 Samuel 26:23 sq, the testimony of God 1 Kings 14:8, the testimony of history 1 Kings 15:5; 1 Kings 11:4.”—C. A. B.]

Str. IX. Psalm 18:25. 2 Samuel 22has instead of Prayer of Manasseh,hero [A. V. does not distinguish, but has man in both versions—C. A. B.]. The other, differences in this section are still less important and relate only to grammatical forms or differences in orthography. [Barnes: “From the particular statement respecting the Divine dealings with himself the Psalmist now passes to a general statement (suggested by what God had done for him) in regard to the general principles of the Divine administration. That general statement Isaiah, that God deals with men according to their character; or that He will adapt His providential dealings to the conduct of men. They will find Him to be such towards them as they have shown themselves to be towards Him.” Delitzsch: “The truth here expressed, is not that the idea which man forms of God is constantly the mirror of his soul, but that the dealing of God with men is the mirror of the relation in which God puts Himself to him.”—C. A. B.]

Psalm 18:27. In 2 Samuel22is either: Thine eyes Thou didst let fall upon the proud; or, Thine eyes (look) upon the proud, (whom) Thou dost humiliate [A. V, Thine eyes (are) upon the haughty (that) Thou mayest bring (them) down].

Str. X. Psalm 18:28. Thou makest light my lamp [A. V, “Thou wilt light my candle.” The Hebrew imperfects are not here futures but indefinite designations of continued and incomplete action.—C. A. B.]. Lamp not=light=happiness (the majority of interpreters), but burning lamp, the putting out of which shows the desolation of the tabernacle, the abandonment of the house (Harmar, Beob. aus dem Orient, I:180 sq.), and therefore is frequently used as figurative of destruction and ruin, as well of the individual ( Job 18:6; Job 21:17; Jeremiah 25:10; Proverbs 13:9; Proverbs 20:20; Proverbs 24:20), as particularly of his race ( 2 Samuel 21:17); as the continual burning and care of the lamp serves as a figure of the preservation of life and the condition of prosperity ( Job 29:3; Proverbs 31:18), and is especially applied to the continuance of the house of David ( 1 Kings 11:36; 1 Kings 15:4; 2 Kings 8:19; Psalm 132:17; De Wette, Hupf, Delitzsch). This passage is abbreviated in 2 Samuel22, and so used that Jehovah Himself is called the lamp of David. In 2 Samuel22 “my God” is lacking in the second member of the verse.

[ Psalm 18:29. For by thee I run upon troops, and by my God I leap over walls (A. V, I have run through a troop. … have I leaped over a wall).—The imperfects are not preterites, but are indefinite, as generally in this Psalm (vid. notes on Psalm 18:3). Barnes: “The word troop here refers to bands of soldiers, or hosts of enemies. The word rendered run through [A. V.] means properly to run; and then, as here, to run or rush upon in a hostile sense; to rush with violence upon one. The idea here Isaiah, that he had been enabled to rush with violence upon his armed opposers; that Isaiah, to overcome them and secure a victory. The allusion is to the wars in which he had been engaged.” The second clause carries on the idea of the first, he attacks the troops of his enemies, he breaks their ranks, he rushes upon their fortified towns, he mounts and leaps over their walls and captures them. Comp. Joel 2:7. This had been his experience of the gracious help of his God who had enabled him to do this.—C. A. B.]

[Str. XI. Psalm 18:30. Delitzsch: “הָאֵל [(As for) God, A. V.] is nom. abs. as הַצּוּר, Deuteronomy 32:4; this ancient Mosaic expression sounds here again as 2 Samuel 7:22, in the mouth of David. The article of הָאֵל points to the God historically revealed. His way is faultless and unblamable. His word is צְרוּפָה, not drossy ore, but pure gold, freed from dross, Psalm 12:7. He who withdraws himself in Him, the God of promise, is shielded from all dangers. Proverbs 30:5 is borrowed from this passage.”

Psalm 18:31. Hupfeld: “Jehovah alone is true God, that Isaiah, Who can and will help. This is parallel with צוּר, rock (comp. Psalm 18:2), here used at once, as the name of God, as Deuteronomy 32:4; Deuteronomy 32:15; Deuteronomy 32:18; Deuteronomy 32:30 sq, 37; Isaiah 44:8, etc.; frequently as a clause in contrast with the vain idols, especially Deuteronomy 32:31; 1 Samuel 2:2; but likewise with all the false props and idle hopes on which man gladly builds instead of on God only (Calv.).”—C. A. B.]

[Str. XII. Psalm 18:32. The God who girdeth me with strength. (A. V. (It is) God that). The reference is to “our God” of Psalm 18:31. Alexander: The imparting of a quality or bestowing of a gift is in various languages described as clothing. Thus the English words endue and invest have almost lost their original meaning. The figure of girding is peculiarly significant, because in the oriental dress the girdle is essential to all free and active motion.—My way perfect.—Hupfeld: “Manifestly is correlative of the same phrase, Psalm 18:30 applied to God, as the effect of it and thereby mediately the same as, even, easy, free, that is a successful way.”

Psalm 18:33. He maketh my feet like hind’s feet. Barnes: “So Habakkuk 3:19. He will make my feet like hind’s feet, and he will make me to walk upon mine high places.’ The hind is the female deer, remarkable for fleetness or swiftness. The meaning here Isaiah, that God had made him alert or active, enabling him to pursue a flying enemy, or to escape from a swift-running foe.”[FN19]—And setteth me upon my high places. Alexander: “My heights, those which are to be mine by right of conquest and by Divine gift. The heights may be the natural highlands of the country or the artificial heights of its fortified places.”[FN20]
Psalm 18:34. He teacheth my hands to war.—Barnes: “The skill which David had in the use of the bow, the sword, or the spear, all of which depends on the hands,—he ascribes entirely to God.”—And mine arms bend the bow of brass.—(A. V, incorrectly, “So that a bow of steel is broken by my arms.”) Perowne: “נִחֲתָה, not (as Kimchi) Niph. of חתת ‘is broken’ but Piel of נחת, ‘to press down and so to bend,’ so Hupf, De Wette, Ewald, Delitzsch, Alexander, et al. Perowne: “Here the bending of a bow of brass (or bronze, rather, χαλκός, which seems to have been tempered, and rendered pliable like steel with us), indicates his great strength (comp. Job 20:24.) In Homer, Ulysses leaves behind him at Ithaca a bow which no one but himself could bend.”—C. A. B.]

Str. XIII. Psalm 18:35. Condescension,—[A. V, gentleness]. The word עֲנָוָה always means, merely the bowing of one’s self and not the humiliation of another. Therefore the translation of Luther, after the Sept, Vulg, “If Thou humiliatest me, Thou makest me great,” is inadmissible. It is true this word, which expresses the idea of humility ( Proverbs 15:32; Proverbs 22:4) is used with reference to God only in this passage; since however in Psalm 45:4 it denotes the corresponding attribute of the condescension of the king, it is unnecessary to explain, with Hitzig, after the Arabic; Thy care, favor; or with Olsh. to correct עַנְוָתְךָ with עֶזְרָתְךָ that is thy help. The reading 2 Sam. עֲנֹתְךָ is hardly to be explained as if the ו merely quiesces (Kimchi); still less is the meaning to be forced by altering the vowel points עַגֹתְךָ (J. H. Mich, Hengst.) to that of ‘humility’ (Sept, Pesch, Theod, Symm.); but to translate, there, with the Chald, Thy hearing [A. V. does not distinguish but uses the same word, gentleness.—C. A. B.]

[ Psalm 18:36. Thou hast enlarged my steps under me.—Barnes: “The idea here Isaiah, ‘Thou hast made room for my feet, so that I have been enabled to walk without hindrance or obstruction.’ So in Psalm 31:8, ‘Thou hast set my feet in a large room.’ The idea Isaiah, that he was before straitened, compressed, hindered in his goings, but that now all obstacles had been taken out of the way, and he could walk freely.—That my feet did not slip. Margin, ‘mine ankles.’ The Hebrew word means properly a joint; small joint; especially the ankle. The reference here is to the ankle, the joint that is so useful in walking, and that is so liable to be sprained or dislocated. The meaning is that he had been enabled to walk firmly; that he did not limp.”—C. A. B.]

[Str. XIV. Psalm 18:37-40. The consequences of Divine assistance were the subjugation and destruction of his enemies. Delitzsch: “Thus fighting in God’s strength, with God’s weapons and under God’s assistance he beat, subjected, annihilated all his enemies in domestic and foreign wars. According to Hebrew syntax, all this is retrospective.

Psalm 18:40. And my enemies, Thou gavest to me the back.—(A. V. Thou hast also given me the neck of mine enemies. Hupfeld: “נתן צרֶֹף., is elsewhere intransitive ( 2 Chronicles 29:6.)= פנה עֹרֶף,חפךְ עֹרֶף ( Joshua 7:8; Joshua 7:12) to turn the back=terga dare, vertere, flee; is here causative to make the enemies’ backs that is fugitives as Exodus 23:27, and in like sense Psalm 21:12. שּׁית שְׁכֶם to make backs: necks, backs,=present their necks or backs to the pursuers, who see them only on this side and thus only as necks and backs. Comp. Jeremiah 18:17. “I will see them as backs and not as face, that is behind and not before.” So Gesen, De Wette, Delitzsch, Perowne, Alexander, et al. Barnes, however, prefers the A. V. and understands it “complete subjection,—as when the conqueror places his foot on the necks of his foes.”—C. A. B.

Str. XV. Psalm 18:41. 2 Samuel 22has, they looked [instead of, they cried]. [Delitzsch: “Their prayer to their idols and even to Jehovah forced by necessity, because it was directed to Him for their own interests and too late, was vain.”—C. A. B.]

Psalm 18:42. 2 Samuel 22has: “dust of the earth” [instead of dust before the wind]; and in the second member again: “I did stamp them.” [Barnes: “As the fine dust is driven by the wind, so they fled before me. There could be no more striking illustration of a discomfited army flying before a conqueror.”—As the dust in the streets.—Barnes: “The idea Isaiah, that he poured them out, for so the Hebrew word means, as the dirt or mire in the streets. As that is trodden on, or trampled down so they, instead of being marshalled for battle, were wholly disorganized, scattered and left to be trodden down as the most worthless object is.”—C. A. B.]

Str. XVI. Psalm 18:43. Strifes of the people—This is referred by Hengst, Hitzig, Delitzsch, to the internal conflicts with reference to Saul and Absalom, and they then explain in the same way the reading 2 Samuel22עַמִּי= my people; whilst Olsh. supplies the thought, “with other nations;” and the Rabbins regard this form as plural. Many likewise regard the עם of the Psalm as plural, which however with this interpretation is best regarded as collective (Hupf.) But the goyim in the following member favors the first mentioned interpretation, as likewise in the third member the עם acquires by the following relative clause, the closer meaning of people previously unknown to the Psalmist, as foreign and distant. In the first member the construction is like Isaiah 26:2; Isaiah 49:8; 2 Samuel 22has [in the second clause]: thou hast kept me as, or thou preservedst me to be, the head of the heathen.—[Head of the heathen. Hupfeld. “It is questionable whether this is historical of the subjection of some foreign nations, or whether it is not rather in ideal universality=sovereignty of the world, as Psalm 22.” It is probable that it has rather a historical reference. This is more in keeping with the entire Psalm as retrospective.—C. A. B.]

Psalm 18:44. At the hearing of the ear.—This is regarded by most interpreters as in contrast to their own beholding ( Job 42:5,)=they heard, without seeing me, or as soon as the sound of command from the distance had come to them, or better, as soon as they heard the report of the name and victories of David, ( Deuteronomy 2:25; Joshua 6:27; Joshua 9:9 : Isaiah 23:5). On account of the mention of obedience, which immediately follows, others (Stier, Hupf, Camph), regard the expression as like the German, “at the word of,” with reference to the command they had received and its prompt execution. Sachs supposes a repetition of the previous word and explains: “They only know me by the knowledge of the ear.”—Sons of foreign parts dissembled to me.—[A. V. Strangers shall submit themselves. Alexander: “Sons of outlands will lie.”—C. A. B]. The humble expressions of the conquered, which have been forced, are often mentioned as lies, hypocrisy and flattery.

Psalm 18:45. The sons of foreign parts faded away.—The victorious power of David has struck them as a fiery wind ( Isaiah 40:7), therefore they wither away.—Trembled [A. V, be afraid]. It follows from Micah 7:17, comp. Hosea 11:11, that חרג must have the meaning of tremble. It is likewise found in cognate dialects. The word used in 2 Samuel22instead of this חגר which many MSS. and ancient translations likewise have in the Psalm, means, gird themselves, which, however, is an unusual expression of equipping oneself for flight. The meaning, limp (Sept. Vulg, Pesch, Kimchi), however, occurs in cognate dialects and is accepted by Hitzig.

Str. XVII. Psalm 18:46. Hitzig, likewise, with many recent interpreters, regards Psalm 18:46 sq. as optative, as if the cry of homage and rejoicing addressed to the king, which, however is יְחִי ( 1 Samuel 10:24; 1 Kings 1:39), is here applied to God. But it is better with Sept, Jerome, Cleric, to regard these words as declarative clauses in the sense of doxologies (Hengst, Hupf, Delitzsch).

Psalm 18:47. The rare word used here for subdue, [יַדְבֵּר] is in 2 Samuel22supplied by the usual word [ירד].

Psalm 18:48. Many interpreters understand the Man of violence to be particularly Saul (even Hitzig and Hengst.). Most interpreters regard the expression as collective ( Proverbs 3:31).

Str. XVIII. [Delitzsch: “The praise of such a God, who does to David as He has promised, is not to remain limited to the narrow space of Israel. If the Anointed of God makes war upon the heathen with the sword, yet it is that finally the blessing of the knowledge of Jehovah, and the salvation of Jehovah which he serves as mediator, may break its way to them in this manner. With entire propriety Paul, Romans 15:9, adduces Psalm 18:49 of this Psalm, together with Deuteronomy 32:43, and Psalm 117:1, as proof that salvation belongs likewise to the Gentiles according to the Divine mercy. What is stated in verse50 as the reason and the subject of the praise which extends beyond Israel; is if David is its author, as Hitzig recognizes, a very consistent echo of the Messianic promise, 2 Samuel 7:12-16. And Theodoret without impropriety appeals to the closing words עַד־עוֹלָם against the Jews. In whom else, than in Christ, the Son of David, has David’s fallen throne enduring existence, and all that has been promised to David’s seed, everlasting truth and reality? The praise of Jehovah, the God of David His anointed, Isaiah, according to its final meaning, praise of the Father of Jesus Christ”—C. A. B.]

DOCTRINAL AND ETHICAL
1. In a thankful and pious heart the demonstrations of the love of God beget a sincere and hearty return of love, in the expression of which the feelings of affection meet it and pervade it with the recognition of great obligations and the vow of entire consecration, ( Deuteronomy 6:5). Those, however, who love the Lord, are as the sun, which ascends in its power ( Judges 5:31). It is not in vain that they take refuge with God, who is the strength of those who trust in Him, and on the one side delivers and protects them, on the other fills them with strength to continue in the hope of faith.

2. The thankful retrospect of previous deliverances strengthens the faith in future help from God; and he who bears in mind, that the God invoked by him is the Lord of Glory, whom the congregation praises with adoration, joins in, on his part with one song of praise after another and finds his joy in the declaration of the benefits of God, his pleasure in the glory of the Lord. Ecclesia semper vincit semperque pugnat et superatis præteritis malis paratus ad futura mala superanda. (Luther).

3. God’s being enthroned on high and dwelling in the heavens, does not separate Him from His servants on earth; it merely exhibits Him in His exaltation above all the powers of the world and the Abyss; it no more prevents Him from hearing the sighs and supplications of the oppressed, than from making known His presence to help in gracious condescension to the needs of men.

4. The revelations of God in the world are not always accompanied by striking phenomena in nature, still less are thunder and lightning His constant attendants or the sure sign of His coming. But partly, the appearance of God in history has really at times been announced and accompanied by such phenomena ( Exodus 19; Psalm 68; Psalm 77; Habakkuk 3; Haggai 2:7; 2 Thessalonians 1:8); partly, God as Lord of nature uses them as the instruments employed by Him, and means to deliver His servants and punish their enemies. It Isaiah, however, of great importance, to recognize the work of the Lord therein, and amidst the shaking of the world, through the powers of nature’s life, to discern the grasp of the hand of God.

5. To behold the form of the Divine Being is still future and yet to be expected ( Psalm 17:15). Hence the Theophanies of the Old Testament are all partly typical, partly symbolical; they are mysteries as well as revelations. It is particularly the clouds, which veil the light, which is not to be endured by mortal eyes ( Exodus 23:20, and elsewhere) and is inaccessible to any creature ( 1 Timothy 6:16), in which God dwells and which forms as the reflection of His light-nature, the resplendence of His glory, δοξα, כבוד, and so the approach of man to God is partly made possible, partly declared. This figurative language is taken partly from the sphere of the phenomena of nature which are visible in the heavens, in accordance with which light is called His garment ( Psalm 104:2), the clouds His tent ( Job 36:29; Psalm 97), the thunder His voice ( Psalm 18:13; Job 37:2), lightning, however, and the storm as instruments of His righteous punishments ( Judges 5:4; Isaiah 30:27 sq, Isaiah 50:3; Isaiah 68:8; Psalm 97), often in connection with earthquakes ( Psalm 77:18; Psalm 114:4; Joel 2:10; 4:16; Nahum 1:5; Isaiah 24:28). At the basis of the symbolism of nature lies the idea, that certain peculiarities in the nature and action of God correspond with it. Thence God Himself is at times described as present and active in these phenomena of nature, not merely accompanied by them, and in bold but contemplative expressions the stirring up and expression of His wrath is represented as the kindling of His light-nature in all the turns of fiery and flaming figures, until that smoke issues from His nostrils snorting with wrath ( Deuteronomy 19:9; Psalm 74:1; Psalm 80:4), and devouring fire from His mouth, (comp. the description of the crocodile, Job 41:10 sq.), from the coals which glow within Him. These natural phenomena, not so much in themselves, as under certain circumstances and more particular forms, form partly the symbol, partly the means of a Theophany. In the present description the personal interference of God to deliver His servant and judge His enemies, although accompanied by natural phenomena is yet particularly characterized by the mention of the Cherub. For however questionable the etymology and precise meaning of this word may be, yet this much is certain, that the forms thereby designated as well in their artistic representation upon the ark of the covenant, ( Exodus 25) and in the temple in manifold ways; as in the prophet’s vision ( Ezekiel 1; Ezekiel 10; Revelation 4), where they are represented as living beings, not less than in the narrative, ( Genesis 3) and in the standing representation of Jehovah, that He is enthroned above the Cherubim ( Numbers 7:89; 1 Samuel 4:4; 1 Samuel 6:2; 2 Kings 19:15; Isaiah 37:16), constantly appeal in the closest relation to the revelation of the royal majesty of Jehovah in the world. On this very account they are in a direct connection with the clouds which indicate the presence of God in the world and are the means of His appearance, as then the Shekinah likewise has its place between the wings of the Cherubim ( Leviticus 16:2; Numbers 7:89). From this follows, that these are neither a further symbol of these clouds (Riehm, de natura et notione symbolica Cheruborum 1864), nor in our passage merely a finishing of the figure, that Jehovah rides upon the wind-clouds (Calv. Hupf.: Psalm 104:3; Isaiah 19:1; Isaiah 66:15; Nahum 1:3). Still less, are they to be compared with the mythological thunder horses of the king of heaven. (J. D. Mich.).

6. He who is deprived of all means of resistance to his enemies, seems entirely given over into their power, and yet has God still as his friend, that man is not entirely lost; his day of misfortune becomes a day noteworthy to him for his deliverance by the hand of the Lord, who delivers His elect from all the straits of trouble. Election, however, is not arbitrary, the love of God is not a blind and unrighteous predilection, His good pleasure is not an unreasonable favor. A reciprocity of action, an interchange of a moral character takes place, which has as its contents the thought of recompense, for its foundation the ethical nature of God, by virtue of which God not only appears to every Prayer of Manasseh, as he himself is minded and situated, but likewise on His part acts in a way corresponding to this ( 1 Samuel 26:23; Isaiah 29:14; Isaiah 31:3; Job 5:13; Proverbs 3:34). But he who pleads the purity of his hands and the honesty of his heart and his walking in the ways of God, must see to it, that self-praise is not heard in it, such as springs from self-righteousness, but that it is only a testimony of the fruitfulness, with which a man has served God and kept himself from trespasses, and which presupposes entire consecration to God, and declares itself as judging oneself with and according to God’s word and law. Such a self-witness is then confirmed by the judgment of God ( 1 Kings 14:8). In this connection there can be no reference to pride and self-exaltation, inasmuch as the thought of recompense includes likewise the certainty of the humiliation of the proud ( Isaiah 2:11), whom Jehovah hates ( Proverbs 6:17).

7. Jehovah is the only true and real God. He alone can and will help. It is well for him, who relies upon His providence, trusts in His promises, resorts to His protection. He will experience the Divine assistance, so that Hebrews, armed with power from on high, not only escapes the attacks of his enemies, but is in a position, to completely overcome his adversaries, whose cry to God is not heard, because it is not a cry of prayer from a heart turned to God, but is only a cry of anxiety, extorted by necessity.

8. The difference between the Old and New Testament is very clearly to be recognized in the treatment of enemies and the description of them. It is true on the one side that even in the Old Testament private revenge is repudiated and God is declared to be the avenger of blood already. Genesis 9:5. On the other side likewise in the New Testament the magistrates are represented as the servants of God who bear the sword ( Romans 13:4). And the reference here in this Psalm is to the duty of the king. But a Christian king who has won victories over the enemies of Divine ordinances and institutions through Divine assistance and had as a duty to make an end not only of the actions but likewise of the life of the adversaries of the kingdom of God, could not immediately use either for his thanksgiving or his vows at the celebration of victory, some of the expressions used here. The authority for transferring and transforming them from the Old Testament into the New Testament stand-point lies in the fact that David mentions the exhibitions of vengeance as given to him by God, whereby they receive their justification and at the same time their limitation.
9. Thanksgiving for all the help, protection, and benefits received from God, are not to be limited to the sphere of those who have directly participated therein, but are to be heard as far as possible. And it is not only to resound in all the world, but is intentionally to be carried into all the world. He who understands his position as a servant of God, whether it be high or low, has likewise to lay hold of the task of declaring God as his own, and to unite with it the work of spreading abroad the name of God among those who know Him not. The heathen are not to be combated with the sword, but with the word of God; the blessing of the knowledge of God, however, is the best means of healing the wounds of war.
10. The everlasting continuance of that which David has thankfully laid hold of for himself and his seed in faith in the certainty of the Divine promise, and which he partly lauds, partly praises in Messianic hope, Isaiah, after the earthly throne of David’s line had long fallen, secured and pledged by Jesus Christ. The Apostle Paul, in Romans 15:9, therefore cites likewise Psalm 18:49 of this Psalm, together with Deuteronomy 32:43, and Psalm 117:1, as an evidence that the heathen likewise are to attain the salvation in Christ according to the mercy of God, and in order to this end are to hear the preaching of the Gospel, and to be received and treated as members of the Christian Church. “When David gives thanks for his victories, he at the same time prepares a prophecy of Christ’s person and victories.” (Luther).

HOMILETICAL AND PRACTICAL
With God! That is the true watchword in war and in peace.—A pious king gains one victory after another in domestic strifes and foreign wars.—The Almighty, at times, makes use of the powers of nature in a striking manner in order to accomplish His purposes. It is necessary to observe the government of God in natural phenomena not less than in historical events. God reveals Himself in natural phenomena likewise; but at the same time He veils Himself in them. There is no need so great, but that God can deliver us from it.—He who has perceived the hand of the Lord on himself, and gives the glory to God for the salvation he has received, is capable of being a servant of God, and is able to become in the hand of the Lord an instrument of the Divine judgment, and a tool of Divine grace.—God blesses His servants likewise with temporal goods, chiefly, however, with eternal salvation, but both by grace.—God in His action, governs Himself according to the conduct of men; and yet the cause and foundation of our salvation is not human righteousness, but Divine grace.—God is a just Rewerder; but there is a great difference between the reward of grace and punishment.—The name of God is likewise to be proclaimed among the heathen, for this David and his seed on whom the Divine grace rests forever, have an incomparable importance.—Even the most pious man has not yet complete moral perfection; but sincere piety brings abiding blessing; for it leads to both these things, to observation of the law and seeking of grace.—He who earnestly strives to avoid guilt, directs his attention to the Divine law.

Bugenhagen: If it please God that we should suffer for His glory and the salvation of ourselves and others how can we refuse.

Starke: If David, when at the height of his glory, called himself the servant of the Lord in order to show his deep humility, then be ye likewise thus minded; the higher thou art humble yourself the more.—This great king ascribes his deliverance from his enemies not to his own power, but to the Lord, in whose honor he sings a song of praise; would that he had many followers now among the great of this world!—Hearty love to God arises from believing knowledge and reflection upon His benefits.—If God is our rock, who will overthrow us? If He is our stronghold, then we are safe; if He is our deliverer, He will not let us alone in our necessity; if He is our retreat, we are invincible; if He is our shield, no arrow will hit us; yes, if He is the horn of our salvation, no one will deprive us of our salvation.—Believers not only cry to God when they are in distress (even the ungodly do this) but they pray always; yet their longing for grace is redoubled, the more their need increases. The signs of God’s wrath in nature are indeed terrible, but they are not to be reckoned in comparison with the everlasting and horrible punishments of hell.—No abyss has ever been so deep, no enemy so cruel and powerful, and no disaster so terrible, as to put to shame the confidence of believers in their God.—According as you behave towards God, so you have Him; if you seek Him as a gracious God, you will find Him such; if you regard God as your Father, He will regard you as His child; if however you mock His children, beware, He will mock you again ( Proverbs 1:24 sq.)—God is not only almighty and gracious for Himself, but all that He Isaiah, He is to those who hope in Him.—Our God in the highest is Hebrews, whose power the idols of the heathen have experienced.—Victory over our enemies must be sought from God, and not ascribed to our own strength and wisdom; yet we are not to reject the use of proper means ( 1 Kings 20:13 sq.)—A believer must use aright the power of God, and not leave off the struggle until the enemies are overcome.—The ungodly likewise pray, but with impenitent hearts, and not from true faith, therefore God likewise does not hear such prayers ( John 9:31).—That is a blessed revenge of the Messiah, when God brings His enemies to repent of their wickedness and accept Him as their King. Since you cannot recompense God for all His benefits, yet love Him for them, and praise His name.

Osiander: When our affairs are bad we should trust in God; when they are good, we should not be proud.—Arndt: Three things are necessary to victory; the shield of God, God’s right, and our humility, which does not rely upon human power, but upon Divine power.—Baumgarten: When God occasions great movements in the realm of nature, and in human society, He designs all to be for the deliverance of His children.—Calvin: There is promised us an invincible protection against all the onsets of the devil, all the craft of sin, all the temptations of the flesh.—Renschel: By humility we rise, by pride we come down.—Herberger: The world goes in many crooked ways, but he who walks with God advances from one virtue to another.—Frisch: The most of your love you give to the world which yet does not respond to your love. With God however it is well spent. He has first loved you, daily bestows much good upon you, and will continue His love to you forever.—Bogatzki: We must likewise learn to appropriate our God and Saviour according to all His names and offices, according to all that He is and has, and to attach to every name of God and Christ the little word “my,” and say: He is that likewise to me.—O. v. Gerlach: To contemplate God’s glorious attributes, praise them and magnify them, is for believers the very proper means of deliverance.—Guenther: All that is great and glorious, that is worthy of praise, has not been done by heroes, but God has done it through them. But as soon as the glory is to be given to God, all the thoughts of the poet must assume the form of a song of praise.—Taube: The enemies of God have nothing so much to fear as the faith of the friends of God

[Matth. Henry: God will not only deliver His people out of their troubles in due time, but He will sustain them, and bear them up under their troubles in the meantime.—When we set ourselves to praise God for one mercy, we must be led by that to observe the many more with which we have been compassed about and followed all our days.—Barnes: No man dishonors himself by acknowledging that he owes his success in the world to the Divine interposition.—Spurgeon: The clefts of the Rock of Ages are safe abodes.—To be saved singing is to be saved indeed. Many are saved mourning and doubting; but David had such faith that he could fight singing, and win the battle with a song still upon his lips. How happy a thing to receive fresh mercy with a heart sensible of mercy enjoyed, and to anticipate new trials with a confidence based upon past experiences of Divine love!—Prayer is that postern gate which is left open even when the city is straitly besieged by the enemy; it is that way upward from the pit of despair to which the spiritual miner flies at once when the floods from beneath break forth upon him.—O honored prayer, to be able thus, through Jesus’ blood, to penetrate the very ears and heart of Deity.—Prayer has shaken houses, opened prison doors, and made stout hearts to quail. Prayer rings the alarm bell, and the Master of the house arises to the rescue, shaking all things beneath His tread.—Blessed is the darkness which encurtains my God; if I may not see Him, it is sweet to know that He is working in secret for my eternal good.—Sweet is pleasure after pain. Enlargement is the more delightful after a season of pinching poverty and sorrowful confinement. Besieged souls delight in the broad fields of the promise when God drives off the enemy and sets open the gates of the environed city.—Rest assured, if we go deep enough, sovereign grace is the truth which lies at the bottom of every well of mercy. Deep sea fisheries in the ocean of Divine bounty always bring the pearls of electing, discriminating love to light.—Backsliders begin with dusty Bibles, and go on to filthy garments.—God gives us holiness, then rewards us for it. The prize is awarded to the flower at the show, but the gardener reared it; the child wins the prize from the school-master, but the real honor of his schooling lies with the master, although instead of receiving he gives the reward.—Second thoughts upon God’s mercy should be, and often are, the best. Like wine on the lees our gratitude grows stronger and sweeter as we meditate upon divine goodness.—It is God’s making Himself little which is the cause of our being made great. We are so little that if God should manifest His greatness without condescension, we should be trampled under His feet; but God, who must stoop to view the skies, and bow to see what angels do, looks to the lowly and contrite, and makes them great.—The grace of God sometimes runs like fire among the stubble, and a nation is born in a day. “Love at first sight” is no uncommon thing when Jesus is the wooer. He can write Cæsar’s message without boasting, Veni, vidi, vici; His Gospel is in some cases no sooner heard than believed. What inducements to spread abroad the doctrine of the cross!—Those who are strangers to Jesus are strangers to all lasting happiness; those must soon fade who refuse to be watered from the river of life.—C. A. B.]

Footnotes:
FN#14 - Delitzsch: “סֶלַע means properly the cleft of the rock, then the rock as riven into clefts; and צוּר the hard and great rock (Aram. טוּר, mountain).”—“Accordingly the idea of a safe (and convenient) hiding-place, predominates in סַלְעִי, that of a firm foundation and inaccessibleness in צוּרִי. The one figure reminds us of the Edomite סֶלַע, Isaiah 16:1; Isaiah 42:11, the Πέτρα [Petra], described by Strabo, xvi4, 21, enclosed by steep rocks; the other of the Phœnician rock island צוּר [Tyre], the refuge place of the sea.”—C. A. B.]

FN#15 - But there is no reference in the context to the temple or the altar or the throne of God, as places of refuge; the reference is entirely to the mountains and caves and rocks and warlike means of defence. The connection of horn with shield might favor the defensive horns of the buffalo, but the following word and the general tenor of the passage favor the reference to the summits of hills or mountains. On these rocky, horn-like summits David had often found refuge when pursued by Saul. It is a beautiful figure of the protecting care of Jehovah, which lifts David to a lofty and inaccessible peak, where his salvation is sure.—C. A. B.]

FN#16 - De Wette: “Waves, great waters are, especially to the Hebrews, a frequent figure of misfortunes, danger ( Psalm 18:16; Psalm 32:6; Psalm 42:7; Psalm 69:1); so likewise to the Greeks.”—C. A. B.]

FN#17 - For the explanation of the mingling of bands and brooks and snares we may think of those brooks of Palestine which are ordinarily dry, or containing but little water, but when the storms burst upon the land, they rush in torrents, overflow their banks and entrap the unwary in their waters; they lay hold of him, bind him fast, surround him, and lead him to his death. Thus the Kishon overwhelmed the host of Sisera. And the Psalmist was in corresponding danger from the storm of evil with its rushing flood and ensnaring waters, vid. especially Psalm 42:7; Psalm 69:1-2.—C. A. B.]

FN#18 - For a full discussion of the Cherubim vid. Bähr, Symbolik d. Mos. Cult. I:311 sq, 340 sq.; Herder, Geist d. Heb. Poes. I:1, 6; Hengst, Büch. Mosis und Ægypt. 157 sq.; Riehm, Comm. de natura et notione symbolica Cheruborum; Herzog, Real-Encyclopädie Cherubim; Fairbairn, Typology I:185 sq.; Smith’s Dict. of the Bible, art. Cherubim, etc.—C. A. B.]

FN#19 - De Wette: “Swiftness in running was a celebrated virtue of the ancient heroes, because fleeing was no disgrace and often a necessary stratagem. Achilles is called πόδας ὠκύς II. a. 58, with renown; 1 Chronicles 12:8, it is said of two heroes: as roes upon the mountain in swiftness; comp. 2 Samuel 1:23. Hamas ed. Freytag, p 84 sq.”—C. A. B.]

FN#20 - This is the view of Calvin and Hengst, but it is strongly opposed by De Wette and Hupf, who contend that David alludes to swiftness of flight and refuge upon his high places. The Psalmist Isaiah, however, speaking of the help of the Lord, in giving him strength and power, and it is better to interpret this verse consistently with the preceding and following, of attacking and conquest, and not of fleeing from his enemies.—C. A. B.]

19 Psalm 19 

Verses 1-14
Psalm 19
To the Chief Musician, A Psalm of David
1 The heavens declare the glory of God;

And the firmament sheweth his handywork.

2 Day unto day uttereth speech,

And night unto night sheweth knowledge.

3 There is no speech nor language,

Where their voice is not heard.

4 Their line is gone out through all the earth,

And their words to the end of the world.

In them hath he set a tabernacle for the sun,

5 Which is as a bridegroom coming out of his chamber,

And rejoiceth as a strong man to run a race.

6 His going forth is from the end of the heaven,

And his circuit unto the ends of it:

And there is nothing hid from the heat thereof.

7 The law of the Lord is perfect, converting the soul:

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

8 The statutes of the Lord are right, rejoicing the heart:

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

9 The fear of the Lord is clean, enduring forever;

The judgments of the Lord are true and righteous altogether.

10 More to be desired are they than gold, yea, than much fine gold:

Sweeter also than honey and the honeycomb.

11 Moreover by them is thy servant warned:

And in keeping of them there is great reward.

12 Who can understand his errors?

Cleanse thou me from secret faults.
13 Keep back thy servant also from presumptuous sins;
Let them not have dominion over me:

Then shall I be upright, and I shall be innocent from the great transgression.

14 Let the words of my mouth,

And the meditation of my heart, be acceptable in thy sight,

O Lord, my strength, and my redeemer.

EXEGETICAL AND CRITICAL
Its Contents and Composition It is usually supposed that this Psalm consists of two parts, the former expressing the praise of God as Creator, the latter the praise of God as revealing Himself in the laws of Moses. Since now, not only the subject, but likewise the language and structure of the verses of the two parts is different, and they seem to follow one another without connection, many interpreters regard the two parts as two entirely different poems, composed at different times (Köster, Hupf, Böttcher), which were afterwards united together by a later poet (Ewald), or by the compiler (De Wette). But it has been very properly remarked against this opinion, that the difference of tone and rhythm corresponds with the difference of subject, and that moreover the subject of the one part has an essential relation to that of the other part, and not a relation subsequently thought out by reflection; for the identity of the God of Revelation with the Creator is the fundamental principle of the Theocracy, and is expressly testified to by the Old Testament from the earliest times. Furthermore these references are here expressed partly by the intentional use of the Divine name of El in the first part, and of Jehovah, and indeed seven times, in the second part, partly by the juxtaposition of Sun and Law, both of which are called Light, the former Job 21:26, the latter Proverbs 6:3, which thus mediates the transition from the one part to the other. As for the language of the Psalm, Hitzig especially, has brought into notice, and emphasized against Hupfeld, the ancient and particularly Davidic features, especially of the second part.[FN21] Hengstenberg had already previously carried this out in a peculiar manner by maintaining that there are to be observed not two, but rather three parts; for after the description of actual facts, in two parts the Psalm turns directly to Jehovah, and becomes a prayer for forgiveness and preservation. These opinions are yet so held, that the composition must fall in the period before the sin of David with Bathsheba.

[Delitzsch: “In the title of Psalm 18. David is called ‎‎עבד ה׳ and in Psalm 19. he calls himself by this name. In both Psalm he calls upon Jehovah wih the name of צוּרי, there at the beginning, here at the close. These, with other points of contact, have co-operated in inducing the compiler to attach this Psalm which celebrates God’s revelation in Nature and the Law, to Psalm 18, which celebrates God’s revelation in the history of David.”[FN22]—C. A. B.]

Str. I. Psalm 10:1. Tell … proclaimeth.—[A. V, declare … sheweth]. The heavens are personified as Psalm 50:6; Psalm 97:6; as the morning stars, Job 38:7; the trees, Isaiah 55:12; entire nature, Job 12:7; Psalm 148:2 sq. Telling and proclaiming may consequently be asserted of them with expressions which elsewhere are used of historical narration, which proclaim the great works of God from generation to generation. This expression is the more pregnant, as the history of the creation of the heavens and its stars in Genesis, to which the word rakia (comp. Psalm 150:1) refers, is represented as toledoth, and has had a historical course, which again was called forth and closely determined by the will of God and His activity as a Divine artificer, so that there is impressed and expressed (Calv.) therein, not only His creative power (Geier, et al.) but the action of His hands, that is His mastership and His majesty, the reflected image of His Godhead ( Romans 1:20). [Hupfeld: “The heavens as the work of God reveal the Creator (as we say, ‘the work praises the master’) comp Psalm 136:5; Isaiah 40:22 sq.; Isaiah 42:5; Isaiah 44:24, etc.”—Handywork=hand-work, work of the hand.—C. A. B.] The participial forms state, that these are constant and characteristic witnesses.

Psalm 10:2. Day unto day poureth forth speech.—[A. V, Uttereth]. The interrupted character of this declaring, which reveals the glory of the Creator, is occasioned by a chain of tradition. It is not said that the heavens preach to us by day and by night (Maurer), or that the changes of time praise God (Isaki, Calv.) and that which in these changes is seen in the heavens, and happens under the heavens on earth, (Aben Ezra, Stier), but the difference of the heavens by day and by night is had in view, and therefore day is placed in direct reference to day, and night to night in order that their communications may gush forth or well forth ( Psalm 78:2; Micah 2:6; Micah 2:11; Proverbs 1:23). [De Wette: “The poet personifies the day and the night, and has them transmit the praise of God to every following day and every following night, as the father transmits to his son the songs and sayings praising his illustrious ancestry which he has inherited from his father.” Rosenm.: “Declaratur prædicatio sine intermissione. Et quia cœlum prædicat per dies et noctes, cum interdiu princeps astrorum, Song of Solomon, conspicitur, noctu stellarum pulchritudo; et quia dies et noctes sibi invicem succedunt, ideo poëlico artificio finget noster, unum diem peracto cursu et prædicatione sua, tradere diei sequenti verba prædicationis, et noctem quoque, peracto cursu, et quasi hymno cantato, tradere nocti sequenti munus canendi, ut ita continue, et sine ulla intermissione dies et noctes quasi choreas dû Song of Solomon, et Deum laudibus celebrent.”—C. A. B.]

Psalm 10:3. No speech and no words whose voice unheard (might be) [A. V, (There is) no speech nor language (where) their voice is not heard].—The interpretation of these words as a relative clause, after Vitringa (Observ. Sacr p841, 59), approved by De Wette, Delitzsch, Hitzig, accords with the figure previously used, and gives the appropriate sense; that this natural language of the heavens is not a speech whose sound cannot be understood, but is rather a φανερόν ( Romans 1:19) [that is manifest to all.—C. A. B.] The בְלִי, connected with the participle, is a poetical expression altogether like the alpha privativum (Ewald, § 286 g; § 322 a). Against this interpretation may be objected, not so much the parallelism which is thereby lost, as the reference of the suffix to the words which immediately precede, “speech and words,” whilst the suffix in the following line [ Psalm 10:4 a] refers back to heavens and the firmament, with which day and night correspond. But if we should apply this reference here likewise, and at the same time restore the parallelism (Kimchi et al.), then by this formal correctness we would only get the plain matter of course explanation, destroying the poetical movement and rhythm, that the expressions just used are not exact but poetical. We must not, however, regard this verse as a later gloss. The poetical use of בלי, which even Olshausen remarks, is already opposed to this. Still less can it be maintained that the antithesis is found in the following verse, that these dumb witnesses, without sound and language, are yet loud speakers, heralds everywhere understood. For then we must either supply the particle of antithesis (Flam, et al.), which is altogether arbitrary, or regard ver 3 as the antecedent to Psalm 10:4 (De Dieu), or regard it really as a preceding circumstantial clause (Ewald[FN23]), which is as hard to believe as the supposition (Hupf.[FN24]) of an Oxymoron only half expressed: dumb, and yet loud enough. This contrast cannot be derived organically from the emphasis of the clause; it is simply forced into the clause. This is still more the case with Hengst, who finds indicated the forcibleness of the testimony which needs no language [Alexander]. The language does not admit of the interpretation which Luther, Calv, Geier and most ancient interpreters follow, after the ancient translations, that this testimony of the heavens is understood by people of all languages [Barnes]; nor indeed of the turn which Hofmann (Theol. Stud. und Krit, 1847) has given it: no speech, and no words, are there that its call is not heard, that Isaiah, the speaking of the heavens is carried on along with all other languages; the speech of the heavens sounds above all. Böttcher translates: Where is preaching and where are words? Not a sound of it is to be heard.[FN25]
Str. II. Psalm 10:4. Their line.—Only the meaning “measuring line” can be proved for the word קו ( Isaiah 34:17; Zechariah 1:16, etc.), which goes as far, or extends as far, as the territory extends, Jeremiah 31:39; Job 38:5, Isaiah 34:17; Ezekiel 47:3 (Chald, Isaki, Geier, Rosenm, Hengst, Hupf, Delitzsch). The meaning sounding string (De Wette, after some more ancient interpreters), is no more in the word than that of thread of discourse (Hitzig), or the line of writing (Aben Ezra, Calv, Cocc.). The derivation from קִוָּה=to stretch out, in the sense of τόνος from τείνω (Ewald, Maurer), is possible, and the Sept. (comp. Romans 10:18) really has φθόγγος, Symm, ἧχος, Vulg. and Jerome, sonus, Peschito, “its proclaiming.” But this meaning of sound, tune, is not proper to the word elsewhere, hence Olsh, Maurer, Gesen, propose to read קוֹלָם instead of קַוָּם, which, however, is used in the previous verse. The parallelism again (Camph.) is more in favor of a word for sound than of one for territory. Yet without this the extent of this proclaiming is stated as locally unlimited, much more embracing the entire circuit of the world.—[In them.—Hupfeld very properly refers the suffix here to the heavens in which God has set up a tent or abode for the sun, so Perowne and Barnes. Barnes: “The meaning Isaiah, that the sun has his abode or dwelling-place, as it were, in the heavens. The sun is particularly mentioned, doubtless, as being the most prominent object among the heavenly bodies, as illustrating in an eminent manner the glory of God. The sense of the whole passage Isaiah, that the heavens in general proclaim the glory of God, and that this is shown in a particular and special manner by the light, the splendor and the journeyings of the sun.”—C. A. B.][FN26]
[Tent (A. V, tabernacle).—Hupfeld: “A dwelling is poetically assigned to the sun by God, so far as it, like all the stars, has its firm place in the heavens, from whence it begins its daily course in the following verse and again returns; without doubt with special reference to its abode at night (Geier). Comp. in the following verse, the bed-chamber, from which it steps forth in the morning. Thus Habakkuk 3:11 : ‘The sun and moon stand still in their habitation (זְבוּל), and the מַזָּלוֹת, ‘lodgings’ or ‘houses,’ of the constellations of the zodiac as stations of the sun. The same figure among the Greeks and Romans (Hom, Ovid’s Metam.), and Ossian (III:91). Comp. Herder, Geist. d. Heb. Poes, I:78 sq.”—C. A. B.]

The allegorical reference of many ancient interpreters to the heavens as a figure of the Church, and the sun as the figure of the gospel, originates from the supposition, that there is here a prophecy used in Romans 10:18. But the apostle uses these words only on the ground of the parallel here given of the natural and historical revelations as typical of the proclamation of the gospel, which should embrace the entire world. [Perowne: “St. Paul, Romans 10:18, quotes the former part of this verse in illustration of the progress of the Gospel. ‘Faith,’ he says, ‘cometh by hearing,’ and then asks, ‘Have they (i.e. the nations at large) not heard?’ Yea, rather, so widely has the Gospel been preached, that its progress may be described in the words in which the Psalmist tells of God’s revelation of Himself in nature. The one has now become co-extensive with the other. The prœconium cœlorum is not more universal than the prœconium evangelii.”—C. A. B.]

[ Psalm 10:5. And he is like a bridegroom (A. V, Which (is) as a bridegroom).—It is better to regard וְהוּא as beginning an independent clause, as Delitzsch, Moll, Ewald, Perowne, et al. Hupf. uses a colon, but the relative construction is without warrant, and makes the clause too much dependent upon the preceding. Perowne: “Nothing can be more striking than the figures in which the freshness and gladness of the young morning and the strength of the sun’s onward march, are described.” Delitzsch: “The morning light has in it a freshness and cheerfulness, a renewed youth. Therefore the morning sun is compared to a bridegroom, the desire of whose heart is satisfied, who stands as it were at the beginning of a new life, and in whose youthful countenance the joy of the wedding-day still shines.”—As a hero to run a race.—Delitzsch: “As in its rise it is compared to a bridegroom, so in its rapid course ( Sirach 43:5) it is compared to a hero (vid. Psalm 18:33), for it goes over its course anew, every time it steps forth, bestowing its light, and overcoming all things with גִּבוּרָה ( Judges 5:31).” Riehm: “The meaning is not he rejoices in running, but: he rejoices running = he runs joyfully (Hitzig).” The same comparison is used in the Zendavesta, II:106 (De Wette). Barnes “The idea is that the sun seems to have a long journey before him and puts forth all his vigor, exulting in the opportunity of manifesting that vigor, and confident of triumphing in the race.”—C. A. B.][FN27]
[ Psalm 10:6. His going forth.—Hupf.: “מוֹצָא, the usual word for the rising of the sun, appears here in its original figurative meaning: going forth, with reference to the stepping forth (יצא) from his chamber ( Psalm 10:5), in contrast with מָבוֹא, going into the chamber at his setting, “instead of which here תְקוּפָה, revolution, running down (from נקף, Isaiah 29:1; הִקִּיף, encompass, revolve), elsewhere of the passing away of the years, Exodus 34:22; 1 Samuel 1:20, here of the daily passing away of the sun” (A. V, circuit). “This is not a description of its ‘extended course” (De Wette), but of the entire extent of its course: from one end of the heavens to the other (corresponding with ‘over the whole earth,’ and ‘to the end of the world,’ Psalm 10:4, which here receive their explanation and fulfilment), and of its all-penetrating heat.”—Nothing is hid from its heat.—Hupfeld: “This refers properly to its all-penetrating warmth, heat (from which the sun poetically has the name הַמָּח, the hot, in contrast to the moon לְבָנָה, the pale, Isaiah 30:26); but including likewise the light, comp. in all languages a similar proverb, that the sun ‘sees and brings all things to light.’ ”—Barnes: “The rays of the sun penetrate everywhere. Nothing escapes it. It is not a more march for show and splendor; it is not an idle and useless journey in the heavens; but all things, vegetables, birds, beasts, men,—all that lives,—feel the effect of his vital warmth, and are animated by his quickening influence.”—C. A. B.]

Str. III. [Delitzsch: “The transition from the one part to the other has no external medium, it is only indicated by the fact that the Divine name יהוה [Jehovah] takes the place of אֵל (‘El). The word of nature reveals אל (‘El), the word of Scripture יהוה (Jehovah); the one God’s power and majesty, the other His counsel and will. Twelve eulogies of the law follow, two by two of which are constantly related as presumption and conclusion, according to the scheme of the Cæsura, rising and sinking as waves. We feel how the heart of the poet, when he begins to speak of God’s word and the revelation of His will, begins to beat with redoubled joy.”—C. A. B.]

The law.—The word תוֹרה means properly: instruction, doctrine, and therefore may mean likewise the word of prophecy ( [Alexander: “The effect of converting the soul would not have been attributed to the law in this connection, where the writer is describing the affections cherished towards the law by men already converted, which removes all apparent inconsistency with Paul’s representation of the law as working death, and at the same time the necessity of making the law mean the Gospel, or in any other way departing from the obvious and usual import of the Hebrew word.”—The testimony.—Perowne: “As testifying, bearing witness of God’s character, both in His goodwill towards those who obey Him, and in His displeasure against transgressions, especially in the latter sense. It is as Harless says: ‘The word of God testifying of Himself and affirming what He Isaiah, in opposition to the apostasy of man’ (Ethik. § 14, Anm). Vid. Deuteronomy 31:26-27 Hence the force of its connection with the ark and the mercy-seat, Exodus 25:16; Exodus 26:34; Leviticus 16:13; the symbol of God’s righteous severity against sin being hidden beneath the symbol of His grace and mercy.”—C. A. B.]

Simplicity—פֶתי is not the silly (Luther), nor the natural man in general (most interpreters), nor the open-minded and susceptible (Stier), such as the pious and the wise must certainly remain in order to further progress (Hengst.), but the man who is in the condition of one in his minority, uneducated and open to every impression, especially to slander and temptation (Hupf.), who, however, has not yet lost the disposition of a child (Calv.) (comp. Matthew 11:25; 1 Corinthians 1:27).

Psalm 10:8 [Delitzsch: “The law is divided into פִקּוּדַים, demands, or declarations respecting the obligations of man [A. V. statutes], these are יִשָׁרִים, right as norma normata, because they proceed from the just and holy will of God, and as norma normans, because they lead in the right way into right paths; they are therefore מְשׂמְּחֵי לֵב, their training and direction removes all obstructions, satisfies the moral needs and gives the glad consciousness of being in the right way to the right end. מִצְוַת ה׳, Jehovah’s statute (from צִוָּה, statuere), is the essence of His commands. The statute is called, lamp, Proverbs 6:23, and the law, light. So here, it is בָּרָה, pure, as sunlight ( Song of Solomon 6:10), and its light imparts itself by: מְאִירַת עְינַיִם, enlightening the eyes, which is meant not only of enlightening the understanding, but likewise of the entire condition, it makes spiritually clear and lovely as well as spiritually sound and fresh, for dimness of eye is trouble, sadness, perplexity.”—C. A. B ][FN28]
Psalm 10:9. The fear of Jehovah is here evidently metonymic = doctrines or their practice, as Isaiah 29:13.—[Clean—Barnes: “טָחוֹר, tâhor, means properly clear, pure, in a physical sense, as opposed to filthy, soiled; then, in a ceremonial sense, as opposed to that which is profane or common ( Leviticus 13:17), and then, in a moral sense, as a clean heart, etc, Psalm 12:6; Psalm 51:10. It is also applied to pure gold, Exodus 25:11. The sense here Isaiah, that there is nothing in it that tends to corrupt the morals or defile the soul. Everything connected with it is of a pure and holy tendency, adapted to cleanse the soul and to make it holy.—Enduring forever.—Standing to all eternity. Not temporary; not decaying; not destined to pass away. It stands firm now, and it will stand firm forever. That is the law of God, considered as adapted to make the heart holy and pure is eternal. What it is now it will ever be. What its teaching is now it will continue to be forever.”—Judgments.—Delitzsch: “מִשְׁפְטִי ה׳ are the jura of the law, as corpus juris divini, all that is right and in accordance with right according to the decision of Jehovah; these laws are אְמֶת, truth, guarding and protecting itself, because as distinguished from most laws other than those of Israel they have an unchangeable, moral foundation”—Righteous altogether—Barnes: “That Isaiah, they are, without exception, just; or, they are altogether or wholly righteous.”—C. A. B.]

Psalm 10:10 [Hupfeld: “The conclusion: hence the incomparable value of the Divine law, brought into view by comparison with the most important material goods after which men strive: Gold, as the rarest and therefore the most costly good and most sought after, symbol of the dearest possession and object of the most eager strife of men; Honey, as the sweetest symbol of the most delightful enjoyment The former comparison in the same sense (with pearls and precious stones), likewise Psalm 119:72; Psalm 127 and frequently, in Proverbs 2:4; Proverbs 3:14 sq.; Proverbs 8:10 sq, 19; Proverbs 16:16; Psalm 22:1; Job 28:15 sq.; the latter likewise Psalm 119:103 and Proverbs 21:13.”—Honeycomb, more properly as in the margin, dropping of honeycombs. Barnes: “The allusion is to honey that drops from the combs, and therefore the most pure honey. That which is pressed from the comb will have almost inevitably a mixture of bee-bread and of the combs themselves. That which flows from the comb will be pure.”—C. A. B.]

Str. IV [Warned—Barnes: “זַהָר, zahar, means, properly, to be bright, to shine; then to cause to shine, to make light; and then to admonish, to instruct, to warn. The essential idea here is to throw light on a subject, so as to show it clearly; that Isaiah, make the duty plain, and the consequences plain. Comp. Leviticus 15:31; Ezekiel 3:18; Ezekiel 33:7” Alexander: “The phrase, Thy servant, brings the general doctrines of the foregoing context into personal application to the writer.”—C. A. B.]

Psalm 10:12. Errors.—The word שְׁגִיאָה, which occurs only here, denotes the entire compass of unintentional sins, the ἀγνοήματα, which had happened בִּשְׁגָגָה, and even on this account not only concealed from men ( Leviticus 4:13, but likewise not even known by the person himself ( Leviticus 5:2 sq.), because they might have been committed unconsciously, but when they became known, were to be atoned for by offerings ( Numbers 15:22 sq.). In contrast with them are the trespasses ( Numbers 5:30 sq.), which are said to be committed with uplifted hand and as not to be atoned for, from which therefore the Psalmist wishes to be preserved.

Psalm 10:13. The word זִדִים describes these as boasting [A. V. presumptuous (sins)], but not on the side of their appearance as disregarding all limits, but on the side of the origin of their sin from the heart boasting of its lusts. The plural form of this word is in other passages of Scripture always to be regarded properly as of haughty oppressors, and is likewise here thus taken by many, finally Köster and Olsh. But there is no other reference in this Psalm to the oppression of such hostile persecutors (the Sept. and Vulg. have read זָדִים). The context leads to the sphere of moral preservation, not of protection against external power. The expression ruler [A. V, have dominion] in the following member of the verse is entirely appropriate and clear only when we regard the plural form as denoting the abstract (Kimchi, Rosenm, Delitzsch, Hitzig), which especially recommends itself in an ancient piece of composition. The reference to the evil influence and the tempting power of association and intercourse with proud transgressors (De Wette, Hupf, Camph.), forces the abstract into the explanation in order to be endurable, and obscures the contrast that is in the clause Genesis 4:7, Romans 5:14, and similar passages which are cited lead directly to an abstract, and חשׁךְ= hold back, preserve, is usually connected with an abstract ( Genesis 20:6; 1 Samuel 25:39). Still less is it to be supposed that the intentional sins are here personified as tyrants (Hengst.) which strive to bring the servant of God under their unworthy dominion. It is the boasting of his emotions which is charged against David ( 1 Samuel 17:28) comp. James 1:14 (Hitzig), which at the close of the verse after its expression as פשׁע, (= apostasy, treachery, rebellion) is marked with a word in apposition which expresses not the frequency (Calv.) but the greatness of the iniquity. The word נקּה ( Psalm 10:12 in Piel. Psalm 10:13 in Niphal) is a judicial word, and stands always with reference to guilt and punishment. [Delitzsch: “Declare innocent, speak free, leave unpunished.”—C. A. B.]

[Delitzsch: “The Psalmist finally prays for the gracious acceptance of his prayer, in which heart and mouth unite, based upon the faithfulness of God, which is firm as a rock, and His redemptive Love.”—Be acceptable.—Perowne: “The usual formula applied to God’s acceptance of sacrifices offered to Him ( Leviticus 1:3-4, etc.). Prayer to God is the sacrifice of the heart, and of the lips. Comp. Hosea 14:2, ‘so will we offer our lips as calves.’ ” Alexander: “This allusion also serves to suggest the idea, not conveyed by translation, of atonement, expiation, as the ground of the acceptance which the Psalmist hopes or prays for.”—Jehovah, my rock and my redeemer.—(A. V, my strength), in the margin correctly rock. Perowne: “The name of Jehovah is repeated for the seventh time. The epithets ‘my Rock,’ ‘my Redeemer,’ have here a peculiar force. For He is my strength in keeping the Law; my Redeemer as delivering me from the guilt and power of sin.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. The contemplation of the glory of nature must not lead to the deification of nature; it should lead up beyond the entire world, and beyond all the heavens, to the knowledge of the glory of God mirrored therein, and excite to the adoration of the Almighty Creator declaring Himself therein. The expanse of the heavens which cannot at all be surveyed by Prayer of Manasseh, has yet received its limits from Him who is alone Infinite and Almighty. Even the sun, which is worshipped by so many nations as the King of heaven receives the measure of its motion, and the revolution of its course from the same hand, whose government and work disclose themselves in all things as by the hand of a Master, whom all His works praise. It is true the praise of nature is different by day from what it is by night; yet it preaches incessantly, and its sermon is not only heard everywhere in the world, but likewise is capable of being understood by every one.
2. But if the glorious works of God are so instructive and edifying to Prayer of Manasseh, how much greater advantage may he derive from the law of God which is infinitely more glorious? For it is one and the same God, who declares Himself in creation, and reveals Himself in history. In natural things, however, only the glory of His metaphysical nature can be known; but the glory of His moral nature reveals itself in the words of His law, in which His will and counsel find expressions.

3. The twelve eulogiums of the law, whose parts are related to one another as presumption and consequence, and which are compared by Luther with the twelve fruits of the tree of life, refer to that excellence peculiar to the law of God as such, which is likewise expressly brought into view by Paul, Romans 7:12; Romans 7:14, by which it is the jewel of Israel and the comfort of those who act according to it. For the character of the Thorah as a Divine instruction respecting the duties to be fulfilled by the people of God and its individual members in all the relations of life, involves its having essentially the form of a testimony manifesting the will of God, and it divides itself into commandments and statutes which relate to the fear of Jehovah, and have the meaning of legal statutes They consequently have not only gone forth from God and received the essential characteristics of a complete and reliable rule of the rectitude and purity of all ordinances, the sincerity of their end and aim, the truth of statutes and decisions, but likewise treat of the true relation to God according to its subject and aim, and therefore spiritually refresh and admonish, whilst they rejoice the heart and enlighten the eyes. Moreover as essential parts of Divine Revelation, they are of eternal duration, and are right, and continue in this connection in the history of redemption ( Matthew 5:17 sq.). Thus the law of Jehovah is Israel’s most valuable possession and sweetest food, a gracious gift of God, glad tidings ( Psalm 40:10).

4. The true servant of God experiences both the enlightenment and refreshment, the correction and reward of the law. He is preserved from venality and self-righteousness by the fact that the reward presupposes the fulfilment of the law. Moreover the servant of God perceives in the law as the mirror of perfection, his own imperfection, and its reference to human sins in general in their variety, number, and enormity. If he applies it to his own person, his claim of merit falls away. Moreover the law instructs him at the same time respecting the difference between deadly sins and venial sins, respecting the means of atonement, and respecting the conditions of forgiveness of sins, and thus preserves him from despair.

5. Moreover the arrangement of the institutions of atonement and the ordinances respecting their use, belong likewise to the commands and statutes of the Thorah. In these the Creator and Lawgiver reveals Himself as the Redeemer. The law itself thus urges to seek salvation in the grace of God by repentance and faith, whilst it discloses to the sinner his guilt, and makes him experience his inability to help himself, but likewise lets him know the readiness of God to forgive, and brings His saving strength near.

6. The institution of the confessional together with the requirements connected therewith, is in opposition to the confession and prayer made, Psalm 19:13 sq. (comp. Conf. August, art. VI). But no one is to plead as an excuse, or to justify themselves by the secrecy and delicacy of many sins, the unfathomableness of the human heart, the impossibility of a complete knowledge of self and sin. Justification is a speaking clear and a declaring guiltless on the part of God; in this David and Paul agree (comp. likewise Psalm 32). It presupposes on the one side the grace of God, on the other the laying hold of the same, which cannot happen without repentance any more than without faith. But where repentance and faith are, which are mutually necessary to one another, the servant of God is urged ever to make a more complete surrender of himself, and to more entirely consecrate himself to God, partly by the knowledge that with conscientious self-examination, there still remain to him faults to be regretted; partly by the experience, that with the most honest striving after sanctification the danger even of a grave transgression, and likewise of a great fall, never entirely vanishes from him. “If the law is separated from the hope of forgiveness and the Spirit of Christ, it is so far from the sweetness of honey, that it rather kills poor souls by its bitterness.” (Calvin).

7. An evidence of such disposition of soul is the prayer for pardon and preservation, if heart and lip unite in it, and the chief desire of the soul is that God will accept it as an offering well-pleasing to Him, that Isaiah, that He will hear it. The soul then turns with it to the God of revelation already known as his rock and his redeemer, in whose protecting power and saving love he trusts with the more security as he has already received and experienced salvation from Him. “Original sin is not destroyed in this world, but pardoned.” (Seb. Schmidt).

HOMILETICAL AND PRACTICAL
The glory of God is reflected for man even in the works of creation; but its splendor beams forth from the words of the revealed law, clearer than sunlight, yet it shines towards him most gloriously in acts of salvation for his redemption.—Nature and history preach the same God, that Isaiah, 1) the almighty Creator of the world; 2) the holy Lawgiver of the children of men; 3) the gracious Redeemer of penitent sinners.—It is true, our God is invisible, yet not unknown. There has never been a lack of preaching God, but often of people to hear the sermon, heed it, and obey it.—Even pious people have still hidden faults, but they do not hide them.—God helps us not only to know our sins, but likewise to receive pardon for our errors, and to obtain preservation from crimes.—To the people of God the law of God is the most costly good and the sweetest food. Three things are indispensable to the salvation of men, 1) adoration of the majesty of God; 2) repentance for their sins; 3) reconciliation with God by redemption.—He who would be the servant of God, must not only instruct himself by the law of God, but likewise be warned against transgression, and be led to its observance.—As the Lord so the servant; as the service so the reward.
Starke: As the heavens with their courses and order are a sure witness of the omnipotence and wisdom of God, just so the gospel is to be a constant and faithful witness of Christ. See here the chief end of all the creatures of God! The Creator’s glory is to be advanced by them, and man is to know God aright from them, and learn to love Him and praise Him.—It is shameful for Prayer of Manasseh, the noblest creature, to be silent with respect to those things about which even dumb creatures speak in their fashion.—No day should pass without my glorifying my God, and no night when I should not seek my rest in His grace.—If David already, with the little proportion of revelation which he had, has uttered such excellent words, what should we now say, after the Scriptures of the New Testament have come to us, which have set every thing in a still greater light?—As the gospel is glad tidings, so it likewise works Divine joy in those who allow themselves to be enlightened by it.—The Holy Spirit accomplishes His office of admonishing the soul by the word of God, now by doctrine, now by the refutation of an imbibed error, now by punishing an observed impurity, now by awakening to faithfulness, likewise by consoling support in trouble.—Although the law is a mirror of sin, yet no man can observe and know either the multitude or the secrecy of his faults, still less tell them to others.—He who has given himself to God as a servant will be preserved by Him from being the servant of sin and the slave of Satan.—As long as the righteous are in the world they will not be entirely pure owing to original sin, yet they are pure before God, partly on account of the imputation of the righteousness of Christ, partly because God is pleased with their new obedience, whereby they free themselves from all gross prevailing sins.

Ambrose: Aliud est timere, quia peccaveris, aliud timere, ne pecces; ibi est formodo de supplicio, hic sollicitudo de præmio.—Augustine: When thou prayest thou speakest with God; when thou readest the Scriptures, God speaks with thee.—Osiander: God has done a greater and more glorious work in saving poor sinners, than in creating the world.—Arndt: God’s word, praise and glory, cannot and must not fail.—R. Stier: The first covenant in which God witnesseth His existence and will, joins on to the religion of nature and conscience which is presupposed, just as the other covenant which brings grace and truth, appeals to the law which preceded it.—O. v. Gerlach: The prayer for forgiveness of debts is followed directly by the prayer for preservation in and from temptation, as in the Lord’s prayer.—Tholuck: If all the preachers on earth were silent, and no human mouth told any more of God, there in the heavens His great glory and majesty are told and declared without cessation.—Umbreit: It is a mysterious Song of Solomon, which is sung by the universe, and to which the poet listens; it sounds so that it is heard only in the depths of the human soul, where the spring of faith is.—Diedrich: The work must praise the master everywhere, and blessed is he who understands it.

[Matth. Henry: From the brightness of the heavens we may collect that the Creator is light; their vastness of extent speaks His immensity; their height His transcendency and sovereignty; their influence upon this earth His dominion, and providence, and universal beneficence; and all declare His almighty power by which they were at first made, and continue to this day, according to the ordinances that were then settled.—The holy Scripture, as it is a rule both of duty to God and of our expectation from Him, is of much greater use and benefit to us than day or night, than the air we breathe in, or the light of the sun.—The discoveries made of God by His works might have served if man had retained his integrity; but to recover Him out of his fallen state another course must be taken, that must be done by the Word of God.—Barnes: The reason why any man is elated with a conviction of his own goodness is that he has no just sense of the requirements of the law of God; and the more any one studies that law, the more will he be convinced of the extent of his own depravity.—Spurgeon: We may rest assured that the true “vestiges of creation” will never contradict Genesis, nor will a correct “Cosmos” be found at variance with the narrative of Moses. He is wisest who reads both the world-book and the Word-book as two volumes of the same work, and feels concerning them, “my Father wrote them both.”—He who would guess at Divine sublimity should gaze upwards into the starry vault; he who would imagine infinity must peer into the boundless expanse; he who desires to see Divine wisdom should consider the balancing of the orbs; he who would know Divine fidelity must mark the regularity of the planetary motions; and he who would attain some conception of Divine power, greatness, and majesty, must estimate the forces of attraction, the magnitude of the fixed stars, and the brightness of the whole celestial train.—The gospel is perfect in all its parts, and perfect as a whole; it is a crime to add to it, treason to alter it, and felony to take from it.—What a blessing that in a world of uncertainties we have something sure to rest upon! We hasten from the quicksands of human speculations to the terra firma of Divine Revelation.—Free grace brings heart joy, earth-born mirth dwells on the lip, and flushes the bodily powers; but heavenly delights satisfy the inner nature, and fill the mental faculties to the brim. There is no cordial of comfort like that which is poured from the bottle of Scripture.—Look at the sun and it puts out your eyes, look at the more than sunlight of Revelation and it enlightens them; the purity of snow causes snow-blindness to the Alpine traveller, but the purity of God’s truth has the contrary effect, and cures the natural blindness of the soul.—Bible truth is enriching to the soul in the highest degree; the metaphor is one which gathers force as it is brought out; gold, fine gold—much fine gold; it is good, better, best; and therefore it is not only to be desired with a miser’s avidity, but with more than that.—Men speak of solid gold, but what is so solid as solid truth?—On the sea of life there would be many wrecks if it were not for the Divine storm-signals which give to the watchful a timely warning. The Bible should be our Mentor, our Monitor, our Memento Mori, our Remembrancer, and the keeper of our conscience.—He best knows himself who best knows the Word, but even such an one will be in a maze of wonder as to what he does not know, rather than on the mount of congratulation as to what he does know.—We have heard of a comedy of errors, but to a good man this is more like a tragedy.—Many books have a few lines of errata at the end, but our errata might well be as large as the volume if we could but have sense enough to see them. Augustine wrote in his older days a series of Retractations; ours might make a library if we had enough grace to be convinced of our mistakes, and to confess them.—If we had eyes like those of God we should think very differently of ourselves.—The transgressions which we see and confess are but like the farmer’s small samples which he brings to market, when he has left his granary full at home.—C. A. B.]

Footnotes:
FN#21 - Riehm: “The change in the structure of the verses occasioned by difference of tone, can so much the less be urged against the unity of the Psalm, since the structure of verses which prevails in the first part, reappears in Psalm 19:11. Against the supposition that the praise of the law betrays a later period of composition, comp. Psalm 18:22 sq31. The words of this Psalm resound in Psalm 119”—C. A. B.]

FN#22 - Perowne: “It may have been written perhaps in the first flush of an Eastern sunrise, when the sun was seen, going forth as a bridegroom out of his chamber and rejoicing as a mighty 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 inspired Scriptures. 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.’ ” This Psalm may be compared with Psalm 8 an evening psalm similar in its contemplations to this morning psalm. In both the contemplation of the Divine glory as declared in the heavens, begets a feeling of humility in the soul of the Psalmist which rises in Psalm 8:5, into expression of faith and confidence in God, in Psalm 19, into prayer for forgiveness, preservation and acceptance.—C. A. B.]

FN#23 - Ewald: “Without talk, without words, without its voice being heard, its sound became loud through the whole earth, etc.”—C. A. B.]

FN#24 - Hupfeld compares this with Psalm 8:3, the defence of God out of the mouth of sucklings.—C. A. B.]

FN#25 - 

[Perowne agrees with Hengst. and Hupfeld, thus: “ ‘Their voice is not heard, lit. is inaudible.’ This seems to be a kind of correction or explanation of the bold figure which had ascribed language to the heavens. They have a language, but not one that can be classed with any of the dialects of earth. They have a voice, but one that speaks not to the ear, but to the devout and understanding heart. The sense is very well expressed in the well-known paraphrase of Addison:—

‘What though in solemn silence all

Move round this dark terrestrial ball,

* * * * *

In reason’s ear they all rejoice,

And utter forth a glorious voice,’ ” etc.
So Wordsworth: “The elements are God’s Evangelists; the universe is God’s Church. The sermon which they preach has found its response in the universal assent of mankind. But the eloquence of the elements is a silent eloquence, and thus differs from the articulate utterances of the Church.” The view of our author is preferable.—C. A. B.]

FN#26 - De Wette, Gesen, Maurer, Hitzig, Baur and Delitzsch regard the suffix as indefinite and relative. Thus De Wette: “The end of the world is here designated as the dwelling of the sun, which is regarded as at the end of the heavens, where it passes the night, where in the evening at sunset it turns in, and in the morning goes forth. Thus Helios turned in with Thetis, and Ossian gives the sun a shady cave, where to pass the night.”—C. A. B.]

FN#27 - Wordsworth: “It cannot, surely, be by chance that we have here figurative expressions which describe the work of Christ, the King of kings, the Mighty Conqueror, who is compared in both Testaments to the sun ( Malachi 4:2; Revelation 1:16; Revelation 10:1), and shines forth as a sun in the Tabernacle of His Church, and dispels the darkness of sin and error, and illumines the world with His light: and who is also called the Bridegroom in Scripture, and as a Bridegroom ( John 3:29; Revelation 21:9) came forth from His heavenly chamber, to unite our nature to the Divine. He came forth ‘de utero virginali tanquam thalamo’ (says Augustine), in order to espouse to Himself the Bride. His Church, and to join her in mystic wedlock to Himself. And therefore all ancient expositors agree in applying these words to Christ; and this Psalm is appointed, in the Sarum and Latin use, for Christmas Day; and in the Gregorian use, for the Annunciation.”—C. A. B.]

FN#28 - Perowne: “According to the expressive Hebrew idiom, it is to the soul what food is to the worn and fainting body. It is what the honey which he found in the wood was to Jonathan, when he returned, wearied and exhausted, from the pursuit of his enemies. Comp. Psalm 119:18; Acts 26:18; Ephesians 1:18—C. A. B.]

20 Psalm 20 

Verses 1-9
Psalm 20
To the chief musician, a Psalm of David
1 The Lord hear thee in the day of trouble;

The name of the God of Jacob defend thee;

2 Send thee help from the sanctuary,

And strengthen thee out of Zion;

3 Remember all thy offerings,

And accept thy burnt sacrifice; Selah.

4 Grant thee according to thine own heart,

And fulfil all thy counsel.

5 We will rejoice in thy salvation,

And in the name of our God we will set up our banners:

The Lord fulfil all thy petitions.

6 Now know I that the Lord saveth his anointed;

He will hear him from his holy heaven

With the saving strength of his right hand.

7 Some trust in chariots, and some in horses:

But we will remember the name of the Lord our God.

8 They are brought down and fallen:

But we are risen, and stand upright.

9 Save, Lord:

Let the king hear us when we call.

EXEGETICAL AND CRITICAL
Its Contents and Composition. The assistance of God is implored for a king, with reference to a war with foreign enemies, and indeed, as it seems, not in general at his entering upon his government (Hupf.); or without any reference to a special case as a formula of a prayer for authorities in general (Calv, Luth, Geier); or in a direct Messianic sense pointing to Christ and the Church militant (J. H. Mich, et al.); or embracing the two last references (Hengst.); but on his going forth to war, and with the sacrifices usual upon such occasions ( 1 Samuel 13:9-12, most interpreters). On account of the mention of Zion in connection with the sanctuary ( Psalm 20:2), this king cannot be Saul, to whom and of whom David might speak, but rather David himself, who in the second expedition against the Syrians marched forth himself personally ( 2 Samuel 10:17), and knew how to vanquish his enemies who were provided with chariots ( 2 Samuel 8:4). The speaker is then, naturally, not David, but either the congregation assembled at the sacrifice (most interpreters), or some one speaking in their name. The supposition of a responsive song between the choir and a single voice ( Psalm 20:6), either a Levite (Ewald, Delitzsch), or the king (Knapp et al.), makes the Psalm more vivid, but is not plainly given by the text.

The transparent language and the simple arrangement, the smooth symmetry and the quiet advance in thought, are not in favor of a poetical effusion of the feelings of the moment, but of its being a hymn previously composed for Divine service on a special occasion. It is more natural to suppose that the author was David, than an unknown poet, as there are some things that remind us of his style. Hitzig, with reference to the next psalm as one closely connected with the present, considers the king here addressed as Uzziah who at the beginning of his government had to contend with the Philistines ( 2 Chronicles 26:6), and the prophet Zechariah (who exerted some influence upon Uzziah, who was then sixteen years old, 2 Chronicles 26:5), as the speaker. But the threads of this hypothesis are finer than a spider’s web (comp. Psalm 21).

The first half of the psalm expresses the desire for the success of the king through the assistance of Jehovah, in such a way that its fulfilment is not only formally presupposed, but forms the real foundation for the victorious shouts of the congregation ( Psalm 20:5). The imperfects have from the earliest times been constantly regarded as optatives, only by Hitzig and Sachs as futures in the sense of comforting and encouraging exhortation, as an expression of a hope, which is said to form the prelude to the conviction expressed in Psalm 20:6. But the certainty of Divine help which appears in Psalm 20:6, with “now,” which does not at all lead to a later composition of this section (Maurer), but to a confirmation of the faith in Divine help, as it has been declared in sacrifices and prayers, agrees better with the supposition that the preceding verbs are optatives. Only from this foundation of certainty does the language rise ( Psalm 20:6 b) to the expression of the hope of the victory (which is described in Psalm 20:7-8, in dramatic antithesis) and close with prayer corresponding with this course of thought ( Psalm 20:9). The perfects in Psalm 20:6; Psalm 20:8, express the sure future.

Str. I. [ Psalm 20:1. The name of the God of Jacob.—Barnes: “The word name is often put in the Scriptures for the person himself; and hence this is equivalent to saying ‘may the God of Jacob defend thee.’ See Psalm 5:11; Psalm 9:10; Psalm 44:5; Psalm 54:1; Exodus 23:21. Jacob was one of the patriarchs from whom, after his other name, the Hebrew people derived their name Israel, and the word seems here to be used with reference to the people rather than to the ancestor. Comp. Isaiah 44:2. The God of Jacob, or the God of Israel, would be synonymous terms, and either would denote that he was the Protector of the nation. As such He is invoked here; and the prayer Isaiah, that the Great Protector of the Hebrew people would now defend the king in the dangers which beset him, and in the enterprise which he had undertaken.”—Defend thee, literally as the margin of A. V. “set thee on a high place.” Perowne: “ ‘set thee upon high’ that Isaiah, as in a fortress where no enemy can do thee harm, or on a rock at the foot of which the waves fret and dash themselves in impotent fury.”

Psalm 20:2. From the sanctuary, parallel with out of Zion, as the earthly abode of God among His people whither they are to go up as to His palace, and from whence as from His throne they are to receive help and strength, vid. Psalm 14:7; Psalm 3:5.—C. A. B.]

Psalm 20:3. Remember all thy meat-offerings. [A. V. offerings].—This expression naturally refers to the evidence of his piety previously given by the king, but it is not opposed (Hupf.) to the reference to an offering now being made, but rather leads to this, as it is thus even now presented in the burnt offerings of the king. The bloodless meat offerings of meal with oil and incense ( Leviticus 2), with few exceptions, accompanied the burnt offerings which were entirely consumed on the altar, or whole burnt offerings ( Leviticus 1); hence both expressions properly complement one another, and their separate mention has only a rhetorical significance. May God remember the previous offerings of the king, let Him be pleased with the present offerings. The latter sense is contained in the expression: may He find fat, [A. V. accept] literally; may He make fat ( Psalm 23:5); but the piel includes likewise the meaning of declare. It was not commanded that the animals offered should be fat ( Leviticus 22:18 sq.), it was so much the more an evidence of the willingness and gladness of the offerer. The translation of some of the more ancient interpreters after Aben Ezra: turn to ashes [A. V. margin] regards the words as a denominative of דֶּשֶן, but leads to the expectation of its being kindled by heavenly fire as a sign of its gracious acceptance, as Leviticus 9:24; 1 Kings 18:37; 1 Chronicles 21:26, which is not at all justified by the text. With this derivation, moreover, the sense would properly be “may He cleanse from ashes.”

[ Psalm 20:4. Counsel.—Perowne: “All thy plans and measures in the war”—C. A. B.]

Str. II. [Thy salvation.—Hupfeld. “Help, or appointed victory ( Psalm 33:17), corresponds with the contents of Psalm 20:1-2.”—C. A. B.][FN29]Wave banners, that Isaiah, as an expression of joy on account of victory. The translation of more ancient interpreters: set up banners as a memorial of victory [A. V.] does not correspond with the form of the Hebrew word. It is questionable, likewise, whether the translation of the Sept. Vulg. as well as the Pesch. μεγαλυνθησόμεθα, magnificabimus, exultabimus, can be derived from the same word, as after the Arabic, or whether we are to accept another reading נְגַרֵּל instead נִדְגֹל—[Fulfil all thy petitions, repeats the contents of Psalm 20:4.—C. A. B.]

[Str. III. Psalm 20:6. Perowne: “The hope suddenly changes into certainty. Now know I that Jehovah hath saved, hath given victory. The singer speaks in the full assurance of faith, that the prayer is heard, and as if he already saw the victory gained. The prayer had been ( Psalm 20:1-2) that God would hear and send help from the earthly sanctuary or Zion. Now the answer is said to come from His holy heaven. For if God then condescended to dwell in visible glory among men, yet He would teach His people that He is not limited by the bounds of time and space. He is not like the gods of the heathen, the god of one city or country. He sends help out of Zion, but the heaven of heavens cannot contain Him (see the recognition of this truth in Solomon’s prayer, 1 Kings 8:27, etc.). Calvin sees expressed in the earthly sanctuary made by hands the grace and condescension of God to His people; in the heavenly, His infinite power, greatness, and majesty.”—Mighty deeds [A. V. strength].—Delitzsch “גְּבוּרוֹת means here not the fullness of strength (comp. Psalm 90), but the exhibition of strength ( Psalm 106:2; Psalm 145:4; Psalm 150:2; Isaiah 63:15), by which His right hand works salvation, that Isaiah, victory, for them who are battling.”

Psalm 20:7. Some of chariots and some of horses, but we make mention of the name of Jehovah our God.—Delitzsch: “According to the law Israel should have no standing army; the law for the king, Deuteronomy 17:16, denounces the keeping of many horses. So was it likewise under the judges and still under David; under Solomon already it changed, he procured for himself a great number of horses and chariots. 1 Kings 10:26-29. Psalm 20:7 gives a very decisive confession of the time of David, that Israel’s boast against his enemies, especially the Syrians, is the firm defence and arms of the name of his God. David speaks similarly to Goliath, 1 Samuel 17:45.”—The A. V. does not give the force and beauty of the original. Trust should not be inserted in the first clause, and remember does not give the idea of the second clause.

Psalm 20:8. Hupfeld: “The contrast of the previous verse is continued with reference to the consequences which both have derived from their confidences.” Delitzsch: “The præterites are præt. confidentiæ—‘a triumphal ode before the victory’ as Luther remarks,—‘a cry of joy before the help.’ ”—They have bowed down and fallen (not as A. V.: They are brought down).—The idea is that they first sink down upon their knees and then fall to the ground.—But we have risen and stood firm (A. V. stood upright).—Delitzsch: “Since קוּם does not mean stand, but stand up, קַמְנוּ presupposes that the enemies then had the upper hand. But the condition of affairs changes. Those who are standing fall, those who are lying rise up; the former remain lying, the latter keep the field.”—C. A. B.]

Str. IV. Psalm 20:9. Help the king.—This is the basis of the hymn: domine salvum fac regem, and the national hymns which have been derived from it in accordance with the Sept, Vulg. According to the Masoretic accentuation, which is advocated by Hengst. and Delitzsch,[FN30] it would be translated, Jehovah help: May the king hear us. Thus the Pesch. [and A. V.]. The king would then be Jehovah, since the hearing of prayer is a predicate of Jehovah; according to ancient interpreters, Christ. Since, however, the psalm has already spoken of another king, the supposition of such a transition to Jehovah is the more objectionable, since it is true He is called a great king ( Psalm 48:2) yet never merely, the king. This objection would be partly set aside, if with the Chald. we might translate, O king! especially as the call of prayer, help is used Psalm 12:1; Psalm 118:25, without an accusative. But the third person of the verb does not suit the vocative, which the Vulg. arbitrarily changes into the second person. The whole manifestly stands in manifest relation to Psalm 20:6, so that Psalm 20:9 is distinguished from Psalm 20:1, by the fact that the closing petition is based upon the intervening promise, Since the words in Psalm 20:9; Psalm 20:6 correspond in other respects entirely with one another, it is certain that the anointed has the same meaning as king. [Delitzsch: The New Testament cry of Hosanna is a particularizing of this Davidic, ‘God save the king mediated by Psalm 118:25. The closing line is a developed Amen.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. It is an evidence of great grace and a source of rich blessing in a land, if prince and people meet in the presence of God, with common desires and bring the same cares in united prayer before the throne of the Eternal. For prince and people belong so closely together, that the need of the one is likewise the calamity of the other, but the common good is essentially advanced by concord, and concord is best confirmed and advanced by union in common devotion to God.
2. A king shows that he is an anointed of the Lord, and a king by God’s grace, especially by not only surrounding the actions of his government with prayer and Divine service, but by personally participating therein as a shining example for the whole congregation. A people proves itself to be a people of the Lord and a congregation of God by not only huzzahing such a ruler and wishing him success and victory, salvation and blessings, but likewise by praying with him and for him. Thus this psalm may “serve as a devout and holy watchword.” (Luther.)

3. Joyfulness in prayer and confidence of being heard are nourished and strengthened by the remembrance of the exhibitions of help, with which God has already previously declared and magnified His name, and particularly by those with which He has glorified it in our predecessors and ancestors who are the models of our faith. It arises moreover from the assurance that we are in the same covenant of grace with our fathers and that we prove ourselves to be members of it. It is true, we call upon God with a deeper, richer and mightier name than the Israelites could, but the Father of our Lord Jesus Christ is the same God as the God of Jacob, whose name the Israelites brought to remembrance ( Genesis 35:3) when they prayed to Jehovah on Zion. The difference is merely in the stages of His Revelation, and accordingly in the depth and fulness of the knowledge of Him. The places, forms and methods of Divine service have been altered in a corresponding way. But the change in them has taken place through the spirit of the new Covenant in order to fulfil the old; the God who is enthroned in the sanctuary of heaven, still ever meets with His people in sanctuaries on earth, and lets His gracious help flow forth from thence upon His congregation, whilst He comes to help them from heaven with the mighty deeds of salvation.
4. The congregation of God is distinguished from the world by the fact that in the day of trouble it does not rely upon earthly means of help, even when it makes use of them in a proper manner and according to the commandment of God. But it puts its confidence in the assistance of God, and for this reason before and afterwards gives His name the glory (comp. 1 Samuel 17:45; Isaiah 31:3; Psalm 33:17). For this, however, a strong and living faith is necessary. “But the faith which relies upon God, can sing the triumphant ode before the victory, and make a cry of joy before the help ensues; whereas everything is allowed to faith. For he believes in God and thus truly has, what he believes, because faith does not deceive; as he has faith, so will it happen unto him.” (Luther).

HOMILETICAL AND PRACTICAL
A king does well if, before he leads his people to battle against the enemy, he leads them into the house of God to prayer.—It is well for a land whose king is the model of piety, whose people have this motto: Jehovah help the king!—He chooses the best portion in war who does not rely upon earthly means of power, but puts his confidence in the assistance of God.—Natural courage is not to be despised; but the confidence of trust in God surpasses it, in worth, duration and strength.—The communion of faith unites stronger than the same danger and need, more intimately than the same hope and joy.—Happy the land whose king cares for the good of the people and whose people rejoice in the salvation of the king.—Divine service has the precedence of the service of kings.—The confidence of trust in God and the assurance of the hearing of prayer do not constitute the beginning of communion with God, but are a consequence and fruit of it.—We should not only pray with one another, but likewise for one another.—God has His dwelling-place not only in heaven, but likewise on the earth, and from both places He sends forth blessing, consolation and help to His people.—Man’s drawing near to God has for its reason as well as its consequence God’s drawing near to man.

Starke: Although the Christian Church is weak and weaponless, it has a strong tower in the name of God.—The sacrifices of the Christian are a broken and a contrite heart, a holy life and an earnest praise of God.—The Lord does what those who fear God desire; but they desire nothing that is opposed to God.—If the world reckons to its honor what it has accomplished alone with its own power, on the other hand it is a strange thing of which believers boast, of the help which has come from God.—Just as Israel could lift up its banner with joy in the name of God, so every believing Christian can now likewise in his office, station and calling venture upon it. confident in God, and can assure himself of His gracious assistance.—What is heard in heaven must be powerfully executed on earth.—Carnal plans are generally of poor success and turn out badly; on the other hand what is begun with God, lasts.—Our best arsenal is in heaven and in the right hand of God.—The ungodly have never yet been able to sing a true triumphant ode over the downfall of the pious, their boasting is false; but believers can here and in heaven forever sing the glorious victory of the Lord ( 1 Corinthians 15:57; Revelation 12:10).

Luther: God must help and advise; our plans and actions are otherwise of no value.—Osiander: Great, exalted titles do not make a king invincible, but God’s help, which is gained by the prayer of faith. The victory is a gift of God, and is not accomplished by great preparation or a great host.—Selnekker: What is begun with God issues favorably; but the greater part of the world transact all things without God’s advice, without fearing Him and calling upon Him.—Taube: Faith and prayer always join hands in the Christian heart and cannot live apart. Prayer supports faith and faith strengthens prayer.—Diedrich: The God of Israel, who is in our midst and in us, is He who is enthroned above all heavens and rules all things from thence.—All depends upon our belonging to God’s followers and our daily stationing ourselves by His banner, that Isaiah, His word, and from it deriving chastisement and consolation, warning and confidence.

[Matth. Henry: The prayer of others for us must be desired, not to supersede, but to second our own for ourselves.—Those who make it their business to glorify God may expect that God will, one way or other, gratify them; they who walk in His counsel may promise themselves that He will fulfil theirs.—In singing these verses, we should encourage ourselves to trust in God, and stir up ourselves to pray earnestly, as we are in duty bound, for those who are in authority over us, that under them we may lead quiet and peaceable lives, in all godliness and honesty.—Barnes: Never should we look for success unless our undertaking has been preceded by prayer; and when our best preparations have been made, our hope of success is not primarily and mainly in them, but only in God.—Spurgeon: Chariots and horses make an imposing show, and with their rattling, and dust, and fine caparisons, make so great a figure that vain man is much taken with them; yet the discerning eye of faith sees more in an invisible God than in all these. The most dreaded war-engine of David’s day was the war-chariot, armed with scythes, which mowed down men like grass: this was the boast and glory of the neighboring nations; but the saints considered the name of Jehovah to be a far better defence.—C. A. B.]

Footnotes:
FN#29 - Perowne: “This may mean ‘the help and victory vouchsafed by God to the king;’ but Thrupp observes: ‘The almost instinctive dependence of the Israelites upon their king, as the man who should save them (comp. 1 Samuel 10:27), fully justifies us in interpreting the expression, thy salvation Psalm 20:5, in its most natural sense, not as the salvation bestowed by God upon the king, but as that wrought by the king for his people.’ ” Alexander thinks that “both ideas are included.” The explanation of Hupfeld is the most proper.—C. A. B.]

FN#30 - Delitzsch, however, agrees with the author in the translation “save the king.” Vid. closing remarks.—C. A. B.]
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Verses 1-13
Psalm 21
To the chief Musician, A Psalm of David
1 The king shall joy in thy strength, O Lord;

And in thy salvation how greatly shall he rejoice!

2 Thou hast given him his heart’s desire,

And hast not withholden the request of his lips. Selah.

3 For thou preventest him with the blessings of goodness:

Thou settest a crown of pure gold on his head.

4 He asked life of thee, and thou gavest it him,

Even length of days for ever and ever.

5 His glory is great in thy salvation:

Honour and majesty hast thou laid upon him.

6 For thou hast made him most blessed for ever:

Thou hast made him exceeding glad with thy countenance.

7 For the king trusteth in the Lord,

And through the mercy of the Most High he shall not be moved.

8 Thine hand shall find out all thine enemies:

Thy right hand shall find out those that hate thee.

9 Thou shalt make them as a fiery oven in the time of thine anger:

The Lord shall swallow them up in his wrath, and the fire shall devour them.

10 Their fruit shalt thou destroy from the earth,

And their seed from among the children of men.

11 For they intended evil against thee:

They imagined a mischievous device, which they are not able to perform.
12 Therefore shalt thou make them turn their back,

When thou shalt make ready thine arrows upon thy strings against the face of them.

13 Be thou exalted, Lord, in thine own strength:

So will we sing and praise thy power.

EXEGETICAL AND CRITICAL
Its Contents and Character.—In the first half of this Psalm Jehovah is addressed and thanks are expressed to Him for the great benefits shown to the king. The words seem to refer not merely to general blessings (Hupf.), but to special blessings, and particularly to a powerful Divine assistance, with reference to wishes and prayers previously expressed, which greatly rejoices the king, and this as an exhibition of Divine power and grace, connected with the preservation of the king’s life and the strengthening of his government so that it continues as a blessing to the entire people. The supposition of a reference to the event presupposed in the previous Psalm is very natural, especially as David, after the conquest of Rabbah, set upon his head the royal crown of the Ammonites, which was adorned with precious stones ( 2 Samuel 12:30), and some of the people were thrown into brickkilns, after the fall of the strong city had been decided by the personal presence of David. Psalm 21:9 might refer to this.[FN1] In the second half of the Psalm Jehovah is not again addressed (Hupf.), but the king. The expressions in Psalm 21:11 are especially against the reference to Jehovah, although in other respects this reference is favored. The address of prayer to God, which expressed thanks for the help and blessings which had been received, passes over into the prediction of still further victories of the king over his enemies, in spite of all crafty devices. Psalm 21:7 makes the transition which speaks of Jehovah as well as the king in the third person (Hengst.). Psalm 21:13 gives the conclusion, with an appeal to Jehovah, which does not put the entire Psalm somewhere before the beginning of an impending war (De Wette), but refers to the realization of the promise last expressed. The mutual relation of the two Psalm is perhaps due to the one who arranged them. Many of the more ancient interpreters, even Rosenm 2 Ausg, after the example of the Chald. and the more ancient Rabbins, regard the Psalm as Messianic, especially on account of Psalm 21:4; Psalm 21:6; Psalm 9:2 Hitzig, on account of עז יהוה, Psalm 21:1, thinks of the king Uzziah (עֻזִיָהוּ) whose father and grandfather had fallen victims to conspiracies ( 2 Kings 12:21 sq. 2 Kings 14:19), which might likewise attempt the life of the heir to the throne. Psalm 21:4 is said to refer to this, in connection with which we are reminded that already in 2 Kings 10:14; 2 Kings 11:1, the design was to exterminate the family of David. Ewald thinks of the king Josiah, would however rather descend to a later time. Hengstenberg finds expressed in the Psalm, the thanks of the people for the promise given to David, 2 Samuel 7, and the joyful hope in its fulfilment. The prophecy of Nathan, at all events, is the revealed foundation for connecting the Messianic hopes with the house of David, and is reëchoed in the Psalm, and has even to a certain extent been further carried out in them. In the present Psalm, however, there is not the slightest trace of such a development; and the Messianic interpretation is shattered already in the fact that the crown cannot be taken as symbolical, as Job 19:9; Lamentations 5:16, because it is called a crown of fine gold.[FN3] But it must be conceded, that the references to the Syrian and Ammonite war are only possible, but not direct, and that the words would more naturally remind us of the elevation of David to the royal throne by the hand of God, than the laying hold of the crown of a king conquered by David. But a reference to the above mentioned prophecy is nowhere to be recognized. For this has to do with the continuance of the house of David and his kingdom ( 2 Samuel 7:13; 2 Samuel 7:16) to which Psalm 89:4; Psalm 132:12 refer. Now the expressions in this Psalm, “length of days,” and “forever and ever,” may not be referred to the continuance of the life of his posterity (Calvin, Hengst.), but must be taken as personal and individual.[FN4] For the mention of prayer for life immediately precedes, and this can only be understood of saving or of preserving life. When now it is said, that God not only has heard this prayer in its primary sense, but his given the king an unending life, extending into eternity, the Messianic interpretation was very natural to the congregation in later times; the author, however, has used the expression only of the person of the king, not of his race which culminates in Christ (Hengst.). If now David is the author, who speaks of himself in the third person, for which reason this Psalm might be a song of the congregation, that expression may not be interpreted as hyperbole, and explained with reference to 1 Kings 1:31; Nehemiah 2:3 (Hupf. Hitzig, Delitzsch). For it is an entirely different thing whether a people or a subject congratulates a king, that his days may have no end, or whether he says of himself that God has given him a life that will not end, and makes this the subject of public thanksgiving. Therefore, I find here the strongest expression of the assurance of faith in the personal continuance of the life of those who hold fast to the covenant of grace in living communion with Jehovah. That which elsewhere shines forth as hope in the soul of David, and declares itself at times in words of prophecy, which do not themselves transcend David’s own understanding, has here attained the form and language of assurance, and presupposes a maturity of spiritual experience, and a reflection upon previous gracious guidances and Revelation, which in order to be understood lead to the latter period of David’s life. With this agree the following words likewise, in which David manifests a consciousness of his position and importance in the history of redemption. He is placed for a blessing forever, that Isaiah, for an object and mediator of blessing as Abraham, Genesis 12:2; the people, Isaiah 19:24; Ezekiel 34:26; Zechariah 8:13; the righteous, Psalm 37:26, and has in the presence (before the face) of Jehovah ( Psalm 16:11) in future as at present the source of his joy, and the triumphant assurance of his victory over all enemies.

[Str. I. Psalm 21:1. Rejoiceth … exulteth.—The imperfects are presents (Hupf, Delitzsch, Ewald, Hitzig, Moll.) and not futures (A. V, shall joy … shall rejoice. Perowne: “Shall be glad,” “shall exult.” Alexander: “Shall rejoice,” “shall exult”).

Psalm 21:2. Request of his lips.—Hupf.; “This is the spoken wish, the explicit prayer (corresponding with שׁאל, Psalm 21:4) placed along side of the quiet wish of the heart as its complement—אֲרֶשֶׁת (only found here) is correctly given in Sept. θέησις. ארשׁ is a secondary form of ירשׁ (as likewise in the Arabic and Talmud nominal forms from ירש are found with א instead of י) properly = χατέω, to be empty, to need (comp. Niphal and the related רוּשׁ to be poor) hence to desire, and then afterward the usual meaning of take possession, possess, etc.—C. A. B.]

[Str. II. Psalm 21:3. Preventest.—Barnes. “Thou goest before him; thou dost anticipate him, vid. Psalm 17:13, margin. Our word prevent is now most commonly used in the sense of hinder, stop, or intercept. This is not the original meaning of the English word; and the word is never used in this sense in the Bible The English word when our translation was made, meant to go before, to anticipate, and this is the uniform meaning of it in our English version, as it is the meaning of the original.” The meaning here Isaiah, that God had anticipated him or his desires. He had gone before him. He had designed the blessing even before it was asked Hupfeld, whom Moll and Perowne follow, render it, Thou comest to meet him. This is perhaps better.—Crown of pure gold.—Hupfeld regards this not as the crown of a conquered king but as “his own, as symbol of the royal dignity given him by God.” Barnes refers it to the victory. “He was crowned with triumph, he was shown to be a king; the victory was like making him a king, or setting a crown of pure gold upon his head.” Perowne regards it as a poetical figure. Delitzsch refers it to the captured crown of the king of the Ammonites, which is most likely.

Psalm 21:4. He asked life of thee.—Barnes: “The expression itself would be applicable to a time of sickness, or to danger of any kind, and here it is used doubtless in reference to the exposure of life on going into battle, or on going forth to war.”—Length of days.—Hupfeld: “Preservation of life and long life; a standing feature of blessings ( Psalm 61:7; Psalm 91:16), derived from the promise of the law, and the proverbs of the fear of God and Wisdom of Solomon, Proverbs 3:16; Proverbs 4:10; Proverbs 9:11; here as the consequence of Divine protection and especial Divine grace.—Forever and ever.—Perowne: “There is no difficulty in this expression even as applied to David. It was usual to pray that the king might live forever ( 1 Kings 1:31; Nehemiah 2:3, etc.), and a like anticipation of an endless life occurs in other Psalm ( Psalm 23:6; Psalm 61:6; Psalm 91:16.”—C. A. B.][FN5]
[Str. III. Psalm 21:5. Great is his glory through Thy deliverance (A. V, His glory is great in thy salvation).—The idea is that the saving help of God in giving him the victory over his enemies had made his glory great. Hupfeld: “כבוֹד (glory) properly of the Divine majesty, here its reflection, the royal, vid. Psalm 8:1; Psalm 8:5.” Delitzsch: “The help of God redounds to his glory, and paves the way for his glory, it enables him, as Psalm 21:5 b means, famously and gloriously to maintain and strengthen his kingdom. The verbs Psalm 21:5 b and ver6, are presents—Layest upon him (Moll, Delitzsch, Perowne, et al. A. V. has, “laid upon him”).

Psalm 21:6. For Thou settest him as a blessing forever. (A. V, Thou hast made him most blessed forever. Marginal reading, and set him to blessings).—Barnes: “The expression in our translation, as it is now commonly understood, would mean, that God had made him happy or prosperous. This does not seem to be the sense of the original. The idea Isaiah, that he had made him a blessing to mankind, or to the world, or that he had made him to be a source of blessing to others.”—Delitzsch: “To set as blessings or fulness of blessings is an emphatic expression of God’s word to Abram, Genesis 12:2; be a blessing, that Isaiah, the possessor and mediator of blessings.”—Thou dost gladden him withjoy in Thy presence.—So Perowne, Moll, and Delitzsch, and Hupfeld, more exactly, “before Thy face;” Ewald, “before Thee.” Vid. Psalm 16:12. The presence of God is the joy of the righteous, to be before His face, beholding His face is their greatest privilege and pleasure. The A. V, “with thy countenance” is an incorrect rendering of the Hebrew אֶת־פָנֶיךָ.—C. A. B.]

[Str. IV. Ver7 This verse connects the former part of the Psalm with the latter For, gives the reason of the blessings which the king has received. He trusteth in Jehovah, he depends upon Him and not upon himself and therefore he shall not be moved, he shall not be shaken from the firm rock upon which he is established.—C. A. B.]

Str. V. [Ver8. Perowne; “The hope passing into a prophecy that in every battle the king will be victorious over his enemies” Alexander: “By a kind of climax in the form of expression hand is followed by right hand, a still more empatic sign of active strength. To find, in this connection includes the ideas of detecting and reaching. Comp. 1 Samuel 23:17; Isaiah 10:10, in the latter of which places the verb is construed with a preposition (ל), as it is in the first clause of the verse before us, whereas in the other clause it governs the noun directly. If any difference of meaning was intended, it is probably not greater than that between find and find out in English.”—C. A. B ]

Psalm 21:9. Set as a fiery oven.—Hupfeld prefers to regard this as a nominative, because he refers the passage to God,[FN6] whose wrath is frequently described as a consuming fire, whose punishment Isaiah 31:9; Malachi 3:19 is compared with a fiery oven as the instrument of consuming. But even with this interpretation “set” is an expression derived from other connections; and Jehovah is not spoken of as a devouring fire until the following clause. Most interpreters, therefore, explain the expression, as a loose comparison and remind us of Sodom, whose smoke ( Genesis 19:28) is compared to the smoke of a furnace, or to the consuming of the Ammonites in the oven ( 2 Samuel 12:31).—In the time of thy angry look. [A. V. thine anger].—Since the king is in the presence of Jehovah, Psalm 21:6, when he directs his face upon his enemies, it exerts that destructive power which is usually ascribed to the angry look of Jehovah Hitzig understands these words of his personal appearance ( 2 Samuel 17:11). [So Riehm: “When thou (the king) marchest personally against them at the head of thy army and showest them thy countenance, before which namely, they will not stand but will fall.”—C. A. B.]

[Str. VI Psalm 21:10. Perowne. ‘Their fruit,= children, posterity, etc, Lamentations 2:20, Hosea 9:16; more fully ‘fruit of the womb,’ Psalm 127:3; Psalm 132:11.”—C. A. B.]

Str. VII. [ Psalm 21:11. “They have stretched out evil (A. V.: They intended evil).—Barnes: “The idea seems to be derived from stretching out or laying snares, nets, or gins, for the purpose of taking wild beasts. That Isaiah, they formed a plan or purpose to bring evil upon God and His cause: as the hunter or fowler forms a purpose or plan to take wild beasts.” So Moll and most interpreters. But Hengst, Hitzig, Delitzsch and Riehm render it “They bent evil over thee,” that is in order to cast it down upon thee, vid. the parallel expression, Psalm 55:3; 2 Samuel 15—They shall not prevail.—The rendering of the A. V. as a relative clause “which they are not able to perform,” is inexact and spoils the force of the poetry.

Psalm 21:12. For thou wilt make them turn their back (lit, make them shoulder, vid. Psalm 18:40), with thy (bow) strings wilt thou also aim against their face.—Alexander: “The common version of the first word (therefore) is not only contrary to usage, but disturbs the sense by obscuring the connection with the foregoing verse, which is thus: ‘They shall not prevail, because Thou shalt make them turn their back.’ ”—C. A. B.]. Luther remarks upon this verse: “Their troubles excite them to flight, and the bow hastening against them compels them to return, and thus they are taken in a strait, and are in such a condition that they fall out of the frying pan into the fire.”[FN7]
[ Psalm 21:13. Perowne: “The singer has done with his good wishes and prophecies for the king. Now he turns to the Giver of victory, and prays Him to manifest Himself in all His power and glory, that His people may ever acknowledge Him as the only source of their strength.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. Thankfulness for received help is becoming. There is great salvation when heart and lip agree in it, and people and prince unite in it, as well as in the prayer for help. And when a king rejoices more in God’s strength than in his own strength, and when the congregation acknowledges the same with praise, it is a sign of correct judgment and true piety, which gives us hope of further blessings and opens the sources of enduring happiness.

2. He who can wear a crown has attained to much honor and greatness If he has received it from God’s hand, he may reckon it among the great blessings of success. If he continues to remember whence his crown came, it will not bring any spiritual injury to him, or do any injury to his soul. He will give God the honor in thankful joy, and in humble faith ask of God what he needs; but more than the golden crown will he value the imperishable crown of eternal life and the crown of righteousness, and indeed as the gracious gift of Him who does exceeding abundant above all that we ask and understand.

3. He who receives blessings from God, has likewise to spread them abroad upon others. But the greatest blessings are received and spread abroad by the bearers of divine Revelation, the mediators of the history of redemption. Their communications not unfrequently, it is true, transcend the immediate understanding; but there is no occasion in this to conceal and withhold them from the congregation. In them is developed rather the understanding of revealed truth and participation in the salvation and life bestowed on them by God.

4. The pious experience the greatest joy when they are with God, here on earth in the foretaste of grace, especially in Divine service, there in the full enjoyment of life, when after awaking they are satisfied with the form of God ( Psalm 17:15). During this earthly life there are still many enemies to combat, which are inflamed even to hate, exert their strength to destroy the pious, and in their craftiness stretch out their nets of destruction against them. But he who puts his trust in God, will not totter or fall, but rather will not only be delivered and preserved by the grace of the Almighty, but will completely vanquish and triumph over his enemies.

5. In these circumstances and relations there is a reason and summons to daily petition and thanksgiving. For we could not dispense with God’s rising up to our assistance, and the efficacy of His power, in any undertaking or situation of our life. This, moreover, we ought likewise to recognize, and to express with glad thankfulness in praising God, who is as much the true Hero and the true Conqueror, as the Lord over all lords and King over all kings.

HOMILETICAL AND PRACTICAL
True thankfulness towards God is an expression of pious joy, and indeed not only in the help and gifts that have been received, but chiefly in the strength and love of God which has been made known.—God hears prayer, but He does far more and gives far more than all we ask or understand.—A pious king confesses that he has his crown from God, but he values the crown of eternal life far more than the golden crown, and the joy in the presence of God is worth more to him than the glory of earthly success.—He who has been anointed by God, is placed by God as a blessing for others, but this Divine purpose finds its complete realization in Jesus Christ alone.—He who bases himself in the love of God, and supports himself upon the strength of the Most High, has the best security against tottering and falling—The glory, grandeur, and strength of princes is only a reflection of the majesty of God; therefore those are the greatest among them who serve God the most conscientiously.—The anointed of God has a twofold task to perform; he Isaiah 1) a mediator of Divine blessing, and2) an executor of Divine judgment.
Starke: God’s goodness is still so great towards His children that He often gives them much more than they have the courage to ask or to hope ( Ephesians 3:20).—As long as Christ lives, His believers must likewise live; for His life is their life ( John 14:19).—The worldly-minded trouble themselves only for temporal blessings, health of body, riches, great honor, and long life; but all this is a dream and shadow in comparison with the heavenly and eternal blessings of the pious.—True joy is beholding the face of God, which takes place here on earth in faith, and in the Word, but in heaven face to face ( 1 John 3:2).—However coldly God now seems to look upon the enemies of Christ, the more will His anger burn against them in the future.—As the enemies of the Church are unable to carry out their wicked designs against the Head of the church, so they will not against His members. Therefore be comforted ye children of the Most High! He who is for us, is greater and stronger than all that are against us ( 1 John 4:4).—Osiander: God looks for awhile upon the pride of His enemies; yet if He has stored up against them for a long time. He will punish with still greater severity afterwards.—Geier: God has His limited time as well for His wrath as for His grace.—Frisch: Joy must finally follow pain; help follow trouble; the blessing the curse; the golden crown the crown of thorns; life death; decoration and honor shame.—Rieger: From the thankful recognition of what God has thus far done for the king, and therefore for the whole people, flows good confidence in still further assistance from God.—Guenther: All regents in the world are only instruments of God to bless and chastise the nations.—Diedrich: Trust in God is an inexhaustible strength, which maintains the victory in all necessities, and through all sufferings.—Where God gives joy, nothing will venture to trouble us.

[Matth. Henry: When God’s blessings come sooner, and prove richer, than we imagine—when they are given before we prayed for them, before we were ready for them, nay, when we feared the contrary,—then it may be truly said, that He prevented us with them. Nothing, indeed, prevented Christ; but to mankind never was any favor more preventing than our redemption by Christ, and all the blessed fruits of His mediation.—Barnes: Truth meets error boldly; face to face, and is not afraid of a fair fight. In every such conflict error will ultimately yield; and whenever the wicked come openly into conflict with God, they must be compelled to turn and flee.—If all the devices and desires of the wicked were accomplished, righteousness would soon cease in the earth, religion and virtue would come to an end, and even God would cease to occupy the throne.—Spurgeon: Mercy in the case of many of us, ran before our desires and prayers, and it ever outruns our endeavors and expectancies, and even our hopes are left to lag behind.—Prevenient grace deserves a song.—All our mercies are to be viewed as “blessings,” gifts of a blessed God, meant to make us blessed; they are “blessings of goodness,” not of merit, but of free favor; and they come to us in a preventing way, a way of prudent foresight, such as only preventing love could have arranged.—For a time the foes of God may make bold advances, and threaten to overthrow everything, but a few ticks of the clock will alter the face of their affairs.—At first they advance impudently enough, but Jehovah meets them to their teeth, and a taste of the sharp judgments of God speedily makes them flee in dismay.—C. A. B.]

Footnotes:
FN#1 - Perowne: “The last Psalm was a litany before the king went forth to battle. This is apparently a Te Deum on his return. In that, the people cried, ‘Jehovah give thee according to thy heart’s desire;’ in this, they thank God who has heard their prayer: ‘The wish of his heart hast Thou given him.’ ” Delitzsch: “In both Psalm the people appear before God in the affairs of their king, there wishing and praying, here thanking and hoping, here as there in the midst of war, but here after the recovery of the king, in the assurance of its victorious termination.”—C. A. B.]

FN#2 - Wordsworth: “Doubtless, in a primary sense both these Psalm concern David himself; but they extend far beyond him. The King, here displayed to us, is King of kings; He is the Ever-living One, Christ Blessed forever. The Chaldee Targum opens here with these remarkable words: ‘O Lord, the King Messiah shall rejoice in Thy strength;’ and Rashi owns that the older Hebrew doctors expounded this Psalm of the Messiah; but he adds, that in order to obviate the arguments of Christians, it is better to confine it to David. They, therefore, who limit it to the literal sense, imitate the Jews. The Church has declared her own Judgment on this question by appointing this Psalm to be used in the festival of Christ’s ascension into heaven.”—C. A. B.]

FN#3 - Vid, however, Hupfeld on Psalm 21:3.—C. A. B.]

FN#4 - Vid. exposition of Psalm 21:4.—C. A. B.]

FN#5 - Wordsworth: “This could not be predicted of David himself; but is true of Christ, who says, in the Apocalypse, ‘I am he that liveth and was dead, and behold I am alive forever more,’ ( Revelation 1:18; comp. Romans 6:10).”—C. A. B.]

FN#6 - Hupfeld: ‘Thou wilt be for them as a fiery oven.”—C. A. B.]

FN#7 - German: Aus dem Regen in die Traufe, that Isaiah, out of the rain and into the water which falls from the roof.—C. A. B.]
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Verses 1-31
Psalm 22
To the chief Musician upon Aijeleth Shahar, A Psalm of David
1 My God, my God, why hast thou forsaken me?

Why art thou so far from helping me, and from the words of my roaring?

2 O my God, I cry in the daytime, but thou nearest not;

And in the night season, and am not silent.

3 But thou art holy,

O thou that inhabitest the praises of Israel.

4 Our fathers trusted in thee:

They trusted, and thou didst deliver them.

5 They cried unto thee, and were delivered:

They trusted in thee, and were not confounded.

6 But I am a worm, and no man;

A reproach of men, and despised of the people.

7 All they that see me laugh me to scorn:

They shoot out the lip, they shake the head, saying,
8 He trusted on the Lord that he would deliver him:

Let him deliver him, seeing he delighted in him.

9 But thou art he that took me out of the womb:

Thou didst make me hope when I was upon my mother’s breasts.

10 I was cast upon thee from the womb:

Thou art my God from my mother’s belly.

11 Be not far from me; for trouble is near;

For there is none to help.

12 Many bulls have compassed me:

Strong bulls of Bashan have beset me round.

13 They gaped upon me with their mouths,

As a ravening and a roaring lion.

14 I am poured out like water,

And all my bones are out of joint:

My heart is like wax;

It is melted in the midst of my bowels.

15 My strength is dried up like a potsherd;

And my tongue cleaveth to my jaws;

And thou hast brought me into the dust of death.

16 For dogs have compassed me:

The assembly of the wicked have inclosed me;

They pierced my hands and my feet.

17 I may tell all my bones:

They look and stare upon me.

18 They part my garments among them,

And cast lots upon my vesture.

19 But be not thou far from me, O Lord:

O my strength, haste thee to help me.

20 Deliver my soul from the sword;

My darling from the power of the dog.

21 Save me from the lion’s mouth:

For thou hast heard me from the horns of the unicorns.

22 I will declare thy name unto my brethren:

In the midst of the congregation will I praise thee.

23 Ye that fear the Lord, praise him;

All ye the seed of Jacob, glorify him;

And fear him, all ye the seed of Israel.

24 For he hath not despised nor abhorred the affliction of the afflicted;

Neither hath he hid his face from him;

But when he cried unto him, he heard.

25 My praise shall be of thee in the great congregation:

I will pay my vows before them that fear him.

26 The meek shall eat and be satisfied:

They shall praise the Lord that seek him:

Your heart shall live forever.

27 All the ends of the world shall remember and turn unto the Lord:

And all the kindreds of the nations shall worship before thee.

28 For the kingdom is the Lord’s:

And he is the governor among the nations.

29 All they that be fat upon earth shall eat and worship:

All they that go down to the dust shall bow before him:

And none can keep alive his own soul.

30 A seed shall serve him;

It shall be accounted to the Lord for a generation.

31 They shall come, and shall declare his righteousness

Unto a people that shall be born, that he hath done this.

EXEGETICAL AND CRITICAL
Its Contents and Composition. With respect to the Title, vid. Introduction.—The Psalm begins with calling upon God, which manifests itself directly as an anxious cry of one severely troubled and presents itself as an anxious inquiry for the reason of his being forsaken by God ( Psalm 22:1), in which condition the sufferer finds himself externally, though internally he is closely united to God; for his loud and persevering cry for deliverance has not yet had a hearing ( Psalm 22:2). This, however, is contrary to the nature of God ( Psalm 22:3), and the experience of the fathers ( Psalm 22:4-5). The misery of the sufferer who is now almost crushed, is the more painful and inconceivable, that together with his sad condition, his trust in God, which is well known to the people, is made the object of bitter scorn ( Psalm 22:6-8). Though scorned, he recognizes and asserts his communion with God as proved to him from his birth ( Psalm 22:9-10). On this very account he again lifts up the cry of prayer for deliverance from nearer and greater peril of death ( Psalm 22:11), which he now describes at first according to its external fearfulness ( Psalm 22:12-13), and then according to its effects upon his person ( Psalm 22:14-15), and finally according to its speedy accomplishment already explained by his enemies ( Psalm 22:16-18). The prayer itself is then uttered according to its essential subject ( Psalm 22:19-21), and closes in a form which includes the assurance of its being heard. The consequence of this will be the praise of God in the congregation of the brethren by the mouth of the delivered one, ( Psalm 22:22-24), who will fulfil the vows now uttered ( Psalm 22:25), from which again salvation will arise forever for those who fear God and share therein ( Psalm 22:26). The latter will consist likewise of converted heathen ( Psalm 22:27), in whom God will vindicate His sovereignty ( Psalm 22:28), all of whom however He feeds, because they serve Him ( Psalm 22:29), and thereby preserves from generation to generation the seed of the servants of God ( Psalm 22:30), and causes it to grow into a people of God, in which is proclaimed what He has done for them ( Psalm 22:31). Thus a close and compact train of thought is given, which rises from the straits of personal affliction not only to the heights of assurance of faith in a sure deliverance by God, but advances to the sublime vision of sure salvation in God, for those out of all nations, who are converted to God. In this vision there is so little evidence of a later composition, that rather the Judaistic particularism is later, whilst the prophecies of the blessing of all nations in the seed of Abraham belonged already to the patriarchal period. Just so with the language of the Psalm. Delitzsch has shown not a few correspondences with Davidic Psalm 8 Böhl reminds us of the fact that in yomâm, Psalm 22:2, we have an ancient Hebrew accusative ending afterwards lost, which is according to Oppert (Journ. Asiat., 1857) frequent in the Assyrian cuneiform inscriptions, as well as the accusative ending in ûth used already in the Pentateuch which is seen in the two hapaxlegom, אֱיָלוּת, Psalm 22:19, and ענוּת, Psalm 22:24. A historical reference to the conduct of the pious as opposed to the rebels in the Maccabean times (Olsh.) or to that of the Jewish people in exile in their affliction by the heathen (Isaki, Kimchi, De Wette, Ewald),[FN9] can no more be proved than the composition by the prophet Jeremiah in the days of his ill-treatment and subsequent deliverance ( Jeremiah 37:11 sq.) shortly before the destruction of Judah, whence the prospect of a new generation, and the entirely different tone of the Psalm in the former and latter halves is to be explained (Hitzig); or indeed its composition by the king Hezekiah in the time of his distress and deliverance from Sennacherib (Jahn). The structure of the strophes, verses, and lines, likewise, in part very dissimilar in length and rythm, leads not to the time of the transition from the concise into the loose style, or to a writer of less poetic talent and skill, but argues rather against the supposition of mere literary labor, or of a free poetical conception or composition, especially if we estimate the fact, that all is treated individually and in personal terms, and is referred to actual events and experiences.

Its Messianic Character.—If now we ask to what person, and to whose circumstances, sentiments, and character, the words here spoken are entirely appropriate, the answer can only be, to king David for the most part, yet almost still more to Jesus which is Christ. This is so generally recognized that it is unnecessary to adduce the particular features which fully justify it. The more difficult question, however, is this, whether these are only analogies, which have naturally occasioned a comparison of the fate and words of Jesus with the present description, and rendered their application to Him possible, without doing violence to the text ( Matthew 27:35; Matthew 27:43; Matthew 27:46; Mark 15:34; John 19:23 sq.; Hebrews 2:11 sq.) He who merely grants this, will soon be convinced that he cannot stop here. For the relation between the Biblical David and David’s son consists not in mere particular resemblances, but in a thorough-going relationship, and is founded not in accidental criticisms, or in connections of one’s own choosing, which are then spun out further in scholastic forms; but in the government of God in history. In this connection the Psalm must at least be regarded as typical; and indeed we are not allowed to think either of the personification of the people of Israel by an unknown poet (De Wette, Olsh.), or to insert between Christ and David the ideal person of the righteous (Hengst.), for the references are entirely concrete and individual.[FN10] But even this definition does not suffice. The question still remains to be answered, whether the Psalm is to be regarded as merely typical, or typical-prophetical, or merely prophetical, that is directly and immediately Messianic. In the first case David speaks not at all of the Messiah, but of himself and his own adventures—of the effects and consequences connected with them; and the typical reference of these words would be only subsequently in the congregation. This supposition is opposed by the circumstance, that in the life of David, whilst the time of the persecution by Saul might afford the historical foundation for such expressions (Calv, Venem, Thol, et al.), yet no circumstances known to us, not even 1 Samuel 23:25 sq. (von Hofmann), in themselves justify such complaints and such hopes as those here expressed. Moreover, the supposition of a poetical summary of his experience by the much tried king in the evening of his life, finds its refutation in the individual characteristics of the Psalm already repeatedly mentioned. The pure historical interpretation (Paulus, Eckermann, De Wette, Hupfeld, Hitzig, and in part Hofmann) which at most makes it a mere type, which according to Kurtz, was discovered only after its fulfilment by the writers of the New Testament, is entirely unsatisfactory. So likewise the merely prophetical or direct Messianic interpretation of the ancient synagogue, which regards the Hind of the morning directly as the name of the Shekinah, and as a symbol of the approaching redemption, so likewise the orthodoxy of the ancient church, which referred each and all literally and properly to Christ alone, excluding David.[FN11] For that ancient interpretation that it is the Messiah Himself who speaks, is inconsistent with the character of the Psalm, which is throughout of the Old Testament and lyrical, and there is not a syllable to show that any other person is to be regarded as speaking in the place of the Psalmist. And the new phase of this interpretation, that the author has transported himself into the person of Christ, speaking from Him in the first person (J. D. Mich, Knapp, Clauss, et al.) is in part merely the inversion of the formula of this stand-point, partly a half-way attempt to reconcile the historical and Messianic interpretations. For a mere external union of both interpretations whereby some portions are referred to David, others to the Messiah, according as the individual features of the description suit the one or the other (Rudinger, Venema, Dathe) would not satisfy us any more than the acceptance of a double sense, a historical and a Messianic (Stier). The first mentioned attempt, namely, destroys the unity of the text and its references, but the last mentioned supposition destroys the unity of its meaning. It is necessary therefore to define the typical Messianic interpretation (Melancthon, Calvin, Grot, Cleric, Umbreit, Thol, Keil) more accurately as typical prophetical. Then there is not wrought into the text by the Holy Spirit a Messianic sense unknown to the Psalmist himself, in a form of words which has found its real fulfilment in the history of Jesus; but David in the Spirit, that is speaking as a prophet has regarded himself as a type of the Messiah and prophesies even on this account, because he speaks as such. But then the composition cannot fall into as early a period of David’s life as the time of the persecution by Saul, to which with a corresponding fundamental idea, even, Delitzsch and Böhl still refer. With much greater probability we might think of the time of the flight from Absalom to the wilderness (Rudinger), and the danger of losing throne and life connected therewith. I prefer, however, the circumstances to which Psalm 18 refer, with its conclusion which has a Messianic character. The prophetic character of this Psalm is expressly brought out in John 19:24, together with the prophetical character of the Psalmist. Matthew 27:35. The typical character of the Psalm is moreover confirmed by the fact that Jesus on the cross speaks partly from the circumstances described in this Psalm ( John 19:28; John 19:30), partly prays, lamenting in the words which begin this Psalm ( Matthew 27:46; Mark 15:34); yet not in words of exactly the same sound, but in the Aramaic dialect, accordingly not as a quotation, moreover not merely as applied to Himself, but as language entirely appropriated. Only on the ground of this actual appropriation could ver 22 of this Psalm be treated in Hebrews 2:11, as the words of Christ Himself. It is easy to understand, how Luther in interpreting this Psalm, remained three days and nights shut up on bread and salt, entirely inaccessible.[FN12]
Str. I. Psalm 22:1. My God, etc.—The Sept. has read êlî êlaî = my God upon me, namely look. Then afterwards there came into the text of this Greek translation, which is followed by the Vulgate, the marginal gloss ὁ θεὸς as the first word. However, the citations of the New Testament and the other ancient translations show, that the reading of the Hebrew text is the correct one. The repetition shows the depths of the anxiety ( 1 Kings 18:37; 2 Kings 4:19; Jeremiah 4:10) and the urgency of the inquiry, which is not to be regarded as an inquiry of impatience and of the flesh near to despair (Hupf.). nor indeed as an exact inquiry for the reasons, demanding information and account (Hengst.). Nor does it show that in the height of suffering the speaker has lost the recollection, why he thus suffers (Böhl), but it is an anxious inquiry of the soul, lamenting (Calvin) and troubled, which suffers more under the inconsistency, that a man who is internally dependent upon God can appear as externally separate from God and given up by Him, than by earthly and temporal affliction. There is no contradiction of Psalm 16:10, here; for the abandonment is not asserted as an abiding fact, but is expressed as an experience of a momentary condition. Only in this sense could Jesus appropriate these words in the pain of His death upon the cross. That He alone has reason and right to them (Berl. Bib, Stier) is an exaggerated assertion. Luther correctly says: “All the sayings of this Psalm are not said to every one since all have not the same gifts and all have not the same sufferings.” Respecting lamáh as Oxytone vid. Hupf. on Psalm 10:1.—Far from my help (are the) words of my cry!—That fact is expressed from which the preceding anxious question arose, and which is in contradiction to the previous history of Israel as the following verses show, namely, that the prayers of the pious man have not found a hearing. The enallage numeri is no more against this explanation, than the circumstance, that in Psalm 22:11; Psalm 22:19, and frequently elsewhere, mention is made of God’s being afar off. If we abandon this construction already followed by the ancient translations [A. V. likewise], then this construction offers itself as the most correct, which regards the words “far from my help,” as in apposition to the preceding “forsaken,” accordingly as part of the lamentation and question, whereupon it would then be stated with the independent clause “words of my cry,” that all that precedes constitutes the contents of the lamentation (Aben Ezra, Olshausen, Hupfeld). But such a statement in the form of narration has little agreement with the tone of the Psalm in other respects. Most recent interpreters after Isaki, Calv, Ruding, Cleric, supply the preposition min (=from) and regard the latter half of this line as in apposition to the former half. It is most natural then to regard both lines of the verse as a connected lamentation. For in interpreting the second line of the verse as an independent clause; far from my help, from the words of my lamentation, namely, art Thou (or more clearly putting that which is supplied at the beginning: Thou art, etc.), אַתָּה could hardly be missing. Should we, however, suppose an independent continuation of the inquiry (Kimchi, Rosenm, Böhl), then we ought to expect the repetition of the interrogative particle. The supposition of a new question: Art Thou perhaps afar off? (Venema), is still less suitable to the context. But against this entire construction, not to mention its modifications are the following principal reasons: 1). That in accepting it the most natural and almost unavoidable connection of words would lead to taking the expression “the words of my cry,” merely as an explanatory apposition to the words which immediately precede: “my help” which would give an entirely incorrect thought2). In order to avoid this interpretation, it is not sufficient merely to supply the preposition “from,” but either “far from” or “and from” must be required, especially in Hebrew where it is still more indispensable. Isaki indeed adds this, but it is not in the text3). Finally the thought, that God Himself is no longer reached by the words of him who cries out to Him in prayer, so great is His distance from Him, is entirely unbiblical, and cannot be explained over again by the thought of his prayers failing to be heard, which is the very thought that our explanation finds here. Hitzig on this account would change the reading here, because he accepts the continued influence of the preposition min, but very properly denies, that such unlike ideas as help and words could be regarded as being in the same line without a repetition of the min. He puts as the original reading מִשַּׁוְעָתִי = from my cry, which has been changed by a copyist, who had in mind Psalm 20:5; Psalm 21:1; Psalm 21:5, into מִישּׁוּעָתִי=from my help. Such an error in copying is possible, yet it is unnecessary here. This explanation likewise is in contradiction with the text: “with the words” (Stier) which would demand בְדִבְרֵי to which Kimchi adds the explanatory clause “although Thou hearest.” The mention of words, indicates that the cry was not inarticulate and is the more necessary, as the cry is designated with the Hebrew expression for the roaring of a lion ( Psalm 22:13; Isaiah 5:29; Job 4:10), which when used of human lamentation expresses the strength and violence of its utterance ( Job 3:24; Psalm 32:3; Psalm 38:9). The translation of the Sept. and Vulgate, “transgressions” may be referred to an interchange of two letters (א with ג) in the Hebrew word. The translation of the Syr, “folly” is connected with its false interpretation of the entire clause, since it finds in the foolish words of the sufferer the reason of the refusal of Divine help.

Psalm 22:2. My God, I cry for whole days and Thou dost not answer, and through the night, and calmness I (have) not.—Hitzig finds in êlohaî an accusative of the object, “my God I call.” Of those who accept the usual interpretation of it as a vocative, some (Olsh, Hupf, Böhl,) regard it as the subject of the cry of prayer, but the majority as the direct invocation of God Himself which commences anew the sigh of prayer. To limit it to one day and one night of suffering, (Bade) is the more unnatural, since Hebrews 5:7, shows that not even the crying of Jesus is to be limited to that mentioned in Matthew 27:46.[FN13] The calmness Isaiah, according to the constant use of this Hebrew word, the silence of resignation in contrast with murmuring and complaining. Since the sufferer has thus far received neither help nor answer, this silence is not yet allotted to him. The explanation of it as: hushing up, quieting, stilling (Stier, Hupf, Delitzsch), has no sufficient warrant in language or in fact; still less the interpretation: rest through the cessation of sufferings (De Wette, Köster). The Chald. has correctly: silence. The Vulgate incorrectly after the Sept.: and not to my folly. The Syr. and Arab. are entirely different: and thou wilt not lay hold of me.

Str. II. Psalm 22:3. Enthroned above the praises.—The translation “Inhabitant of the praises” (De Wette) [A. V. Thou that inhabitest,] is likewise possible according to the language. Then God the Holy One would be designated as the subject of the praises. The Sept. and Vulg. interpret it in a similar way, though they regard Him rather as the object of the praises, and their translation differs in other respects, thus: But Thou dwellest in the sanctuary, Thou praise of Israel. Aben Ezra, Kimchi, Flamin, et al. depending on the Hebrew text, translate: Enthroned as the praise (Aquil. ὔμνος), that Isaiah, as He who is praised in Israel’s songs of praise. The translation “The enthroned of the songs of praise” (Hengst.) [that Isaiah, upon the songs of praise] is related to the preceding, but explained otherwise, that is tehilloth is regarded not as a metonymy, not as in opposition to yôscheb, but as a genitive. The Syriac has the correct translation. This expression is parallel to and founded on the well-known predicate of God: throned above or upon the cherubim especially in Psalm 80:1; Psalm 99:1, in the present form. But we must not conclude either from this or from the circumstance that the songs of praise ( Psalm 78, Exodus 15:11; Isaiah 63:7,) usually resounded in the sanctuary ( Isaiah 64:11), that we must here retain the reference to the temple, where Israel’s songs of praise ascended as the clouds of incense, and likewise formed a throne for God (Aben Ezra, Calv, Ruding, Gesen, Hupf, et al.). The following verses demand rather an interpretation broader and independent of the temple service. Moreover the cherubim, as is well known, are not confined to the temple. Still less, is the explanation incola laudentium Israelitarum, justified by this enlargement of the idea.

Str. III. Psalm 22:6. Worm, as an indication of the most extreme degradation and helplessness with the secondary idea of contempt, so likewise Job 25:5, sq.; Isaiah 41:13, in which respect David compares himself, 1 Samuel 25:15, with a dead dog and a flea. With the following words [and no man] correspond the expression Isaiah 53:3, ceasing from men [A. V. rejected of men]; we must likewise compare Isaiah 49:7; Isaiah 52:14, with reference to the servant of Jehovah.

Psalm 22:7. Opening wide the mouth is regarded as a sign of hostile contempt, as a gesture of insulting, sneering scorn ( Psalm 35:21; Job 16:10), here expressed as bursting open and gaping by means of the lips. This is weakened by the Sept. and Vulg. into a speaking with the lips, by Jerome inexactly restored, as letting the lips hang. The shaking of the head ( Psalm 44:14; Psalm 109:25; 2 Kings 19:21; Job 16:4; Lamentations 2:15), designates the situation of the sufferer as helpless ( Matthew 27:39), and is as a gesture of denial an expression of ironical pity, as likewise the shaking of the hand ( Zephaniah 2:15), is a gesture of scorn. It is unnecessary to suppose a consent to the sufferings, which is glad to injure, and to find here a nodding of the head as an expression of assent. (Gesen, Baihinger, Thol, De Wette).

Psalm 22:8. Roll upon Jehovah, [A. V. He trusted on the Lord.]—Similar words follow the gestures of scorn. But it has nothing to do with religious scorn (De Wette), but with scoffing at the sufferer, who is regarded as irredeemably lost and as forsaken by God. His assurance that God is well pleased with him is regarded by his opponents as idle pretense and despicable boasting, for which they may scoff at him, on this very account that he is abandoned by God. It is not necessary to suppose a saying of the sufferer which is called out to him in irony (Hengst). The Sept. and the Syr. have taken the first word as a finite verb, the former in the signification: he has hoped, the latter: he has trusted [so A. V.]. Jerome likewise translates, confugit ad. The verb is then taken as reflexive=roll one-self, that is yield one-self, give one-self over to or trust on some one. The perfect, which Stier et al. regard as necessary on account of Matthew 27:42 sq, is then either so regarded that גֹל is taken as infin. constr. and this for the infin. absol., which then might be put instead of the finite verb (De Wette after more ancient interps.); or the reading is taken at once as גַל (Ewald), J. D. Mich. (Orient. Bibl11:208) even גָּל from גִּיל=גּוּלlætatus est. But the parallel passages Psalm 37:5; Proverbs 16:3, decide that the reading of the text must be regarded as the imperative without its object ( Psalm 55:22). This is ironical counsel, (Cleric.) from which there is a sudden change to the third person (Hupfeld) with a malicious side glance (Delitzseh), whilst at the same time with these words the back is turned to the sufferer (Böhl). It is thus not necessary to think of the infin. absol. used for the imperative (Hitzig).—The subject of the last clause of this verse is not the sufferer (The Rabbins, Rosenm, Baihing, Tholuck) but God (Calvin and moat interps.); for the Hebrew expression occurs only of the dealings of God with man and not conversely. In Psalm 91:14, cited by Rosenm. in favor of his view, a different word is used. The scorn is still further sharpened (Geier) by the conjunction “because” [A. V. seeing]. In Matthew 27:43, “if” is used, it is true, but not as a citation. To translate by “if” in this passage likewise with the Syr, is not justified by the remarks of Hitzig at least, that the speakers neither knew that He would save the sufferer, nor indeed that He had pleasure in him. The words are scoffing it is true, yet such that they judge themselves, because they pervert and distort the earnestness of the fact, that there has been between God and this sufferer at all times a relation of love, which showed itself on the one part as protection and help in life, on the other part as resignation and trust. Hence the connection with the following verse by the affirmative כִּי. This is not in contradiction with the fact that at the close of Psalm 22:15 God Himself is addressed as the one who lays the sufferer in the dust of death. God is not thereby placed alongside of the enemies, but this feature serves very particularly to make noticeable the typical character of this Psalm. It belongs to the sufferings of the servant of Jehovah that notwithstanding his innocence, his sufferings are represented as belonging to his calling and not as merely caused by his enemies but likewise as brought about by God.

Str. IV. [Perowne: “Faith turns the mockery of his enemies into an argument of deliverance. They mock my trust in Thee—yea I do trust in Thee; for Thou art Hebrews,” etc.—C. A. B.].—Made me careless on the breast of my mother.—I have chosen this expression because the hiphil of בטח can mean “make to lie securely” as well as “to make trustful,” and there is no reason to accept exclusively the former (Venema, Rosenm, De Wette, Gesen, Hupf.), which would render prominent the secure and comfortable condition of the suckling under the protection of God on the mother’s breast; or the latter (Chald. and most interpreters), which emphasizes the early time of the trust wrought by God in the suckling. A trust to the mother’s breast (Hitzig), however, is not said nor meant, but on the mother’s breast to God, and it is psychologically the less assailable, as Jewish mothers were accustomed to suckle their children until their third year. Too much, however, is sought in the expressions, if it is found noteworthy, that the sufferer speaks only of his mother and at the same time hints at the beginning of his life as in poverty (Delitzsch[FN14]) or if an allusion is found to the taking up of the regenerate in the bosom of the Father as a sign of recognition and adoption ( Genesis 16:2; Genesis 50:23; Job 3:12), with reference to the thought, that God treats him as a Father (Cleric, J. H. Mich, Hengst.).

Str. V. Psalm 22:12. Bashan designates, in ‘the narrower geographical sense, originally the northern part of the land on the other side of the Jordan, the basaltic table land between Hermon and Jarmuk, which contains only pasture land; in the wider original political sense ( Deuteronomy 3:13; Joshua 12:4), which then had become geographical (Hupf.), at the same time the northern Gilead even to the Jabbok (the present ‘Aglûn) with mountains of many peaks ( Psalm 68:16), embracing dense oak forests ( Isaiah 2:13 Ezekiel 27:6; Zechariah 11:2) and fat pastures ( Micah 5:14; Jeremiah 5:19). Comp. Burckhardt, Reisen in Syrien, p396 sq, 419.—The rams and bulls of Bashan serve at times as figures of the people of Israel and especially of its distinguished men ( Deuteronomy 32:14; Ezekiel 39:18; Amos 4:1; comp. Psalm 6:1), who have become luxurious, proud and godless by their prosperity. Moreover, the bulls, and especially the buffalos (instead of which Luther, after the Sept, Vulg, et al., incorrectly puts unicorns), are likewise partly figures of the full feeling of power ( Numbers 23:22; Psalm 29:6; Isaiah 34:7) and victorious strength ( Deuteronomy 33:17; Job 39:12), partly figures of rage and ill nature (Robinson, Bib. Researches, II:412 [Tristram, Natural History of the Bible, p146.—C. A. B.]), and hence a designation of mighty enemies, with the prophetical secondary idea of ungodly enemies of Jehovah (Hupfeld). In Psalm 22:21, their horns are particularly mentioned as fearful weapons, whilst their gaping Isaiah, in Psalm 22:13, the sign of their voracity. This forms the transition to the comparison with lions, introduced by an apposition merely (comp. the examples by Kimchi), which roar when they behold their prey before falling upon it ( Psalm 104:21; Amos 3:4).

[Str. VI. Psalm 22:14. I am poured out like water.—Barnes: “The sufferer now turns from his enemies, and describes the effect of all these outward persecutions and trials on himself. The meaning in this expression Isaiah, that all his strength was gone. It is remarkable that we have a similar expression, which is not easily accounted for, when we say of ourselves that we are as weak as water.” An expression similar to this occurs in Joshua 7:5 : “The hearts of the people melted, and became as water, Lamentations 2:19; Psalm 58:7.”—My bones are out of joint.—Perowne: “Have separated themselves, as of a man stretched upon the rack.”—Wax.—The heart, which melts away under the consuming power of his distress, is compared to wax. So the mountains at the appearing of God, Psalm 97:5, and the ungodly before the Divine presence, Psalm 68:2.

Psalm 22:15. My strength is dried up like a potsherd.—Barnes: “The meaning here Isaiah, that his strength was not vigorous like a green tree that was growing and that was full of sap, but it was like a brittle piece of earthenware, so dry and fragile that it could be easily crumbled to pieces.”—And my tongue cleaveth to my jaws.—Barnes: “The meaning here Isaiah, that his mouth was dry, and he could not speak. His tongue adhered to the roof of his mouth so that he could not use it—another description of the effects of intense thirst. Comp. John 19:28.”—And Thou layest me in the dust of death (A. V, Thou hast brought me).—Hupfeld, Ewald, Perowne and Alexander: Thou wilt bring me or lay me. Moll and Delitzsch and Hitzig: Thou stretchest me, or Thou layest me to bed in. Perowne: “Death must be the end, and it is Thy doing, Thou slayest me. So does the soul turn from seeing only the instruments of God’s punishments to God who employs these instruments. Even in the extremity of its forsakenness it still sees God above all. We are reminded of Peter’s words, ‘Him, being delivered according to the determinate counsel and foreknowledge of God, ye have taken and with wicked hands have crucified and slain.’ ”—C. A. B.]

Str. VII. [For dogs have compassed me.—Barnes: “Men who resemble dogs; harsh, snarling, fierce, ferocious.”—The assembly of the wicked have inclosed me.—Barnes: “That Isaiah, they have surrounded me; they have come around me on all sides so that I might not escape. So they surrounded the Redeemer in the garden of Gethsemane when they arrested Him and bound Him; so they surrounded Him when on His trial before the Sanhedrin and before Pilate; and so they surrounded Him on the cross.”—C. A. B.].—Piercing through my hands and my feet.—This does not refer directly to the experience of Jesus upon the cross (Reinke with many of the more ancient interpreters). Moreover the remark of Gesenius, that the body of enemies is indeed pierced through, but not their hands and feet, does not suit. For the expression refers primarily and directly to the dogs (Böhl), which have been just mentioned as figurative of the band of the wicked which surround the sufferer, as they in other passages likewise are symbols of fierceness and impudence with the subordinate idea of impurity, which, however, does not lead to external heathen enemies (De Wette). These are here regarded by some (Symmach, Theodoret) as at once the pack of hounds of the hunter. In the Orient the dogs, which are half wild, and usually rove about in troops, are especially wicked and dangerous. They not only devour corpses ( 2 Kings 9:35; Jeremiah 15:3), but likewise attack travellers. In Persia even the sick and aged were set out to be devoured by dogs (Strabo).[FN15] It is characteristic that they are accustomed at first to gnaw off the flesh of the hands and feet and head (Œdmann vermischte Samml. V:23, sq.). If now the much disputed word כָּאֲרִי is regarded after Pococke (notæ miscell. after Maimonidis porta Mosis) as an abbreviated plural of the participle of כּאר, related to כּוּר (vid. more in detail Stier, Reinke, Böhl), which even Winer, De Wette, Gesen. (in Lehrgeb. p526) grant as possible, it is not necessary to change the reading itself in order to gain this sense which agrees entirely with the context, whose typical prophetical meaning is the less to be overlooked as the servant of Jehovah is said to be pierced in Isaiah 53:5 likewise,[FN16] yes Jehovah in him ( Zechariah 12:10), and it is easy for the original simple meaning of the word, “dig, bore,” as in the Arabic and Greek, to pass over into the special meaning, or if it is here to be entirely vindicated, it corresponds likewise with the nearest historical connection (to the teeth and claws of the dogs) as the prophetical reference. It is therefore unnecessary to suppose a boring fast (or indeed to make spell-bound, which the Midrash even regards as with magical characters), whereby David would be given in the hands of his enemies weaponless and without power of escape (Delitzsch), which sense others (at last Ewald, at first Aquila in the second edition of his translation, and then Symmach. and Jerome) find in the signification, “bind, fetter,” which is given to the word and which can be proved in the Arabic and Syriac. In the first edition Aquila had: “they soiled,” or likewise, “they marred,” that Isaiah, by bloody wounds. But the signification of digging and boring through has been found in the word not only by the Vulgate and Pesch, but likewise by the Septuagint before Christ. The ancient translations, however, all have a finite verb. Possibly they have merely resolved the Hebrew participle, which though accepted by many, by Rosenm, Hengst, Hupf, et al., after the example of Verbrugge (Observ Phil., 1730), is yet hotly contested, for it is at the farthest merely necessary to change the vowel points of the present text, which in the ancient MSS. indeed are altogether missing, and instead of כָּאֲרִי read כָּארֵי, in order to set aside the objections to our interpretation which are most worthy of consideration. But they have perhaps really had the reading כָּאֲרוּ before them, which still occurs in two unsuspected Codd. and is no more to be derived from Christian influence (Hupf.), than the received reading from Jewish (Calmet). On the other hand the form כּרוּ is found only in a late Cod, as a marginal gloss only afterwards added. Of especial importance is the remark of the little Masora, that כָּאֲרִי in the two passages ( Psalm 22:16; Isaiah 38:13) in which this form occurs, is in two different meanings. In the passage in Isaiah, however, the meaning “as the lion” is undoubted. The view, which in recent times has become the most prevailing, that this translation is to be applied to our passage likewise, has accordingly, no ancient authority for it, neither Christian, nor Jewish. For the Chald. originates not only from a relatively later period (Jahn, Einleitung I.), but inserts the word “biting” as explanatory and as a paraphrase. Thereby the verb which is lacking in the translation “as the lion,” is gained, and the entire inappropriateness of the comparison, when the verb “inclose” is taken from the preceding clause or supplied, is to some extent lost sight of. For it is well known that it is the habit of the lion to cast himself upon his prey with a spring, and with one blow to dash it down or pull it to the ground, but not to encompass its “hands and feet,” which does not take place with the tail even, with which it is said to make a circle (Kimchi). And it is very evident that the appeal to the fact that at times hands and feet mean the whole body or the person (Gesen, Hupf.) does not explain anything, but only puts the difficulty in stronger light. But even the interpolation of the Chald. is partly entirely arbitrary and unjustified, partly more adapted to conceal for the moment than to really set aside the objectionableness and inappropriateness of the comparison. Since the definite article is used, the inappropriateness of the comparison in the translation, “the band of the wicked enclosed me, as the lion, at my hands and at my feet,” is just as striking as the fact which is especially emphasized (Luther, Calv. et al., likewise De Wette and Olsh.), that it is just as vain as it is an unjustifiable attempt to wish to do away with the objection by putting the point of comparison merely in the rage (Hengst.), or in the unsparing and fierce haste (Hitzig) of the lion-like enemies, and to find by an explanation which displaces the words, the meaning that the sufferer is so entirely surrounded by the crowd of his enemies, who are fierce as the lion and strong, or is so clasped on his hands and feet (Köster), that he can neither defend himself with his hands nor flee away with his feet (many since Aben Ezra, likewise Hengst. and Hupf, which last prefer the acceptance of a double accusative to the repetition of the verb). The same objections apply to the other verbs which have been supplied: to crush (Saadia), and: they threaten (Gesen.). But that the enemies are not described as like the lion at the hands and feet (Hengst, previous interpretation, but since taken back), is just as evident as the impossibility of taking the disputed word as an accusative (Paul. in his Clavis), which would suddenly compare the sufferer, who was lying as a worm in the dust, to a lion beset round about with dogs. From the inflexible feeling of the untenableness of all these interpretations arises likewise the proposal to close the clause with “lion,” but to regard hands and feet as objects of “count” (Mendelssohn), an interpretation which can be explained only as a desperate expedient. If now the lion is indeed called אֲרִי ( Numbers 24:9; Isaiah 38:13; Ezekiel 22:25; Amos 5:19), yet the reasons, as has been shown, which have been given by many interpreters for finding it in this disputed word are still less convincing, especially as in this Psalm the lion is mentioned twice ( Psalm 22:13; Psalm 22:21) under the only name which is used elsewhere in the Psalm, אַרְיֵה.

Psalm 22:17. I can tell all my bones.—[Perowne: “Before ‘all my bones are out of joint.’ Hence it would seem that the body was racked by some violent torture; not merely emaciated by starvation and suffering. And thus in his utter misery he is a gazing-stock to them that hate him; ‘they look upon me,’ i.e., with malicious satisfaction at my sufferings,” vid., Isaiah 52:14; Isaiah 53:2-3.—C. A. B.] In ancient psalters the counting of the members is treated as an act of the enemies in accordance with the Sept. and Vulgate.

Psalm 22:18. They part my garments.—His death seems so much the more unavoidable, that his garments are treated as belonging to one already dead, as possessions without an owner (v. Hofmann). The outer garments consisting of many pieces were divided, the under garment which was the immediate covering of the body was divided by lot. So John 19:23 sq. This language is not of mere design (Rosenm, Jahn) but of fact, to which the entire description leads (Hengst.). If we cannot point to anything of the kind in the life of David, that does not alter the fact or justify us in explaining the clothing in the sense of property (Hupf.). The prophetical element comes out with the more prominence from the type.

Str. VIII. Psalm 22:19. My strength.—God is designated by the nomen. abstr. of איָל as the essence and source of the strength of life ( Psalm 38:4). The Sept. and Vulgate (the Syr. likewise) with a different division of the members of the verse, translate. Thou wilt not remove Thy help from me.

Psalm 22:20. From the sword. from the power of the dog.—It does not follow from the remarks upon Psalm 22:16 that we must translate, “paw of the dog.” This would correspond only with the figures which immediately precede and follow (Delitzsch) and is not opposed by the fact that this paw ( Leviticus 11:27) is called כּף. For in 1 Samuel 17:37, יד is used of lions and bears. But since this last word is used elsewhere in the general meaning of power (Geier), yes, since the hand of the flame ( Isaiah 47:14) and the hands of the sword ( Job 5:20) are spoken of, as Isaiah 1:20, the mouth of the sword; this general interpretation is to be preferred, the more as in the first member of the verse the sword is likewise not figurative, as Luke 2:15, of heart-piercing woe (Sachs), but yet likewise not literal, but is to be taken in the general sense as indicating violent death, as Job 27:14; Jeremiah 43:11.

My solitary one.—The soul as life Isaiah, according to some interpreters, designated as the only one ( Exodus 20:2; Exodus 20:12; Judges 11:34; Psalm 35:17), that Isaiah, as that which is not present as double, and therefore is irreparable (Gesen, Hitzig, Delitzsch, et al.), yet without the secondary idea of valuable, dear, and beloved, which is improperly brought in, in the strongest way in the English Bible [“my darling,” both here and in Psalm 35:17.—C. A. B.] Others (Jerome, Luther, Calvin, Geier, Stier, Hupfeld [Alexander]) prefer the idea of solitary, forsaken, with reference to Psalm 25:16; Psalm 68:6; comp. Psalm 142:4; John 16:23.[FN17]
Psalm 22:21. Save me from the jaws of the lion.—Some, without sufficient reason, find in the singular, “of the lion,” a reference to the devil, the arch enemy who stands behind all the assaults upon the servants and children of God (Theodoret, Stier).—And from the horns of the buffålo, (yes) Thou answerest me.—The Sept, Syr, Arab, do not regard the closing word as a verb, but as a noun = my lowliness. But already the Chald. and Jerome refer the word as a verb to his being heard. The form of the preterite and its position at the close make the transition to the following section; and include the assurance that the prayer will be heard (Geier), yet not necessarily in the deliverance which had already taken place, or had often been experienced at previous times (Kimchi), especially as the verb has the fundamental meaning of answering. Since now in Psalm 20:6 a similar construction designates God’s answer from heaven, the prevailing interpretation of the closing clause of this verse: “Hear me against the horns of the buffalo,” or “save me from the horns of the buffalo by hearing me,” with the supposition of a pregnant construction, as Isaiah 38:17; Jeremiah 15:2; Psalm 30:4; Psalm 68:19; Psalm 118:5, appears the more objectionable, the more difficult it would be in this very connection of the words in question, and the less properly the fact that the preterite in connection with the imperative can be taken in an optative sense is to be vindicated here, where the preterite stands at the close of a clause of urgent supplication, whilst the following clause expresses thankfulness and vows on the basis of the hearing of the prayer, and then describes the grand consequences resulting therefrom. But it does not follow from this that the וְ is either to be taken as adversative, or the clause must be regarded as relative, so that the experience of previous help from great dangers, figuratively represented by the horns of the buffalo, served as motive of the prayer (Kimchi, Hupfeld). The supposition of a sudden break in the construction is much easier (Stier, Hengst.), by which would be expressed the contrast to the lamentation, Psalm 22:2, and the turn of thought which is now made, which is to be marked by a dash and an inserted yes, since it is not advisable, contrary to the received text, to wish to take the word as the grammatical antecedent (Venema) of the following verse, although it certainly is presupposed by it (Hupfeld) [“Perowne: “Before it had been, ‘Thou answerest not,’—now at the most critical moment Faith asserts her victory, ‘Thou hast answered.’ See the same sudden transition, the same quick assurance that prayer has been heard, Psalm 6:9; Psalm 20:7; Psalm 26:12; Psalm 28:6; Psalm 31:22. The vows and thanksgiving which follow are a consequence of this assurance.”—C. A. B.]

Str. IX. [Perowne: “So or therefore will I tell. (Obs. the form with ה paragog. as marking a consequence from what precedes) ‘My brethren = the congregation = ye that fear Jehovah;’ Psalm 22:23, i.e., the whole nation of Israel, as follows. In Psalm 22:23 the singer calls upon the Church (קָהָל = ἐκκλησία) to praise God. In Psalm 22:24 he gives the reason for this exhortation; the experience, viz., of God’s mercy, and truth, and condescension, chiefly to himself, though not to the exclusion of others. For God is not like the proud ones of the earth. He does not despise the afflicted.”—C. A. B.]

Str. X. Psalm 22:24. The affliction of the afflicted.—This nomen. abstr., owing to a false derivation, is rendered by the Sept, Vulg, Peschitò, Chald, as prayer, or cry, and by Jerome as modestia. [Perowne: “The same word is used with Messianic reference, Isaiah 53:4; Isaiah 53:7; Zechariah 9:9.—He hath not hid (comp. Psalm 10:1; Psalm 13:1). … When he cried He heard. What a contrast between Psalm 22:1-2! Very remarkable is this confident acknowledgment of God’s goodness in hearing prayer.”—C. A. B.]

Str. XI. Psalm 22:25. From Theo (comes) my praise in the great congregation.—The song of praise has as its subject the deliverance by God, and on this account takes its departure, or its origin from God, who naturally, at the same time, remains as the object of the praise ( Psalm 22:22). [So Perowne: “From Thee, not (as A. V.) of Thee, as if God were the object only of his praise. It is God Himself who has put this great subject of praise into his heart; and into his mouth. The will and the power to praise as well as the deliverance comes from Him. Comp. Psalm 118:23, where the construction is precisely the same ‘from Jehovah is this.’ ”—C. A. B.]—My vows will I pay.—It follows from the following verse, “they shall eat,” that the reference is to bringing, after the deliverance, the thank-offering, which was vowed during the trouble ( Leviticus 7:16). This was partaken of as a sacrificial meal with the legal assistance of the Levites ( Leviticus 12:18; 14:26) and in company with invited friends ( Proverbs 7:14, Josephus’ Jewish War, Psalm 6:9; Psalm 6:3), after that the sprinkling of the blood and the presentation of the fat pieces had taken place at the altar. Since now in reference to the tithes, Deuteronomy 14:29; Deuteronomy 26:12, and at the harvest feast, Deuteronomy 16:11, an invitation of widows, orphans, and the poor, to participate in the meal, was prescribed, the reference to the wretched can so much the less appear strange in connection with the typical prophetical character of the Psalm; since even in sacrificial meals the participation of others than those legally invited was not excluded ( Deuteronomy 33:19; 1 Samuel 9:13; 1 Samuel 9:22). From the earliest times, therefore, most Christian interpreters have referred this passage to the Lord’s Supper, often directly and exclusively, which is indeed improper. Others have gone to the contrary extreme (Cleric, Venema, Rosenm, v. Hofmann, Hupf.), partly by denying and partly by effacing the reference to the Shelamim offering, and have taken the eating, and becoming satisfied as merely a usual formula of prosperity and refreshment, and interpreted the thank-offering in the spiritual sense = songs of thanksgiving. Others suppose a merely spiritual participation under the figure of a meal (Umbreit, Tholuck, Hengst, Böhl, Bade). This much may be said, however, that the sensuous partaking and the material advantages were not the chief things in the sacrificial meals themselves, and that all offerings in the meaning of the law should be fulfilled with a disposition corresponding to them; that on this account the expression of thanks should excite a pious joy, and nourish and strengthen the spiritual life; and that in consequence of this even the song of thanksgiving itself can be designated as a sacrifice ( Hebrews 13:15), and many expressions in the Old Testament, as in this Psalm, so likewise in Psalm 50:14; Psalm 50:23; Psalm 61:5; Psalm 61:8; Psalm 69:30-32, and frequently are in a transition state from the narrower to the wider meaning, and from the proper to the figurative sense, as then the vow likewise not only refers to sacrifice ( Psalm 54:7; Psalm 116:14) but likewise to the confession of Jehovah as deliverer ( Jonah 2:10). Moreover, independent of the reference to sacrifice, the general preservation and strengthening of the life against hostile attacks are designated as a feeding by Jehovah ( Psalm 23:5), and this, again applied to the spiritual life, regarded as eating the word of God ( Jeremiah 15:16; comp. Ezekiel 3:1-3), and referred to the refreshment and satisfaction of men in the kingdom of God, is described as a meal prepared by God ( Isaiah 25:6 sq.)

Psalm 22:26. The afflicted shall eat.—The afflicted are not those who are poor in this world’s goods in a general sense, but the pious who are oppressed in the world. These are now called aniyim, now anavim. In the former word the external affliction is more prominent, in the latter the internal affliction. The servant of Jehovah belongs among these sufferers first of all ( Isaiah 53:4; Isaiah 53:7; Zechariah 9:9).

Str. XII. Psalm 22:27. Shall remember and turn unto Jehovah.—An important passage to characterize the heathen in their relation to God, whom they have forgotten ( Psalm 9:17), but to whom they will turn again, because Jehovah will vindicate His royal right to all nations ( Genesis 18:25; Psalm 96:10; Psalm 99:1; Zechariah 14:9), when the proclamation of the Divine deliverance by Him who suffered as no other one suffered, comes to them. “The conversion of the nations by that preaching will be thus the realization of the kingdom of God.” (Delitzsch). The promises to the patriarchs ( Genesis 12:3; Genesis 28:14; comp. Psalm 18:18; Psalm 22:18; Psalm 26:4) form the foundation of this view. Here likewise the prophetical moment in the type is very manifest, and even in its expressions the discourse assumes the character of prophecy. The connection with the previous clause is so exceedingly loose that v. Hofmann denies the connection of thought that has been given, and finds merely the reference to this thought, what He Isaiah, a God who has heard the prayer, namely, the Ruler of the world to whom the worship of all nations is due. But Hupfeld, besides, leaves room for doubt, whether this conclusion belonged originally to this Psalm, because such an effect of the deliverance of the poet, and its proclamation upon the minds of the heathen, would have been too much to expect, and too fantastic. The ancient interpreters have, on this account, referred all to Christ, only they do not do justice to the intermediate members of the thought. Some interpreters (Hengstenberg, Reinke), have sought to restore the close connection of the clauses, which is missing, by translating “consider” = take to heart, instead of “remember” or “think of.” This is just as unsatisfactory as unnecessary, like the proposal to take the verbs as jussive (Böhl) as directly connected with the preceding wish. Psalm 22:19 even is sufficient to show the connection.

Psalm 22:29. They ate, and all the fat ones of the earth shall prostrate themselves, and before his face all those shall bend the knee who have fallen in the dust, and whosoever cannot keep his soul alive.—The preterite in close connection with the following imperfects (futures) states the participation in the meal as presupposed and as the foundation of their worship and homage of God and the preservation of their own lives, but puts the whole in the time of the reception of the heathen into the communion of the people of God, which is surely to be expected.—In this relation the external position in life and characteristics make no difference. It is for those who in the fat of the earth abound in worldly prosperity and for those who have fallen down in the dust. It is an unfounded assertion, that the last expression must mean the dust of the grave and that therefore either a contrast is expressed of the living and dead, over whom the rule of God extends, in like manner as in Philippians 2:10 (Muscul, Stier, v. Hofmann, Hupf.), or only a designation of the human race in general as mortals (Flamin, Cleric.). For if it is generally granted that the expression, “sitting or dwelling in the dust,” is a symbol of filth and thence of lowliness, sorrow, affliction, it cannot be doubted that those who have descended from the height of prosperity into such lowliness may be contrasted as those who have fallen in the dust, namely of the earth, with those who are above in the fat of the earth, especially as constantly elsewhere it is made perceptible, as in Psalm 22:15, that the reference is to the dust of death or of going down into the pit, death, Sheol ( Psalm 28:1; Psalm 30:3; Psalm 88:4; Job 8:9; Job 33:24). Only we must not take the contrast too narrowly, as is usually done, as that of the rich and poor, or of the strong in life and the frail, with which at times the entirely misleading reference is mixed, that the latter by affliction and destitution have been almost bowed down to the grave (Rosenm, De Wette). In the third clause of the verse, moreover, the reference is not to the danger of perishing from hunger, but the definite thought steps forth from the veil of the figure, that it has to do with the preservation of life for every one in the most comprehensive sense. With this interpretation the clause is not a repetition of the previous clause with a change in the turn of expression (most interpreters). No more is it necessary, in order to get an independent thought, to change the divisions of the verse and attach this clause to the following verse as antecedent (Hupf.) in the sense: If one has not remained alive himself, his seed will, etc. But this would give at least a clear idea and could find a support in the text. On the other hand the interpretation which follows is untenable according to its sense and does not correspond with the words. Thus, it is said, there is only one class of persons spoken of in the entire passage, men of distinction as the representatives of the entire people and the thought is expressed, If these have eaten and worshipped and bowed themselves before God, because they were about to die, their seed will, etc., Sept, Syr, Theodotion, Symmach, translate after another punctuation: and my soul lives for him.

Psalm 22:30. The seed will serve Him: It will be told of the Lord to the (coming) generation.—Others (finally Delitzsch) translate: A seed, which will serve Him, will be counted to the Lord for a generation [similarly A. V. A seed shall serve Him: it shall be accounted, etc.] But not to mention the destruction of the parallelism the subject of which is further carried out in the next verse, it is likewise doubtful whether this Hebrew word can have the meaning of “count” in the Piel. Besides Psalm 22:22 is in favor of our interpretation. The ל before adonai is then as frequently=in reference to. The Sept, has: “my seed,” and in the second member to which it attaches the first word of the following verse: The coming generation will be announced to the Lord.

Psalm 22:31. His righteousness.—The righteousness of God which is to be declared from generation to generation is not His virtue in general, still less His goodness (Rosenm.), but likewise not merely the righteousness shown in the deliverance of the pious (De Wette, Hengst.), but with reference to His entire conduct and government, in His keeping afar off from the pious for awhile, especially in His participation in their peril of death ( Psalm 22:15), which was hard to be understood of His righteousness. The reference is not at all to the righteousness purchased by the propitiatory sacrifice of Christ and acceptable before God.—That He has accomplished it.—The closing word is not absolute (=that He has acted, that Isaiah, shown Himself glorious, done well), but pregnant looking back upon the entirety of that which has now been carried out and accomplished according to the decree, as at the close of the narrative of the creation, Genesis 2:3. It is scarcely to be doubted, that the last cry of the dying Jesus on the cross, looks back to this passage. The reference back to the righteousness mentioned in the preceding member of the verse is too narrow (Hitzig, “that He has exercised it”), or the explanation: the miracles which He has done (Chald.). It is inadmissible to regard the כּי as a relative with reference to the people considered as the object which He has made (Sept, Vulg, Syr, Jerome). These with the exception of Jerome have added as the closing word: the Lord. So likewise Aquil. and Theodotion. The Vulgate has cœli between annuntiabunt and justitiam which may have wandered from Psalm 1. (Vulgate49) to this place. “The righteousness of God has come out as an external act of His Omnipotence=Goodness in the work of redemption; and this doctrine is not a philosophical wisdom of the schools, but a transmitted declaration, that the Lord has accomplished an act.” (Umbreit).

[Perowne: “Unnatural as I cannot help thinking, that interpretation Isaiah, which assumes that the Psalmist himself never felt the sorrows which he describes, nor the thankfulness which he utters, but only puts himself into the place of the Messiah who was to come,—I hold that to be a far worse error which sees here no foreshadowing of Christ at all. Indeed, the coincidence between the sufferings of the Psalmist and the sufferings of Christ is so remarkable, that it is very surprising that any one should deny or question the relation between the type and antitype.”[FN18]—C. A. B.]

DOCTRINAL AND ETHICAL
1. The pious sometimes experience calamities of such a fearful character, that the impression may arise, that the sufferer has been given up by God and left to his enemies. Then more painful than the oppression of suffering and more terrible than the peril of death, is the painful feeling of the contradiction on the one side between the sufferer’s worth and his lot, particularly his devotion to God, and his being forsaken by God, on the other side between the holy nature of God and His actions. On this account it seems more mysterious and perplexing, the more persevering and fervent the prayer proves to be, though unheard, and the less the present actions of God agree with His usual dealings with His people, which they have experienced and praised at all times. “For although He is the same God, yet He has heard and delivered the fathers who have hoped and cried to Him; but He turns away from and forsakes this one who likewise hopes and cries. It is truly a hard thing which greatly provokes one to despair and cursing, that God treats one differently from another without his being guilty; for he who is perplexed with such a trouble as this, feels such unutterable misery in his conscience.” (Luther).

2. Yet in the truly pious, the anxious question of solicitude for the solution of this inconsistency, and the lament over the incongruity which has become perceptible, may struggle forth from the sighing of the oppressed heart, and take the form of a description of the greatness of its sufferings, but the lamentation does not become a complaint and the trouble does not end in despair, but faith in the holy government of God presses forth through all the anxiety and grief and protects the sufferer, who has been cast down and almost crushed, from sinking in the abyss of despair and ruin; whilst it drives him to cling to Jehovah as his God and Helper, and thereby carries him over the chasm, which seems to open externally between him and his God, and internally threatens to become a difference of experience not to be denied. “Thou art the Holy One, etc, is a corrosive power which must more and more entirely consume the Thou hast forsaken me.” (Hengst.)

3. Yet before, the Divine deliverance, which cannot fail and yet seems to fail, really comes, the suffering increases even to the peril of death and the trouble grows under the trials of faith and patience. These trials become the most dangerous and take the form of temptations when the righteous Prayer of Manasseh, who has often prayed for his people and constantly labored for their good, is not illtreated by foreign enemies, but is cast forth as an outcast by his own people, and when there is added to shame and scorn the heart-rending mockery of the martyr’s trust in God. This trust he has shown from his youth and has experienced in its blessings from childhood, though now it is most sorely attacked whether as a foolish delusion or an idle pretence, whilst at the same time his cherished conviction has always been that he as righteous, is chosen of Jehovah, an object of His good pleasure and of the especial care of God.

4. The remembrance of the peace and carelessness, and security of earliest youth and reflection upon the power and goodness of God wonderfully exhibited in the birth and care of Prayer of Manasseh, even as a suckling, are especially touching comforting and cheering amid the afflictions, cares and struggles of an advanced life. “This miracle has become common by its frequency, but if unthankfulness did not close our eyes with blindness, every birth world fill us with astonishment, and so likewise every preservation of a child in his tender youth, who at his very first entrance into the world is awaited with a hundredfold death” (Calvin). “Experience” likewise teaches us “that we think of this tender, joyous, lovely work of God, and under the hard bites of the Divine wrath and the rod of God, have a refuge and refresh ourselves with the sweet and delightful milk of the womb, of the motherly heart and all those most tender mercies which have been shown to the age of childhood. In order that, as it is commanded us to remember the good days when it fares badly with us, so likewise we may not forget the great grace and benefits of God which He has shown to us from our youth, when we are anxious and in need, and that when we suffer as men, we may likewise think of what we have received of God as children” (Luther).

5. When the hand of God is found to be the power working in the very depths of the sufferings which we have had to bear and which have finally laid us in the dust of death, the bitterness of the experience of suffering is thereby intensified on the one side, yet the believing hope in a final hearing and deliverance is essentially strengthened on the other. Yet it is very hard to hold fast to both at the same time and in their true relation in the soul, especially when a proper and strong feeling of innocence is roused, and yet the prospect of deliverance has as well as disappeared; and when the soul still holds fast to God, and cries out to him in the distance, yet the troubled look perceives only the nearness of its enemies, but does not see God drawing near to help. “As often as this darkness takes possession of the souls of believers some unbelief is always intermingled, which does not let it arise at once into the light of the new life. But in Christ in a wonderful manner both of these were united, the terror of God’s curse and the patience of faith, thus calming all emotions so that they rested under the sovereignty of God” (Calvin).

6. As the prayer precedes the deliverance, so it is followed by thanksgiving; and the vow of thanksgiving is already connected with the prayer in the certainty of the hearing of the prayer. Instead of the anxious cry, which in contrast with the praises of Israel, previously sounded from the mouth of the innocent and horribly tortured victim, the song of praise of the delivered, is in future to resound in the assembly of his brothers, and the whole congregation is to hear, to their own edification, the declaration of the great and wonderful things that God has done to this one who was so afflicted and utterly lost. “God makes it exceeding agreeable so that all the godly must love and praise Him, that His eyes alone see and are turned upon the troubled and poor, and the more despised and forsaken a man Isaiah, the nearer and more gracious God is to him” (Luther).

7. The congregation is not merely to hear in devout and loving sympathy, what God has done to one of its members and to learn the word of the glad tidings of his deliverance by joining in his thanksgiving and praise. Its members externally and internally afflicted, like the delivered sufferer, who has previously called them “his brethren” ( Hebrews 2:11 sq.), are to have their hearts refreshed by the festival which has been prepared by him and at which they are to be his guests, which according to his wish is to endure forever. The sufferings of a servant of God like this, as well as his deliverance, transcend in their blessed effects his own person, and the circle of his immediate relatives; both have an importance and agency in the history of redemption, at first for Israel and then likewise for the heathen, since it has to do not merely with carnal relationship, but with spiritual resemblance and relation with the spread of the kingdom of God in the world, with the preservation and increase of the congregation of the Lord from all nations.

8. The heathen are, it is true, people who have forgotten God, but they have not been forgotten by God. Non igitur sic erant oblilæ istæ gentes Deum, ut ejus nec commemoratæ recordarentur (Augustine, de trin. 14, 13). With their need of redemption is associated their capability of redemption, but the word of the completed redemption and the invitation to participate in its blessings comes to both according to the purpose of God and in His time ( 1 Timothy 2:4-6). And this invitation, which is unlimited by the external relations of men and is to be published to all, will be successful. Those who share in the festival meal offered to them, will recognize the royal right of God to all nations, and will personally, as men converted to Him, fulfil the homage and worship which is due to Him.

9. All this, however, will not be limited to a single generation, but will fulfil itself from generation to generation. There will always be a seed to serve the Lord, and transmit to children and children’s children, even to the invisible distance, the declaration of the fact that the Lord has accomplished it and what He has accomplished. Thus there is opened for the sufferer on the border of the grave not only a prospect of personal deliverance, but likewise a view of the connection of his sufferings, and their effect and end, with the everlasting refreshment of his fellow believers, and with the conversion of the heathen; and this is finally enlarged to the contemplation and the expression of the assurance that these gracious and saving effects will extend over the entire world and exhibit themselves powerfully through all time. The particularism of the Old Testament is thus done away with within itself, and the prophetical element breaks forth from the historical form of David as undeniably typical. Compare Exegetical and Critical.

HOMILETICAL AND PRACTICAL
The greatest trouble in all sufferings is trouble of soul; nothing helps against this but prayer and trust in God.—Even the true children of God may be pained by the feeling that they are forsaken of God, when answer to prayer has long been delayed, especially in peril of death, yet this feeling is only transient.—Whoever does not give up God, even when his trouble of body and pain of soul has advanced to the highest point, soon has the experience that God has not forsaken him.—God may, it is true, delay His help, yet it does not fail, but it always comes at the right time.—When the help ardently implored tarries even the soul of the righteous has a feeling that God is afar off, yet he is not internally estranged from God, but seeks Him still more ardently.—In times of trouble perseverance in faith is very much strengthened: 1) by looking at the holiness of God; 2) by remembering the Divine care always exercised, partly over the fathers, partly over his own person; 3) by the prospect of the Divine blessings which go forth from these sufferings for others likewise.—He who before his deliverance not only cries but prays will after his deliverance not only be glad but thankful.—What hast thou promised and vowed to God in trouble? and how hast thou kept it?—The sufferings of the righteous are according to the Divine purpose not only to be of advantage to the present congregation but likewise to the heathen throughout the entire world.—God will spread abroad His kingdom through the whole world, and vindicate His royal prerogative over all nations. Who is His righteous servant, by whom He accomplishes such things?—However great the apostasy from God may be in the world, yet a righteous seed remains to Him, preserved through all generations, to do homage to Him and serve Him.—The promise of redemption, which has been purchased by the sufferings and triumph of the righteous servant of God, is likewise for the heathen, who not only need it, but are capable of receiving it.—The declaration of what the Lord has accomplished, is the very best thanks for His benefits and the most efficient means to bring about the recognition of His glory and the extension of His name and His kingdom.

Starke: The greatest pain to the troubled soul is not to be sure of the hearing of his prayers.—The ungodly even are often obliged against their will to give the best advice in trouble; for in trouble what is better than to have a Lord to whom we can Lamentations, and who can deliver us.—No shame can more dispirit the soul of a believer than to have his piety mocked, and God’s gracious looking upon him denied.—God is our God from our mother’s womb. O! that He would remain our God even till our last breath.—When we pray for deliverance from trouble we must bring before God a heart which despairs entirely of our own and of all other human help.—Be not afraid of the dust of death; Jesus has prepared it as a couch for you.—As often as you put on or take off your clothes, remember the fall of man and likewise the nakedness of Christ; they will bring you to a knowledge of sin, and keep you from all extravagance in dress.—That is a strength of faith, in the midst of the weakness of death to call the Lord his strength, expect, surely hope, and obtain strength from Him.—The chief reason for praising God in time and eternity is for believers, that the Lord has provided redemption through Jesus, has carried it out, accepted it, and caused it to obtain their salvation.—That which Jesus gained by His bitter sufferings, He gives to His believers to enjoy.—Those who seek God find Him in Christ, the Redeemer of the world, in such a consoling manner, that they can praise Him during their life and rejoice in Him forever.—The limits of the Church and the kingdom of Jesus have no end, but are to extend as far as the world; let us diligently pray, Thy kingdom come.—Great riches and honor do not help to salvation; there must be other riches, other food to satisfy the soul, and all the rich who would be saved must first become poor in spirit.—The poor and despised members of the kingdom of Christ are not always to live in trouble; the time is coming when their afflictions will be exchanged for enduring happiness.—Although the world is full of evil, yet there is a holy seed in it, which serves God.—The chief subject of evangelical doctrine is the making known of the righteousness purchased for us, and appropriated by us; how then can true Christians do otherwise than seek to extend further and further the knowledge of this important truth which they have learned.

Calvin: Whilst violence of pain and weakness of flesh will extort the cry: Why hast Thou forsaken me? faith adds thereto, his God, in order that he may not succumb, thus at the same time improving the invocation of God, who is said to have forsaken him; yes, faith hastens before, so that he already takes refuge in his God before he allows himself to utter the lamentation.—Satan can aim no more deadly shot against our souls, than when he robs us of hope by converting God’s promises into mockery.—Osiander: If we are not always delivered in the way in which we desire it, yet we ought to know with certainty that we are no less truly heard, and a mighty help will soon ensue.—However ungodly and unthankful the world may be, yet we ought not to despair of the Church of God; for God always reserves some who accept the doctrine and do not lack diligence in transmitting it to their posterity.—Renschel: The trouble and dear death of the Lord, are the ground of the salvation which is prepared for the pious.—Selnekker: When trouble comes upon us which seems to be something, the devil strives to induce us not to pray and whispers dangerous and ungodly thoughts. These words alone stand against him: He has not despised, etc. [ Psalm 22:24].—Menzel: Christ reminds us by the name of brethren: 1) of His love and faithfulness towards us all; 2) of the glory in which He sets us and to which He brings us; 3) of our duty towards Him.—Herberger: Sin must be a very great burden, because it could be atoned for in no other way than by the severe sufferings of Christ.—Whoever hears of the sufferings of Christ should repent.—Baihinger: That is the end of God’s way, that He conducts all the nights of sorrow to a blessed end, and that He is praised on account of His benefits.—The pious sufferer vows to celebrate his deliverance by proclaiming the name of Jehovah.—Tholuck: These are the trials of faith, with which the wicked enemy intensifies the other trials of the body and the soul, when a pious man is given up to the furnace of suffering.—A soul that loves God more than self, would rather take upon itself the floods of shame, than have merely a drop of it fall on the name of his God.—If men are friendly only to that which is high, God is most gracious to that which is low.—Prayer is the weapon with which the bars of the gates of heaven are burst open.—Stiller: The Gospel is the heavenly food, which brings comfort and refreshment; the guests at this heavenly meal are all nations upon the whole earth.—Taube: The first born among many brethren is the Holy One of Israel and its King; that begets in His people trust without presumption. The Holy One of Israel is our brother; that begets humility without despair.—Diedrich: To the same extent as my soul has a share in Christ will it have the experience of this way through the cross to the crown.—The righteous man here in this world is cruelly teanted about like a poor hind; but in God’s eye he is yet so lovely that He finally sends the dawn of deliverance.

[Matt. Henry: Spiritual desertions are the saint’s sorest afflictions.—When we are lamenting God’s withdrawings yet still we must call Him our God, and continue to call upon Him as ours.—When we want the faith of assurance, we must live by the faith of adherence.—The entail of the covenant is designed for the support of the seed of the faithful; He that was our fathers’ God must be ours, and therefore will be ours.—He was Adam., “a mean Prayer of Manasseh,” and Enosh, “a man of sorrow;” but lo Ish, “not a considerable man;” for He took upon Him the form of a servant, and His visage was marred more than any man’s.—The blessings of the breasts, as they crown the blessings of the womb, so they are earnests of the blessings of our whole lives.—When we cannot rejoice in God as our Song of Solomon, yet let us stay ourselves upon Him as our strength, and take the comfort of spiritual supports when we cannot come at spiritual delights.—Seeing we cannot keep alive our own souls, it is our wisdom by an obedient faith to commit our souls to Jesus Christ, who is able to save them, and keep them alive forever.—Barnes ( Psalm 22:8): It is one of the most remarkable instances of blindness and infatuation that has ever occurred in the world, that the Jews should have used this language in taunting the dying Redeemer, without even suspecting that they were fulfilling the prophecies, and demonstrating, at the very time when they were reviling Him, that He was the true Messiah.—Spurgeon: For plaintive expressions uprising from unutterable depths of woe we may say of this Psalm, “there is none like it.” It is the photograph of our Lord’s saddest hours, the record of His dying words, the lachrymatory of His last tears, the memorial o His expiring joys. David and his afflictions may be here in a very modified sense, but, as the star is concealed by the light of the sun, he who sees Jesus will probably neither see nor care to see David.—No daylight is too glaring, and no midnight too dark, to pray in; and no delay or apparent denial, however grievous, should tempt us to forbear from importunate pleading.—If prayers be unanswered, it is not because God is unfaithful, but for some other good and weighty reason. We may not question the holiness of God, but we may argue from it, and use it as a plea in our petitions.—Let us wonder when we see Jesus using the same pleas as ourselves, and immersed in griefs far deeper than our own.—Strange mixture! Jehovah delights in Him, and yet bruises Him; is well pleased, and yet slays Him.—Behold the humiliation of the Son of God! The Lord of glory stoops to the dust of death. Amid the mouldering relics of mortality Jesus condescends to lodge!—Never was a man so afflicted as our Saviour in body and soul, from friends and foes, by heaven and hell, in life and death; He was the foremost in the ranks of the afflicted, but all these afflictions were sent in love, and not because His Father despised and abhorred Him. ’Tis true that justice demanded that Christ should bear the burden which as a substitute He undertook to carry, but Jehovah always loved Him, and in love laid that load upon Him with a view to His ultimate glory and to the accomplishment of the dearest wish of His heart. Under all His woes our Lord was honorable in the Father’s sight, the matchless jewel of Jehovah’s heart.—There is relief and comfort in bowing before God when our case is at its worst; even amid the dust of death prayer kindles the lamp of hope.—C. A. B.]

Footnotes:
FN#8 - Delitzsch: “The call of prayer אל־תרחק ( Psalm 22:11; Psalm 22:19; Psalm 35:22; Psalm 38:21, used Psalm 71:12), the name of the soul יחידה ( Psalm 22:20; Psalm 35:17), the designation of quiet and resignation by דומיה ( Psalm 22:2; Psalm 39:2; Psalm 72:1; comp. Psalm 65:1) are to us, who do not limit the genuine Davidic Psalm with Hitzig to Psalm 3-19 as Davidic peculiarities. In other respects, likewise, there are not lacking similarities with other ancient Davidic Psalm (comp. Psalm 22:29 with Psalm 28:1, going down to the dust, to the pit, then in later Psalm, as Psalm 143:7, in Isaiah and Ezek.) especially those of the time of Saul, as Psalm 69 (comp. Psalm 22:26 with Psalm 69:32) and Psalm 59 (comp. Psalm 22:16 with Psalm 59:14”).—C. A. B.]

FN#9 - Perowne: “The older Jewish interpreters felt the difficulty, and thought that the sorrows of Israel in exile were the subject of the singer’s complaint.—Without adopting this view to the full extent, it is so far worthy of consideration that it points to what is probably the correct view, viz., that the Psalm was composed by one of the exiles during the Babylonish captiviy. And though the feelings and expressions are clearly individual, not national, yet they are the feelings and expressions of one who suffers not merely as an individual, but so to speak in a representative character.”—C. A. B.]

FN#10 - Alexander follows Hengstenberg thus: “The subject of this Psalm is the deliverance of a righteous sufferer from his enemies, and the effect of this deliverance on others. It is so framed as to be applied without violence to any case belonging to the class described, yet so that it was fully verified only in Christ, the Head and representative of the class in question. The immediate speaker in the Psalm is an ideal person, the righteous servant of Jehovah, but his words may, to a certain extent, be appropriated by any suffering believer, and by the whole suffering church, as they have been in all ages.”—C. A. B.]

FN#11 - Wordsworth: “The Hind represents innocence persecuted by those who are compared in the Psalm to huntsmen, with their dogs chasing it to death, see Psalm 22:16. And the Hind is called the Hind of the morning. Such was Christ at His Passion. He was hunted as a hind; He was the ‘Dayspring from on high;’ He was lovely and pure as the morning; and early in the morning, ‘while it was yet dark,’ His savage hunters thirsted for His death ( Matthew 26:57; Matthew 27:1). Christ, the innocent and spotless Hind, is contrasted in the Psalm with the bulls of Bashan, and the ravening and roaring lion ( Psalm 22:12-13).”—“The concurrent opinion of all ancient expositors may be summed up in the words of St. Augustine here: ‘Dicuntur hæc in persond Crucifixi; or, as Theodoret expresses it, ‘our Lord Christ speaks in this Psalm as Prayer of Manasseh, suffering Prayer of Manasseh, in the name of all human nature;’ and the Church has declared her judgment in this sense, by appointing this Psalm to be used on Good Friday.”—C. A. B.]

FN#12 - Wordsworth thus sums up the Messianic references of the Psalm. “Our Lord adopted the first words of this Psalm, when He was on the cross: ‘My God, My God, why hast Thou forsaken Me?’ ( Matthew 27:46; Mark 15:34); and St. Jerome justly says, ‘Ex hoc animadvertimus, totum Psalmum a Domino in cruse posito decantari.’ And the Holy Spirit, speaking by two Apostles and Evangelists, St. Matthew ( Matthew 27:35), and St John ( John 19:23), applies it to Christ. St. Matthew says, they crucified Him, and parted His garments, casting lots, that it might be fulfilled which was spoken by the Prophet, (i.e. in this Psalm Psalm 22:18), or, as St. John has it, ‘that the Scripture might be fulfilled, which saith, They parted My garments among them, and upon My vesture did they cast lots.’ And St. John says. ( John 19:28), ‘Jesus knowing that all things were now accomplished that the Scripture might be fulfilled’ (i.e. the Scripture in Psalm 22:15), ‘saith I thirst.’ The language of those who persecuted Christ to death, is accurately described in the Psalm. ‘All they that see me laugh me to scorn; they shoot out the lip, they shake the head saying, He trusted in the Lord; let Him deliver Him ( Psalm 22:7-8). Compare the narrative of the Evangelists. ‘They that passed by reviled Him, wagging their heads’ ( Matthew 27:39). It is remarkable that the very words here used in the Septuagint, ἐξεμυκτήρισαν, and ἐκἰνησαν κεφαλήν, are adopted in the Gospels ( Matthew 27:39; Mark 15:29; Luke 23:35.). ‘They mocked Him, and said, He trusted in God, let Him deliver Him’ ( Matthew 27:41; Matthew 27:43). And the author of the Epistle to the Hebrews quotes Psalm 22:22 of this Psalm, and regards it as spoken by Christ: ‘He is not ashamed to call them brethren, saying, I will declare Thy name unto my brethren, in the midst of the Church will I sing praise unto Thee’ ( Hebrews 2:12).”—C. A. B.]

FN#13 - Delitzsch: “When the passion reached its highest point it had already been, preceded by days and nights of such wrestling, and what now was loud, was only the breaking forth of that struggle of prayer which in the second David constantly became more and more violent as he approached the catastrophe.”—C. A. B.]

FN#14 - Delitzsch: “According to Biblical ideas there is in the newly-born child, yes in the unborn child, alive only in the mother’s womb, already a consciousness growing up out of the uttermost depths of unconsciousness (Bib. Psychol. p215). Thus when he says in prayer, that he was thrown upon Jehovah from the lap, that Isaiah, with all his needs and cares solely and alone referred to Him ( Psalm 55:22; comp. Psalm 71:6) that from the womb Jehovah was his God, there is more contained in this than the pure objective sense, that he grew up in such relation to God. Never in the Old Testament is there any mention of a human father, that Isaiah, a genitor of the Messiah, but always only of His mother or she that brings Him forth. The words of the one praying here likewise say, that the beginning of his life, with respect to external circumstances was in poverty, which likewise agrees with the Old Testament and New Testament ideal of Christ,” Barnes agrees with Delitzsch, and is probably correct, thus: “The idea Isaiah, that from his earliest years he had been led to trust in God; and he now pleads this fact as a reason why He should interpose to save him. Applied to the Redeemer as a Prayer of Manasseh, it means that in His earliest childhood He had trusted in God; His first breathings were those of piety; His first aspirations were for the Divine favor; His first love was the love of God:” and again, “He had been as it were, thrown early in life upon the protecting care of God. In some peculiar sense He had been more unprotected and defenceless than is common at that period of life, and He owed His preservation then entirely to God. This, too, may have passed through the mind of the Redeemer on the cross. In these sad and desolate moments He may have recalled the scenes of His early life—the events which had occurred to Him in His early years; the poverty of His mother, the manger, the persecution by Herod, the flight into Egypt, the return, the safety which He then enjoyed from persecution in a distant part of the land of Palestine, in the obscure and unknown village of Nazareth.”—C. A. B.]

FN#15 - Tristram, Natural History of the Bible, p. Psalm 79 : “Every Oriental city and village abounds with troops of hungry and half-savage dogs, which own allegiance rather to the place than to persons, and which wander about the streets and fields, howling dismally at night, and devouring even the dead bodies of men when they can reach them. Their habit is most exactly described by the Psalmist. ‘At evening let them return; and let them make a noise like a dog, and go round about the city. Let them wander up and down for meat, and grudge if they be not satisfied’ ( Psalm 59:14-15). ‘In the place where dogs licked the blood of Naboth shall dogs lick thy blood’ ( 1 Kings 21:19). ‘The dogs shall eat Jezebel by the wall of Jezreel. Him that dieth of Ahab in the city the dogs shall eat’ ( Psalm 22:23-24.). Thus cruel, fierce and filthy persons are frequently compared to dogs ( Psalm 22:10; Philippians 3:2; Revelation 22:15.—The common dog of the towns is the same breed as that of the shepherd, often in India called the Pariah dog, and probably the nearest in appearance to the wild original, not unlike the jackal, with short, sharp-pointed ears, sharp snout, generally a tawny coat and tail, scarcely bushy.”—C. A. B.]

FN#16 - A. V, not so true to the original, has rendered מְחֹלָל, “wounded.”—C. A. B.]

FN#17 - Perowne adopts the former rendering: “My only one. The life is so called either because man has but one life, or because it is the most precious of all things. Comp. Homer’s φιλον κὴρ and Plato’s τιμιοτάτη (ψυχή).” So Wordsworth, though with many forced allusions: “It is a memorable fact, that the masculine yachid occurs three times in one chapter of the historical books of the Old Testament, and in no other part of them; and that chapter is Genesis 22, which relates the sacrifice of Isaac, the only begotten Song of Solomon, whom his father loved, the type of Christ crucified. See Genesis 22:2; Genesis 22:12; Genesis 22:16. It is also a remarkable circumstance that the feminine word yachidah, which is the word used here, occurs only once in the historical books of the Old Testamet; and that passage is the history of the sacrifice of Jephthab’s daughter ( Judges 11:34), on which it has been already observed that she was in several most interesting and beautiful respects a type of the pure human soul of Christ, offering itself a willing sacrifice on the cross. In the Psalm this word is used in another place which foretells the Passion of Christ, Psalm 35:17. My darling is explained by the parallelism in both these places as meaning my soul, which is mine as being that which I possess, and which I willingly lay down, as Christ says: ‘No man taketh my life (or soul, ψυχήν) from Me, but I lay it down of Myself. I have power to lay it down and I have power to take it again’ ( John 10:17-18). And that soul might well be called yechidah; that Isaiah, an only child, and a daughter, on account of its dearness to God (vid. John 1:14; John 1:18; John 3:16; John 3:18; 1 John 4:9). The feminine gender bespeaks intensity of tender feeling and dearness.”—C. A. B.]

FN#18 - Barnes: “The scene in the Psalm is the cross, the Redeemer suffering for the sins of men. The main features of the Psalm relate to the course of thoughts which there passed through the mind of the Redeemer; His sorrow at the idea of being abandoned by God; His confidence in God; the remembrance of His early hopes; His emotions at the taunts and revilings of His enemies; His consciousness of prostrated strength; His feelings as the soldiers pierced His hands and His feet, and as they proceeded to divide His raiment; His prayer that His enemies might not be suffered to accomplish their design, or to defeat the work of redemption; His purpose to make God known to men; His assurance that the effect of His sufferings would be to bring the dwellers in the earth to serve God, and to make His name and His righteousness known to far distant times. I regard the whole Psalm, therefore, as applicable to the Messiah alone: and believing it to be inspired I cannot but feel that we have here a most interesting and affecting account, given long before it occurred, of what actually passed through the mind of the Redeemer when on the cross.”—C. A. B.]
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Verses 1-6
Psalm 23
A Psalm of David
1 The Lord is my shepherd;

I shall not want.

2 He maketh me to lie down in green pastures:

He leadeth me beside the still waters.

3 He restoreth my soul:

He leadeth me in the paths of righteousness

For his name’s sake.

4 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.

5 Thou preparest a table before me

In the presence of mine enemies:

Thou anointest my head with oil;

My cup runneth over.

6 Surely goodness and mercy shall follow me all the days of my life:

And I will dwell in the house of the Lord for ever.

EXEGETICAL AND CRITICAL
Its Contents and Origin.—Under the figures of the shepherd, Psalm 23:1, and the host, Psalm 23:5, which were familiar to all Israelites, which are connected with that of the guide, Psalm 23:3, the Psalmist describes, in clear and flowing language corresponding throughout with his calm, confident, hopeful feelings, the comprehensive and more than sufficient care of God for him, who describes his present and future condition under the corresponding figures of member of the flock, Psalm 23:2, wanderer, Psalm 23:4, and guest, Psalm 23:6. These figures are so natural to the national life, that we cannot conclude from them that David sung this Psalm, if not in the times of his shepherd life, at least in a time when the recollection of those days was still fresh (Tholuck), or that the feast contains a reference to the meal in the house of David’s father after he was anointed, 1 Samuel 16. (Muntinghe). But we have no more reason to look away from every historical reference and from every particular reason for the use of these figures, and since there is no evidence of a prophecy of Christ (many ancient interpreters), or that it was directly meant for the congregation, to suppose that it was a free expression of feelings rejoicing in God, whether of an unknown poet (Hupfeld), or David in the latter peaceful and prosperous period of his government (Calvin and most interpreters). For the enemies, Psalm 23:5, seem not to belong to the past but to the present, and are mentioned in a connection, from which we may conclude that there was destitution, yet not a destitution among the enemies whilst the Israelites, under the Maccabean leaders besieged in the fortress at Jerusalem, had plenty (Olshausen), but with the Psalmist, who must certainly be regarded as remote from the house of God ( Psalm 23:6). If this is recognized likewise as a historical feature, it is easy to find the occasion for the preceding descriptions in a sojourn of the Psalmist in the wilderness, but not to think of an allegorical reference to the return of the people from exile (Kimchi), or a reference back to the Divine guidance of Israel from Egypt through the wilderness (Chald.), but to abide by David in accordance with tradition, and put this Psalm in the period of the rebellion of Absalom (Ruding, J. D. Mich, Ewald, Maurer, Delitzsch). Only we must not refer to 2 Samuel 18:26, for the tone and sentiment do not agree with it. But we may indeed think of 2 Samuel 17:27 sq, and compare with Psalm 3:6; Psalm 4:7. The resemblances to Psalm 27. and63, are of an entirely different kind from those to Psalm 25:21; Psalm 37:4, as it is then too bold to refer to Jeremiah, on account of the style and the sentiment. Respecting the house of Jehovah vid. remarks upon Psalm 5:7.

Str. I. Psalm 23:1. My shepherd.—God is thus named already by Jacob, Genesis 48:15; Genesis 49:24. This figure is afterwards frequently used ( Psalm 80:1; Psalm 78:52; Micah 7:14; Isaiah 63:13 sq.). It is likewise applied to theocratic rulers, Jeremiah 3:15; Jeremiah 23:1, and is used with reference to the Messiah, Isaiah 40:11; Ezekiel 34.; compare Zechariah 11:4 sq, and hence is applied to Jesus in the New Testament, John 10:1-16; Hebrews 13:20; 1 Peter 2:25; 1 Peter 5:4. In accordance with this the people are called His flock or the sheep of His pasture, Psalm 74:1; Psalm 79:13; Psalm 95:7; Psalm 100:3; Jeremiah 23:1. The expressions which follow are taken from the life of the shepherd and correspond with the figure. The oasis of the wilderness is not merely a station of rest for the tired flocks at the time of the noonday heat ( Song of Solomon 1:7), but at the same time a place of refreshment by means of the green meadows and the waters, which are mentioned either as flowing quietly and therefore without danger in contrast to the wild mountain brooks and rushing streams (Calvin, Geier, De Wette, Hitzig [Alexander, Barnes]), or as the indispensable condition of refreshment for the pleasant resting-place where the flocks lie down for recreation (Sept, Stier, Hengst, Hupfeld [Perowne]).[FN19] The imperfects are not to be regarded as futures (Hengst, et al.), or indeed as referring to the past (Sept, Chald.), but denote actions continuing and repeated in the present.

Str. II. Psalm 23:3. He restoreth my soul.—This does not mean conversion (the ancient translations), but the refreshment of the soul under the figure of leading back him who was about to flee away, comp. Psalm 19:7.—[He leadeth me.—The oriental shepherd does not drive the flock before him but goes before the flock and leads them, vid. Thomson’s The Land and the Book, p 202 sq.; Smith’s Dict, of the Bible, Article, Shepherd.—C. A. B.].—In right paths.—In the figurative language of this Psalm it is evident that the “right paths” are not to be regarded as in similar passages, excluding the figure, as ways of righteousness (Hengst. [A. V.]) in the moral sense, or passing over the intermediate member, as ways of salvation (De Wette, Ewald, Hitzig), but as straight and even paths, excluding error and stumbling, direct and leading certainly to their end (most interpreters after the Rabbins), which are then really paths of righteousness and salvation.

Psalm 23:4. Even when [A. V, Yea, though] = even then when.—The contrary of Psalm 23:2 is supposed as an objective possibility; but only with reference to the external condition in life and circumstances threatening with peril of death.—Valley of the shadow of death.—In order to explain this figure De Wette cites from Morier’s second journey to Persia, p. Psalm 179: “In the vicinity of Ispahan is a remarkable valley, barren, gloomy and destitute of water, which is called the valley of the angel of death.” [It is unnecessary to go beyond the Holy Land itself. The Psalmist refers to those deep wadies or wild and gloomy ravines, which abound in the mountains of Palestine, the rocky sides of which are filled with caves and caverns, the abodes of wild beasts of prey. It is often necessary for the shepherd to lead his flocks through these wadies and across these ravines, and it is always perilous even to the shepherd himself. There is no reference here to death itself, but to the peril of death go often experienced in life.—C. A. B.].—Thy rod and Thy staff, they comfort me.—The soul when thinking of the possible danger, is quieted and comforted by the assurance of the faithfulness of the Divine Shepherd. The shepherd not only leads the flock, but defends it, hence the mention of two staves; so likewise Zechariah 11:7, upon which an especial emphasis is put by the pronoun. It follows from this that this verse is not a general description of the rest of trust (De Wette, Hengst.), nor has a poetical and rhetorical fulness of meaning, nor indeed that one of the staves was given by the guide to the wanderer, the other retained by himself.[FN20]
Str. III. [Perowne: “God is even more than a shepherd who provides for the wants of his sheep. He is a King who lavishes His bounty in rich provision for His guests.” Although the figure of sheep and shepherd pass over into that of guest and host the ideas are the same, though in different forms. There is a beautiful correspondence throughout. As the sheep lie down satisfied with the rich provision of the shepherd, in the green pastures and by the refreshing waters, so the guest sits down satisfied with the rich provisions of the table of the Lord.—In the presence of mine enemies.—As the wild beasts surrounded the sheep in the gloomy wady and they were comforted by the shepherd’s rod, so the enemies surround the guest, and he is comforted by the table of the monarch. In the Orient the host was obligated not only to entertain the guest but to protect him from his enemies, and when once the meal of hospitality had been partaken all the power and strength of the host became assured to the guest. He was now safe and secure, and his enemies were powerless to injure him, for from this time forth he was the guest and friend of the host and would be protected and defended by him. Thus the idea is not of a hasty meal upon a battle-field, after which the fight was to be renewed, but of a calm and secure repose at the table of the host, with the assurance that all danger was past and the enemieswere no longer to be regarded or feared.—C. A. B.]

After that Thou hast anointed my head with oil.—Anointed, literally made fat, as a perfect subordinate to the imperfect, refers to the sprinkling of the beard, hair, etc, with sweet-smelling essences, which in ancient times preceded the festival meal, hence the figurative use, Psalm 45:7; Psalm 104:15.[FN21]—My cup runneth over.—The ancient translators have instead of this, drunkenness, which meaning, however, is admissible only in the Aramaic, but not in the Hebrew. The Sept. has connected the first words of the following verse with this clause and translated, ῶς κράτιστον.[FN22]
[The rendering of the A. V, “surely”, is better.—C. A. B.].—Happiness and grace will pursue me.—“Pursue” is used not only in the sense of follow or accompany (Olsh.). as an inversion of the usual figurative phrase used of men: pursue something sectari=aspire after (Hupfeld), but is used in contrast with the pursuit of the enemies. [His enemies had pursued him even to the presence of his host, henceforth grace and joy will pursue him and load him with blessings.—C. A. B.].—And returned shall I dwell in the house of Jehovah to length of days.—The closing word does not mean: lifelong (Hupfeld), but in contrast with the short affliction (Delitzsch), opens a prospect of an indefinitely long time, Psalm 21:4, and indeed of communion with God and the enjoyment of His grace, Psalm 27, which is afforded by the use of the religious institutions of grace. Many ancient translations have, after the Sept, “my dwelling,” etc. They have likewise regarded the infinitive with the suffix as from yashab. So likewise Geier, Rosenm, De Wette, Hengst. But then we must read shibthî, as Psalm 27:4. But our text has shabthî, which vocalization the Masoretic Punctators could only have fixed in accordance wish tradition. Now some have regarded this form after De Muis as a perfect of yashab, supposing that the first syllable has fallen away. But the possibility of such an aphæresis is disputed by Olsh. and Hupfeld as ungrammatical. The examples cited in its favor are explained by the former as mutilations of the text, and are regarded by Delitzsch partly as a corruption, as Jeremiah 42:10, partly as only belonging to the vulgar tongue, as 2 Samuel 22:41. Hitzig, however, again appeals particularly to Judges 19:11, together with Jeremiah 42:10. In any case the matter is very doubtful, and therefore the derivation from shûb (=return) is preferable, yet it cannot be translated: I return to the house (Knapp, et al.), for it is followed by the preposition בְ and not אֵל and duration is expressed. This leads to the acceptance of a pregnant construction (Delitzsch). The idea of dwelling is not expressed in words, but is indicated as a consequence of the return, by the nature of the closing word, as already mentioned. The perfect with the vav consec. after the imperfect has likewise the meaning of a future. Misericordia Dei præcedit, comitatur et subsequitur nos (Augustine). [Alexander: “Dwelling in the house of Jehovah does not mean frequenting His sanctuary, but being a member of His household and an inmate of His family, enjoying His protection, holding communion with Him, and subsisting on His bounty.”—C. A. B.].[FN23]
DOCTRINAL AND ETHICAL
1. Every member of the congregation of God may appropriate in faith the promises which God has given to the people of the covenant, but he must likewise make earnest use of the privileges graciously bestowed upon the congregation, and have, hold, and confess the God of the covenant as his own God, in order to have in himself the evidence and experimental sense of the all-embracing and all-sufficient care of God, which is always comforting and refreshing in every circumstance of life. Comp. P. Gerhardt’s hymn which has grown out of this Psalm: Der Herr, der alter Enden.
2. He who would truly experience in himself that love, power, and faithfulness of God, whereby believers are called, sustained, preserved and entirely furnished in this world as a flock of the good shepherd, must likewise, in the constant sense of his need and weakness and at the same time in unshaken faith in the willingness and the power of God to help him, lay hold of for himself and use the means of grace and salvation prepared and offered to him; he must likewise truly let himself be led, refreshed, protected, cared for and saved by God, and meet the condescension of God with the resignation of himself to God. “Although this confidence in the care of God does not exclude provision for the body, yet we are to think chiefly of the supply of all our spiritual need, which comes down from above” (Umbreit).

3. Trust in God and resignation to His will is essentially facilitated by the fact that we have to do, not with an unknown and hidden God, but with the God of historical revelation, who has made known His name by His word and His works, and has declared therein what we have to think and expect of Him. On this fact we should base ourselves in the changeable fortunes which meet us in this world, and should hold fast to it amidst the changing feelings and dispositions of the heart: for that is “the golden art, to hold on to God’s word and promise, decide according to it and not according to the feelings of our hearts; thus help and consolation will surely follow and we shall not lack anything at all” (Luther).—“But now when God has revealed Himself as the Shepherd in the person of His only begotten Song of Solomon, much more clearly and more gloriously than formerly to the fathers under the law, we do not sufficiently honor His keeping, unless we tread under foot all fear and danger by fixing our eyes upon Him” (Calvin).—“For David here prescribes one common rule for all Christians, that there is no other means or expedient on earth of escaping from all kinds of trouble, than for a man to cast all his cares on God, apprehend Him by His word of grace, hold fast to it and let it in no wise be taken from him. He who does this can be satisfied, whether it fares well with him or ill, whether he lives or dies, and can likewise finally endure, and must prosper in spite of all the devils, the world and misfortune” (Luther).

4. The best consolation in trouble is the certainty of the nearness of God, as this is the strongest reminder of our duty when successful. But we have these, not that “we may make of His benefits a ladder by which we may ever ascend nearer to Him” (Calvin), but we have them on the ground of His condescension to us, in virtue of His dwelling among us and in consequence of our reception into His house and to His table, where He has Himself prepared what serves for our sustenance and complete satisfaction, and where He likewise anoints those who partake of these blessings, good things and joys, that Isaiah, He festively prepares, distinguishes, and adorns them. This advances by many stages from the typical to the fulfilment, from the Old Testament to the New, from time into eternity. For a time is coming when wandering will cease and the shepherd as the host will not allow His guests again to leave His house. But first of all we must abide by this. “This presence of the Lord is not to be perceived with the five senses; faith alone sees it, which is sure of the fact, that the Lord is nearer to us than our own-selves” (Luther).

HOMILETICAL AND PRACTICAL
The glad spirit of a Christian in life and in death: 1) how it shows itself; 2) whence it springs; 3) whither it moves and leads.—The happiness of those who can confess: the Lord is my shepherd: 1) in what it consists; 2) how it is attained; 3) how it is preserved.—Who goes most successfully through the world? 1) The wanderer in God’s flock; 2) the guest at God’s table; 3) the child in God’s house.—He who lets himself be led by God will likewise be kept and provided for by God.—Even pious people are not spared the walk in the dark valley; but they have a threefold comfort: 1) that the Lord leads them in; 2) that the Lord remains with them; 3) that the Lord in time helps them out.—The certainty that the Lord is with us: 1) on what it is based; 2) what its effects; 3) what supports it.—We will attain that happiness and grace will step in the place of our persecutors when we resign ourselves entirely to the guidance, care and training of God with willing obedience, humble desire and hearty trust.

Starke: The ungodly man may call Jesus a shepherd, but not his shepherd, which is only for those who appropriate Him.—It often seems as if the little flock of Christ lacked many things in this world; yet these words of Christ must remain true for all time with respect, to spiritual things ( John 10:11), and with respect to bodily things they may be satisfied with the loving provision of the Great Shepherd.—Believers find in the pastures of the Gospel not only complete satisfaction, but likewise gentle rest.—The many who do not experience refreshment of heart from the Gospel have only themselves to blame.—The ungodly grudge believers a piece of bread; their Good Shepherd, however, gives them not only this, but likewise the heavenly manna.—That which seems to be needful, pleasant and good, is not good unless it is a gift of the mercy of God ( James 1:17).—It is well for him who has his portion in the house of his heavenly Father; there are many mansions there; but the most joyous thing is that their possession endures to all eternity.—Renschel: Christ carries the rod woe and the staff mild.

[Matth. Henry: If God be as a shepherd to us, we must be as sheep, inoffensive, meek and quiet, silent before the shearers, nay, and before the butcher too, useful and sociable; we must know the shepherd’s voice, and follow Him.—Let those not fear starving that are at God’s finding, and have Him for their feeder.—Those who would be satisfied with the fatness of God’s house must keep close to the duties of it.—F. W. Robertson: Beneath the burning skies and the clear starry nights of Palestine there grew up between the shepherd and his flock a union of attachment and tenderness. It is the country where at any moment sheep are liable to be swept away by some mountain torrent, or carried off by hill-robbers, or torn by wolves. At any moment their protector may have to save them by personal hazard. …And thus there grows up between the man and the dumb creatures he protects a kind of friendship. …You love those for whom you risk and they love you; therefore it is that, not as here where the flock is driven, the shepherd goes before and the sheep follow him. They follow in perfect trust, even though he should be leading them away from a green pasture, by a rocky road, to another pasture which they cannot yet see. He knows them all—their separate histories, their ailments, their characters. … Alone in those vast solitudes, with no human being near, the shepherd and the sheep feel a life in common. Differences disappear; the vast interval between the man and the brute, the single point of union is felt strongly. One is the love of the protector: the other the love of the grateful life; and so between lives so distant there is woven, by night and day, by summer suns and winter frosts, a living network of sympathy. The greater and the less mingle their being together: they feel each other. “The shepherd knows his sheep, and is known of them.”. Try to feel, by imagining what the lonely Syrian shepherd must feel towards the helpless things which are the companions of his daily life, for whose safety he stands in jeopardy every hour, and whose value is measurable to him not by price, but by his own jeopardy, and then we have reached some notion of the love which Jesus meant to represent, that eternal tenderness which bends over us—infinitely lower though we be in nature—and knows the name of each and the trials of each, and thinks for each with a separate solicitude, and gave itself for each with a sacrifice as special and a love as personal, as if in the whole world’s wilderness there were none other but that one.”—Spurgeon: Sweet and full are the doctrines of the Gospel; fit food for souls, as tender grass is natural nutriment for sheep.—These twin guardian angels (goodness and mercy) will always be with me at my back and my beck. Just as when great princes go abroad they must not go unattended, so it is with the believer. Goodness and mercy follow him always—the black days as well as the bright days, the days of fasting as well as the days of feasting, the dreary days of winter as well as the bright days of summer. Goodness supplies our needs and mercy blots out our sins.—C. A. B.]

Footnotes:
FN#19 - It is better to translate this latter clause with Ewald and Hupfeld: To waters of refreshment He leadeth me. The idea is not of a flock grazing in a rich meadow land on the banks of a quiet stream, but that of a flock led by the shepherd to their resting-place and watering-place. In this place they lie down satisfied, in the midst of the richest abundance of pasture and refreshing water, all their wants being supplied. It is not necessary to think of a stream, since in the Orient flocks are fed from wells or fountains in troughs, Genesis 29:10-11; Exodus 2:16-21. Vid. Tristram, Natural History of the Bible, p142.—C. A. B.]

FN#20 - The reference is still to the shepherd guide. The rod and staff are synonymes, expressing the twofold use of the crook in ruling and defending. The crook is essential to the shepherd’s business. He uses it as a walking stick in ascending and descending the mountains; he uses it to punish the rebellious and stubborn sheep. It has a curve on one end with which he catches the sheep by their hind legs and urges them on. It is likewise a weapon to beat the dogs and ward off the beasts of the wilderness. Then finally he uses it when he puts the sheep into the fold, causing them to pass under the rod as he tallies them off to see that none are missing. Thus the crook is the symbol of his power and authority, and at the same time of his love, care, and protection. When the flocks are led through the gloomy wadies they crowd close together, and the rod and staff in the shepherd’s hands reassures them and gives them a sense of comfort and security, though the wild beasts roar and growl about them.—C. A. B.]

FN#21 - The entertainment was royal, the guest was received with the highest honors. Oil was used at the feasts of the wealthy to do honor to their guests. It was used to anoint the head as a symbol of the grace of God which the host would have his guest enjoy. It is not unusual at the present day n the Orient to sprinkle the guests with perfumes and to burn incense in the festival rooms, diffusing delightful odors. Vid. Lane’s Modern Egyptians, p203. Vid. Amos 6:6; also Luke 7:46, where Jesus contrasts the devotion of the woman with the neglect of the host who did not honor Him with the basin of water, the kiss of friendship and the anointing oil.—C. A. B.]

FN#22 - For the meaning of the cup vid. Psalm 16:5. It is full and satisfying and more than abundant. As the oil was the symbol of grace and favor, so the cup is the symbol of joy and gladness.—C. A. B.]

FN#23 - Wordsworth: “David, the shepherd of Bethlehem, could speak from personal experience of what the shepherd feels for his sheep. He had led his flock through the dark defiles of the rocky fastnesses of Judah, which presented an image of the gloomy valley of the shadow of death, and he experienced in his exile the loving care of hospitable friends, like Barzillai, who spread for him a table in the wilderness, when he fled from Absalom his son ( 2 Samuel 17:27-29), and his eyes were raised upward from them and their affectionate care, to a loving contemplation of his home and Father in heaven.”—C. A. B.]
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Verses 1-10
Psalm 24
A Psalm of David
1 The earth is the Lord’s, and the fulness thereof;

The world, and they that dwell therein.

2 For he hath founded it upon the seas,

And established it upon the floods.

3 Who shall ascend into the hill of the Lord?

Or who shall stand in his holy place?

4 He that hath clean hands, and a pure heart,

Who hath not lifted up his soul unto vanity,

Nor sworn deceitfully.

5 He shall receive the blessing from the Lord,

And righteousness from the God of his salvation.

6 This is the generation of them that seek him,

That seek thy face, O Jacob. Selah.

7 Lift up your heads, O ye gates;

And be ye lifted up, ye everlasting doors;

And the King of glory shall come in.

8 Who is this King of glory?

The Lord strong and mighty,

The Lord mighty in battle,

9 Lift up your heads, O ye gates;

Even lift them up, ye everlasting doors;

And the King of glory shall come in.

10 Who is this King of glory?

The Lord of hosts,

He is the King of glory. Selah.

EXEGETICAL AND CRITICAL
Its Contents and Composition.—According to the tradition of the Talmud this Psalm was sung in the temple every Sunday morning during the presentation of the wine offering, and indeed with reference to the history of the Creation. The addition to the title made by the Septuagint, τῆς μιᾶς σαββάτου, corresponds with this. The Church likewise finds it appropriate to use this Psalm on Sundays, as well as at Advent and at the consecration of churches. For unless we would divide the Psalm into two entirely different Psalm (Ewald, Olsh.), the celebration of the entrance of Jehovah into the Holy Place of His gracious presence stands out as the prevailing thought of the whole, which has its essential meaning in the statement of the characteristics of this God and His worshippers. Among these, the all-embracing moral and historical nature of these relations, advancing from victory to victory, is rendered most conspicuous as the decisive characteristic. In this consists the richness of the application of this Psalm, without its thereby being typical (Geier, Stier, Hengst.), or indeed Messianic (Seb. Schmidt, J. H. Mich.). Moreover it is not to be regarded as a free clothing of an idea with general reference to the temple (Hupf.), as instruction and exhortation to the citizens of Zion (Venema), or as a song of dedication composed by David for future use after the example of Psalm 15, after that the place for the future temple had been pointed out to him by a Revelation, 1 Chronicles 21:22 (the Rabbins, Rudinger, Rosenm, Stier). Moreover, it is entirely unnecessary to regard the doors and gates Psalm 24:7 sq, as those of the stone temple, and then to think of the dedication of the temple of Solomon (De Wette). It may properly be referred to the very ancient citadel of Zion, and the occasion for its composition by David may be found in the removal of the Ark of the Covenant by David from Kirjath Jearim to Mt. Zion (Grotius and most interpreters). Then David had it placed in a tent set up especially for it after his victorious expeditions ( 2 Samuel 6:17; comp. 2 Samuel 11:11; 1 Kings 1:39), whilst the Mosaic tent remained at Gibeon ( 1 Chronicles 21:29; 1 Chronicles 16:39), and only afterwards was put with its vessels in the temple of Solomon ( 1 Kings 8:4). The points of contact with Jeremiah in the language of the expressions (Hitzig) are only of a very general and indefinite kind, and the relation between Psalm 24:3-4 of this Psalm and Psalm 15. is not a mere copy. The tone which passes over from the didactic to the hymnic and almost dramatic character, has often led to the supposition of choruses (Rosenm, Tholuck). whose responses Delitzsch puts at first below at the foot of Mt. Zion ( Psalm 24:1-6), and then above at the citadel of Zion, and both interrupted and enriched by solo verses.[FN24]
Str. I. Psalm 24:1. Its fulness, denotes first and properly its inhabitants ( Deuteronomy 33:16; Psalm 50:12; Psalm 89:11; comp. Amos 6:8; Psalm 96:11; Psalm 98:7), but allows likewise a wider conception, which is applied by the Apostle Paul, 1 Corinthians 10:26, with reference to the eating of flesh.

Psalm 24:2. The earth, especially the orb of the earth ( Isaiah 40:22), is partly designated as bounded and surrounded by the ocean ( Proverbs 8:27), so that the orb of the heavens rests upon it ( Job 22:14; Job 26:10), partly as having gone forth out of the water ( Genesis 1:9) and firmly established ( Psalm 136:6; comp. Psalm 104:5 sq.) by Divine Omnipotence upon the unstable and fluctuating waters ( Jonah 2:4), so that the source of the great flood ( Genesis 7:11) and waters under the earth ( Exodus 20:4) are mentioned significantly together with the heavens and earth. The waters, however, are not the foundations which essentially support the earth. Such a foundation is the Omnipotence of God ( Job 38:6), who has hung the earth on nothing ( Job 26:7); as then the Abyss and the deepest world below, are beneath the waters ( Job 26:6). It is accordingly inadmissible to deviate from the usual meaning of àl with words of founding and establishing and to accept here the meaning of by, at (Luther after the Rabbins), or over (Calvin, Geier, Hengst.).

[Str. II. Psalm 24:3. Ascend into the hill of Jehovah.—Hupfeld: “This indicates primarily visiting the sanctuary (Temple), but it is borrowed from visiting a human house or tent, as a guest and having the privilege of a guest therein, like Psalm 15:1, ‘dwell in Thy holy hill,’ and ‘be a guest in Thy tent;’ the futures are to be understood here in the same way as there.”—Stand in His holy place.—This is used of the privilege of the guest of God and refers primarily to the privilege of the priests and Levites, and thence in a spiritual sense to the whole people as a nation of priests to the Lord. Both these expressions are used of access to the sanctuary of the holy place of the ark, which might not only be said of Zion but likewise of Shiloh and wherever else the ark of the covenant rested.—C. A. B.]

Str. III. [Clean hands, with special reference to touching sacred things and with a probable reference to the unclean hands of Uzzah.—C. A. B.].—Who hath not lifted up his soul unto vanity.—This clause is parallel to the following one, and expresses the efforts and strivings of the soul, which correspond with the false oaths and internally precede and accompany them. It is unnecessary, therefore, to regard the general expression in this clause, particularly as falsehood (Syr, Chald.), or false doctrine (Luther), or as idolatry in a rough 

sense (Seb. Schmidt), or in a nicer sense (Stier), although it designates the vain and frivolous in general, and therefore in a special case might naturally have a more specific reference and meaning.—The Syr. and Chald. at the same time put swear at once in place of lift up; and whilst the latter paraphrases, to the guilt of the soul, the former seems, by its translation “by his soul,” to have thought of the well-known formula of oaths, which, however, was only used by Jehovah ( Amos 6:8; Jeremiah 51:14). The Rabbins, with express reference to this and at the same time to the prohibition Exodus 20:7, prefer the reading “my soul,” which is very unusual and has very little support. This would be put instead of “my name,” because God Himself speaks here, or the soul is a paraphrase of the person (Stange).

[ Psalm 24:5. Blessing refers to the blessing of Obed Edom and his house.—Righteousness.—Delitzsch: “This is the righteousness of God after which even the righteous, but not the self-righteous, hunger and thirst, that moral perfection which is the restored and realized image of God: transfiguration into the image of the Holy One Himself.”—C. A. B.]

Psalm 24:6. Such (is) the generation of them that seek after Him, that seek Thy face.—Jacob.—[Those who seek after God, who desire to ascend into the hill of Jehovah, stand in His holy place and see His face, are such persons as those just described—they constitute a generation, a race, and that generation bears the historical name of Jacob.—C. A. B.]. Jacob is either the summary of the preceding predicates in the historical definition. Isaiah 44:1-2 (most interpreters at the same time with an emphatic sense), or the vocative God which preceded it has been left off (Flamin, Vogel, Ewald, Olsh, Hupf. [Perowne]), which is the reading of 2 codd, Kennic, Sept. and Pesch. For the translation “In Jacob” (Vatabl, Cleric.) is grammatically inadmissible; and to supply “are,” before Jacob (Hengst. [Alexander]), with the supposition of an independent clause parallel with the former member of the verse and in an explanatory sense, is connected with premises and distinctions that are untenable.

Str. IV. Psalm 24:7.[FN25]Lift up your heads, ye gates.—Some, not understanding the poetry of the expression (Geier, Cleric, Venema) have referred the “heads” directly to the lintels of the gates;[FN26] others (Flamin.) have referred to the guards of the gates of heaven and its inhabitants, with a Messianic interpretation of the Psalm of the ascension of Christ, whilst the majority emphasize too much the figurative language (Vatabl, Geier, Schmidt, J. H. Mich.), and think of the entrance of God into the heart of men, or indeed (Calv ) expressly reject the reference to the ark of the covenant.—Lift yourselves, ye primeval doors.—Those who think of the temple rather than the citadel of Zion translate, “everlasting doors” [A. V.]. But then it certainly does not mean the firm seat after long wanderings (Kimchi, Rosenm.), but the dwelling of the Eternal ( 1 Kings 8:13), abiding forever ( Psalm 132:14) (Calvin, Hupf, Hitzig). We cannot think of doors in the world (Luther), because ólam gains the meaning of “world” only after the completion of the canon of the Old Testament, but elsewhere refers now backwards to primeval times ( Genesis 49:26; Isaiah 58:12), and now forward into eternity.[FN27]—King of glory.—The ark of the covenant might not only “bear the name of Jehovah” ( 2 Samuel 6:2) as the throne of God, but likewise be addressed as Jehovah ( Numbers 10:35 sq.), and as Jehovah be named the glory ( 1 Samuel 4:21 sq.), on which account there is likewise ascribed to it the warlike attributes which God has as the chieftain of His people ( Numbers 21:4; Psalm 68, et al.).

Str. V. Psalm 24:8. These warlike attributes ( Exodus 15:3; Isaiah 43:17) are here strongly emphasized without compelling us to think of the bringing back of the ark of the covenant after the conclusion of a successful war (De Wette), or of the contrast between Israel and heathen nations (Hitzig).—[Mighty in battle.—Alexander: “The word translated mighty, although properly an adjective, is constantly used as a noun substantive, and is the nearest equivalent in Hebrew to the classical term hero. But the simple majesty of David’s language would be marred in translation by the use of this word, and still more by that of the combination, martial or military hero, in the other clauses. The idea both in this and other places is borrowed from the Song of Moses, Exodus 15:3, and recalls all those victories which Jehovah had given to His people—the warlike expeditions with the ark during the wanderings in the wilderness, the crossing of the Jordan, the conquest of Jericho, etc, and then last of all Jehovah’s vindication of His ark after it had been abandoned by His people and left to their enemies.”—C. A. B.]

Str. VI. Psalm 24:10. Who is he then, the King of glory?—The question already in Psalm 24:8 was strengthened by זֶה, which here, as Psalm 25:12, et al, is to be taken adverbially. Now when repeated here it is strengthened still more by the insertion of the pronoun הוּא, which points back to the reference already mentioned and strongly emphasized the subject.—Jehovah Sabaoth [A. V, Lord of hosts].—The choice of this name of God (an abbreviated form of Jehovah Elohe Sabaoth, Amos 3:13, et al.), which had become usual during the period of the kings, is without doubt connected with the use of warlike attributes in the preceding verses, but likewise, without doubt, not only=God of war (Köster), or God of the battle array of Israel ( 1 Samuel 17:45; comp. Numbers 21:4; Joshua 4:9), although the form Sabaoth used alone, Numbers 1:3; Numbers 1:52; Deuteronomy 20:9; 1 Kings 2:5; 1 Chronicles 27:3, always means real hosts; but with respect to the beginning of the Psalm alludes to the comprehensive sense, which the Sept. renders by παντοκράτωρ. The justification of this rendering is found in Genesis 2:1, and in the general meaning of Saba=agmen; comp. Jeremiah 3:19. It is not allowable to limit the expression to the “hosts of heaven,” which comprehend partly that host mustered by Jehovah ( Isaiah 40:26), the hosts of stars ( Jeremiah 33:22; Psalm 147:4), partly the hosts or angels, which in ranks ( Joshua 5:14) surround the throne of God ( 1 Kings 22:19; Psalm 103:21; Psalm 148:2). For in all these cases either the singular is used or, as Psalm 103:21, the plural masculine. [Delitzsch: “The gates now become silent and open themselves and Jehovah enters Zion, throned above the cherubim of the holy ark.”—C. A. B.][FN28]
DOCTRINAL AND ETHICAL
1. The God of Israel is not merely a God of the family, tribe and nation, but He is rather the Lord and Creator of the entire world; and He would not have this obscured or suppressed, after He has entered into a special relation with Israel by gracious condescension in behalf of the historical execution of His eternal counsels of salvation and thoughts of peace; but He would have it recognized and praised. A writer of the Talmud derives from Psalm 24:1 the duty of asking the blessing at the table, and Basil answered the Emperor Valens with it when threatened with banishment.

2. The members of His covenant people are to keep constantly before their eyes and take to heart not only His power and exaltation above all creatures, but His holiness as the true majesty and glory of His morally perfect nature. For from the beginning of the world there have been those “who served God without heart, without grace, without spirit, and merely with external works, ordinances, offerings and ceremonies and the like. As Cain offered to God his gifts, yet withheld his heart and his person” (Luther).

3. He who would truly draw near to the holy God, truly have communion with Him, remain constantly near Him and receive and retain the blessings of this covenant must not be as the hypocrite and as “proud saints,” but “he alone is such who has this one thing in himself, that he is pure internally and externally” (Luther). We should be reminded of this by every walk to the house of God, every Divine service, every use of the means of grace, and especially by that feast which announces and celebrates the coming of the Lord. For God would not only be among us, but would dwell in us, and walk in us, and as our God have His law in our hearts ( Jeremiah 24:7; Jeremiah 31:33).

4. The institutions and means of salvation of this covenant which are provided with especial power and fulness of blessing serve to give us this loving view of the Almighty and Holy God. But they do not work salvation in every one without exception that engages in them, but are in an internal and essential relation to the moral nature of those who use them, as well as the holy nature of Him who has instituted them; and they work miracles, it is true, in accordance with this, but not as magical means, or by the mere use, but as means of grace according to the order of salvation.

5. We must distinguish the righteousness which as a gift of God accomplishes the transformation of the Prayer of Manasseh, who has been taken into favor, into the likeness of God, and his renewal and transfiguration into the image of God, and which presupposes sanctification, from that righteousness which is imputed by the judgment of God as the justification of the sinner and precedes sanctification. The true posterity of Jacob consist of such men ( Isaiah 44:2).

6. The opening, elevation and widening of the gates of entrance correspond with the glory of the Almighty Ruler who enters in, upon whose command an innumerable host attend. The application of this to the spiritual life, demanding that all hindrances, limitations and restraints should be removed, is to render easy the reception of the Lord by referring to the fact that against such a Lord, who has long since shown Himself to be a strong and victorious hero, every resistance is as foolish as it is vain, whilst the worthy reception of Him is at the same time both fitting and salutary. “The honorary titles, by which the Psalmist here extols God’s power, have the design of showing to the covenant people that God does not sit idly in His temple, but is ready to help His people and to stretch out His strong hand to defend their salvation” (Calvin).—“He names the doors everlasting, because the human heart is immortal and will always be a door into which God may enter” (Luther).

HOMILETICAL AND PRACTICAL
The glory of God: 1) as the Almighty Creator of all things; 2) as the victorious Lord of the world; 3) as the holy and helping King of His covenant people.—The condescension of God to His people is as great as His exaltation above all the world.—When God the Lord would have His entrance, He announces His coming and demands open doors.—God has His people on earth and among them the institutions of salvation and the means of His grace; but He likewise sees to it, how His people is constituted, how His institutions are used, how His means are employed.—God requires of those who desire to commune with Him threefold purity: 1) of hand (of works); 2) of heart (thoughts); 3) of mouth (words).—It is fruitless to visit the house of God, unless we take away with us the blessing of God and obtain the gift of righteousness from the God of salvation.—Because all things belong to God the Lord as His work, we ought to consecrate them to Him as His property and sanctify ourselves particularly as His people.—In the service of God we have protection against all enemies and power of victory over the entire world.—He who inquires after God and seeks His countenance, will experience to His salvation that God is already on the way to visit him.—It is more difficult to remain before the face of God than to come before Him; but it is a characteristic of the truly pious that they seek both.
Starke: If God does not let the little lump of earth sink in the abyss of the sea and be swallowed up in the great waters, He surely will be able to preserve His Church amidst all the storms and waves of the kingdom of darkness.—Many men inquire after the way to heaven; but they do not like to tread it or to travel it.—There is always a difference between the world and the Church in the world, between God’s places and the devil’s places, and that difference is diligence in sanctification.—Examine yourself whether you are a subject of the King of glory; the mere outer confession does not suffice; that must be accompanied by indubitable marks of faith.—The surest mark of the true Church is the disposition of Jacob, struggling and striving for the blessing and righteousness from the God of our salvation.—He who takes a great deal with him, cannot enter in through a narrow gate; Christ comes to us with many heavenly blessings, therefore the doors must be made wide and opened for His entrance.—Calvin: Since God’s house is holy, the desecration and abuse of those who unrighteously press into it, are nothing but a violation of it.—Osiander: The earth is the Lord’s; He can provide for us and sustain us wherever we may be.—Frisch: All your burden of care is nothing when compared with the globe, and yet your Almighty God sustains that. All your troubles are nothing when compared with the waves of the stormy sea, and yet the Lord has set bounds even to them.—Herberger: The earth is the Lord’s; therefore it is good everywhere on earth: 1) to dwell, 2) to pray, and3) to die.—Shut to the devil, open to Christ, so will the King of glory enter into you—Tholuck: We should regard our worship of God not so much as a duty, but rather as a grace bestowed upon us.—It is the warlike God, who has gained the victories which are in the remembrance of all.—Von Gerlach: When the Lord would make an entrance and take up His abode, the entire world is too small; His advent transforms it.

[Matth. Henry: When God gave the earth to the children of men, He still reserved to Himself the property, and only let it out to them as tenants.—All the parts and regions of the earth are the Lord’s, all under His eye, all in His hand, so that wherever a child of God goes he may comfort himself with this, that he doth not go off his Father’s ground.—This is a good reason why we should be content with our allotment in this world, and not envy others their’s; “the earth is the Lord’s,” and may He not do what He will with His own, and give to some more of it, to others less, as it pleaseth Him?—Barnes: God will not regard one who is living in wickedness as a righteous Prayer of Manasseh, nor will He admit such a man to His favor here, or to His dwelling-place hereafter.—Spurgeon: Providence and Creation are the two legal seals upon the title deeds of the great Owner of all things. He who built the house and bears up its foundation has surely a first claim upon it.—What monarch would have servants with filthy hands to wait at his table? They who were ceremonially unclean could not enter into the Lord’s house which was made with hands, much less shall the morally defiled be allowed to enjoy spiritual fellowship with a holy God.—True religion is heart work.—There must be a work of grace in the core of the heart as well as in the palm of the hand, or our religion is a delusion.—False speaking will shut any man out of heaven, for a liar shall not enter into God’s house, whatever may be his professions or doings. God will have nothing to do with liars, except to cast them into the lake of fire. Every liar is a child of the devil, and will be sent home to his father.—God first gives us good works and then rewards us for them.—To desire communion with God is a purifying thing.—All true glory is concentrated upon the true God, for all other glory is but a passing pageant, the painted pomp of an hour.—C. A. B.]

Footnotes:
FN#24 - The two parts of this Psalm are sharply divided, but this does not justify Ewald in regarding them as different Psalm. Delitzsch is more correct in regarding the first part as sung at the foot of the mountain and the other part above at the citadel, but it seems better to regard the first part of the Psalm as composed for and sung when the festival procession halted before the house of Obed Edom, and the second part at their appearance before the gates of Zion. The first part expresses the feelings of David and the people in the presence of that holy ark which had chastised the rebellious Israelite, vindicated its sanctity among the Philistines, smitten the men of Beth Shemesh ( 1 Samuel 6:19 sq.), and the unwary Uzzah ( 2 Samuel 6:6). Psalm 24:1-2 is a general chorus of praise of the God of the whole earth. Psalm 24:3 is the inquiry, perhaps of a single voice, who shall approach this holy ark? The place and the hill where it rested was, for the time being, the holy place and the holy hill. Zion could not be this, as Ewald contends, until the ark had been established there. Psalm 24:4-5 give the response, perhaps likewise by a single voice: He that hath clean hands alone dare touch the ark; he that is pure in heart, alone may enter into that sacred place; he alone will receive the blessing of Obed Edem and his house. Comp. the words of the men of Beth Shemesh: “Who is able to stand before the holy Lord God?” ( 1 Samuel 6:20), of David, “How shall the ark of the Lord come to me?” ( 2 Samuel 6:9). Psalm 24:6 is the voice of the general chorus. This is a generation seeking Jehovah’s face, it is Jacob. The second part was sung at the gates of Zion. Psalm 24:7 is a general chorus of the triumphal procession, calling upon the city to open its gates to Jehovah. Psalm 24:8 is the question of a single voice upon the walls: Who is this King of glory? Psalm 24:9 is the response of a single voice, reciting the characteristics of this King of glory. In Psalm 24:10 the general chorus takes up the question with emphasis and replies with a triumphal strain, closing the Psalm.—C. A. B.]

FN#25 - Ewald: “A new king is about to enter the ancient and venerable city, and indeed the highest and mightiest conceivable, Jehovah Himself, enthroned upon the Ark of the Covenant. Such a King has never entered this city, and the grey gates, although venerable with age, are too small and mean for Him (for the height of the gates must correspond with the dignity of the Lord who enters them, so that at times gates of extraordinary size were built, comp. Proverbs 17:19; Journ. as, 1856, II, p479; Munzinger’s Ostafrikanische Studien, p328, 5 sq.). Those who accompany the new King call to them from a distance to lift up themselves and become young again.’—C. A. B.]

FN#26 - Thomson’s Land and the Book, p244, refers to the ancient manner of lifting up the gates instead of opening them, as at present.—C. A. B.]

FN#27 - Delitzsch: “The cry, ‘lift up your heads, ye gates,’ has essentially the same meaning as the voice of the cry in Isaiah 40:3 : ‘prepare the way of Jehovah, level in the wilderness a highway for our God.’ ”—C. A. B.]

FN#28 - Wordsworth: “When David uttered these words with prophetic inspiration, and when he beheld the Ark of the Lord’s presence going up, and passing through the gates of the hill of Zion to the Sanctuary prepared for it; when he saw that same Ark going up thither, which had led the people of Israel to victory from Mount Sinai through the wilderness, and across the river Jordan, whose waters fled at its presence, and had brought them into Canaan; and at the power of which, when it had compassed the city seven days, the walls of Jericho fell down, and before which the gods of Philistia fell prostrate on the ground—when David meditated on this triumphal progress of the Ark of God, a march continued for more than four centuries, from Sinai to Sion—surely, he may be supposed to have been transported by the Spirit in a heavenly rapture, and to have beheld the glorious consummation which was foreshadowed by all these triumphs; namely, the victory of the Lord Christ, whom he salutes as Lord of Host, over all the power of Satan, and His triumphal ascent into His capital city, the heavenly city, and the exaltation of the Ark of His Church, in which His presence and power dwell.”—C. A. B.]
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Verses 1-22
Psalm 25
A Psalm of David
1 Unto thee, O Lord, do I lift up my soul.

2 O my God, I trust in thee: let me not be ashamed,

Let not mine enemies triumph over me.

3 Yea, let none that wait on thee be ashamed:

Let them be ashamed which transgress without cause.

4 Shew me thy ways, O Lord;

Teach me thy paths.

5 Lead me in thy truth, and teach me:

For thou art the God of my salvation;

On thee do I wait all the day.

6 Remember, O Lord, thy tender mercies and thy loving-kindnesses;

For they have been ever of old.

7 Remember not the sins of my youth, nor my transgressions;

According to thy mercy remember thou me,

For thy goodness’ sake, O Lord.

8 Good and upright is the Lord:

Therefore will he teach sinners in the way.

9 The meek will he guide in judgment:

And the meek will he teach his way.

10 All the paths of the Lord are mercy and truth

Unto such as keep his covenant and his testimonies.

11 For thy name’s sake, O Lord, pardon mine iniquity;

For it is great.

12 What man is he that feareth the Lord?

Him shall he teach in the way that he shall choose.

13 His soul shall dwell at ease;

And his seed shall inherit the earth.

14 The secret of the Lord is with them that fear him;

And he will shew them his covenant.

15 Mine eyes are ever toward the Lord;

For he shall pluck my feet out of the net.

16 Turn thee unto me, and have mercy upon me;

For I am desolate and afflicted.

17 The troubles of my heart are enlarged:

O bring thou me out of my distresses.

18 Look upon mine affliction and my pain;

And forgive all my sins.

19 Consider mine enemies; for they are many;

And they hate me with cruel hatred.

20 O keep my soul, and deliver me:

Let me not be ashamed; for I put my trust in thee.

21 Let integrity and uprightness preserve me;

For I wait on thee.

22 Redeem Israel, O God,

Out of all his troubles.

EXEGETICAL AND CRITICAL
Its Form and Contents.—This is one of the nine alphabetical Psalm, resembling in most respects Psalm 34.; for in both Psalm the strophe with ו is missing, both have an additional strophe with פ and resemble one another in thought and expression in corresponding strophes. It is uncertain whether some inaccuracies (the absence of the ק and the use of ר twice) are due to the author or the copyist, since they are easily obviated, as in Psalm 25:2. There is not the least occasion for the supposition of a subsequent addition of a closing strophe (Rosenm.). The alphabetical form is regarded by many, without reason, as a subsequent refinement. There is nothing to favor this but the loose connection of the clauses. Yet there is not perceptible here a mere wreath of prayers, which have been gathered together by an alphabetical arrangement of current Proverbs, but there is an advance in the different phases of the fundamental thought that God helps the pious. For the Psalmist turns to Jehovah in prayer ( Psalm 25:1), and bases his trust in God’s help against his enemies ( Psalm 25:2) on the general experience of the Divine treatment of those who trust in God and those who are faithless ( Psalm 25:3). Therefore he prays for instruction and guidance in the ways of Jehovah, the God of his salvation, in whom he trusts ( Psalm 25:4-5), and this mercy which has been shown to men from of old, he now implores ( Psalm 25:6), with confession of sin ( Psalm 25:7), and with an appeal to the nature of God, and His dealings, which have originated from His nature ( Psalm 25:8-9), with sinners and the wretched, as well as with those who observe His law ( Psalm 25:10). And he refers back to his personal needs ( Psalm 25:11), the satisfaction of which is confidently expected, since he has the necessary prerequisites and conditions ( Psalm 25:12-15). The importunate prayer for immediate help rises on this foundation in connection with all the motives previously adduced ( Psalm 25:16-21) and ends with the closing sigh for the deliverance of all the people from all their needs ( Psalm 25:22).—Even this turn of thought does not necessarily lead to a later period of composition. On the other hand the individual features are not concrete enough, to refer them directly to historical events in the life of David.—This Psalm has especial significance to the Church from the fact that the name of the 2 d Sunday in Lent has originated from the Latin word which begins Psalm 25:6 [Reminiscere Sunday], the name of the 3 d Sunday from Psalm 25:15 [Oculi]; and that Selnekker’s dying hymn, “Allein nach dir, Herr Jesu Christ.” has originated from Psalm 25:1, and the whole Psalm has been given in Gerhardt’s hymn. “Nach dir, o Golt, verlanget mich.”

[Str. I. Psalm 25:1. Unto Thee, Jehovah.—Perowne: “This is emphatic, not to any false god, or to any human deliverer. Similarly Psalm 25:2; Psalm 25:5.”—Do I lift up my soul.—Delitzsch: “In need of help and longing for salvation he lifts his soul, withdrawn from all earthly desires, to Jehovah; the God who alone can grant that which truly satisfies. His Ego, which has the soul in itself, gives to it the direction upward to Him, whom he names ‘my God’ [ Psalm 25:2], because he cleaves fast to Him and is united to Him in the confidence of faith.”

Psalm 25:3. Yea, none that wait on Thee shall be ashamed.—Perowne: “The writer passes from the optative, with אַל (μή), Psalm 25:2, to the future, with לֹא (ὄυ). He here expresses not so much a general truth as his own individual conviction, and includes tacitly himself in the number of those who thus hope. The Sept. is mistaken, in returning, in the second clause of the verse, to the optative [So A. V.]. For the sentiment, comp. Romans 5:5, ἡ δὲ ἐλπὶς ὀυ καταισχύναι.”—Delitzsch: “Hope is the eye of faith, which looks clearly and fixedly into the future.”—Ashamed shall be the traitors without cause.—Alexander: “The position of the verbs, at the end and the beginning of the successive clauses, give a peculiar turn to the sentence, which is lost in some translations.—Without cause qualifies the word immediately preceding, and describes the enemy not only as perfidious, but as acting so gratuitously and without provocation.”—C. A. B.]

[Str. II. Psalm 25:4. Thy ways, Jehovah, make me to know.—Barnes: “The ‘ways’ of God are His methods of administering the affairs of the world; His dispensations; the rules which He has prescribed for Himself in the execution of His plans; the great laws by which He governs the universe.”

Psalm 25:5. Lead me in Thy truth.—Alexander: “The obvious meaning of this verse, interpreted according to New Testament and modern usage, would be that of prayer for Divine instruction in religious truth or doctrine. But the usage of the Psalm, and the preceding context, are in favor of explaining truth to mean the veracity of God, or the faithful performance of His promises. See Psalm 30:9; Psalm 71:22; Psalm 91:4. The teaching asked is then experimental teaching or the actual experience of God’s faithfulness.”—God of my salvation—Barnes: “The word salvation is not to be understood here in the sense in which it is now commonly used, as denoting deliverance from sin and future ruin, but in the more general sense of deliverance—deliverance from danger and death.”—C. A. B.]

[Str. III. Psalm 25:6. For from everlasting are they.—Hupfeld: “The grace of God is often thus designated, e.g. Psalm 100:5; Psalm 103:17, especially in the refrain which has become a formula, ‘for His mercy endureth forever,’ Psalm 136, et al. The remembrance of this and appeal to this is especially appropriate in times of trouble, when ‘God hides His face’ and seems to have forgotten His suppliant.”

Psalm 25:7. The sins of my youth and my transgressions.—Hupfeld: “Sins of youth, because youth, as the time of hot sensuousness and passion, is especially inclined to such errors as those designated by חטּאות, whilst the פשׁעים are more appropriate to the cold and reflective age of manhood.” “The mention of both together, that Isaiah, the sins of youth and manhood, shows that in praying for forgiveness he thinks not only of the more recent sins, but is conscious of having heaped sin upon sin from the earliest times, and he bows under this burden (Calvin).”—C. A. B.]

[Str. IV. Psalm 25:9. He will guide the humble,etc.—Alexander: “The common version of ענוים, meek, is too restricted and descriptive of mere temper. The Hebrew word is the nearest equivalent to humble in its strong religious sense. The omission of the article may be explained as a poetic license, and the word translated the humble so as to include the whole class. But the intimate connection between this verse and the one before it makes it more natural to take ענוים as a description of the sinners mentioned in Psalm 25:8, who are then of course to be regarded as penitent, believing sinners, i.e. as true converts.”—C. A. B.]

[Str. V. Psalm 25:10. Grace and truth.—Delitzsch: “These paths are חֶסֶד, for the salvation of men is their end, and אֱמֶת, for they confirm at every step the reliability of His promises. But only those who were true and obedient to His covenant and testimonies, were partakers of such grace and truth. The name of Jehovah, which unfolds in grace and truth, is dear to the Psalmist.”—C. A. B.]

Str. VI. [ Psalm 25:12. The way that he should choose (A. V, shall choose.).—This is the rendering of Moll, Hupf, Perowne, et al, and is better. Luther, followed by Ewald, translates, “den beaten Weg.”

Psalm 25:13. His soul shall dwell in good (A. V, at ease).—Perowne: “Literally, ‘to pass the night,’ but used in the more extended sense as in Psalm 49:12; Psalm 91:1; Proverbs 19:23.”—Alexander: “In good, not goodness, but good fortune or prosperity.”—His seed shall possess the land.—Alexander: “The verb translated shall possess, denotes specifically to inherit or possess as an inheritance, i.e. from generation to generation, in perpetual succession.—The land, to wit, the land of Canaan; and as this was the standing promise of the law, uttered even in the decalogue ( Exodus 20:12), it became a formula for all the blessings implicitly embraced in the promise of Canaan to the ancient Israel, and is so used even by our Lord Himself ( Matthew 5:5).”—C. A. B.]

[So Alexander and Barnes. Hupfeld renders friendship, but gives secret in the margin.—C. A. B.]. Others, after Theodot, prefer the meaning, secret [A. V, so also Delitzsch and Perowne.[FN29]—C. A. B.], because in intimate association, Psalm 55:14 sq, there is a free expression and sharing of secrets ( Job 19:19). Symmach. renders it ὁμιλία; Aquil. ἀπόῥῥητον, after the meaning which became usual only afterwards; Sept. κραταίωμα (Vulg. firmamentum), confounding it with יְסוֹד
[ Psalm 25:15. My eyes ever towards Jehovah.—Hupfeld: “We must supply either נשׁאתי, I lift, Psalm 123:1 (comp. Psalm 121:1), or look, as Psalm 33:18. It indicates looking out for help from God, whether in anxiety (comp. Psalm 121:1), or, as here, confidently=with hope and trust in Him.”—From the net.—Alexander: “The figure of a net is a favorite one for dangers arising from the craft and spite of enemies.” Vid. Psalm 9:15; Psalm 10:9.—C. A. B.]

Str. VIII. Psalm 25:17. Distresses have extended themselves over my heart.—Since “to enlarge one’s self,” likewise=to add to one’s extent, it is unnecessary to depart from the interpretation which prevailed among all ancient interpreters, of the extending of distresses, which is likewise indicated by the vowel points. Most recent interpreters, however, change the reading by connecting the וּ with the following word, and thus by changing the vowel points get the imperative form harchibh. Thus they gain a complete parallelism with the following member of the verse.[FN30]
[Str. IX. Let integrity and uprightness preserve me.—Delitzsch: “That piety which fills the whole man and not that which divides his heart or is hypocritical, is called תֹּם, and that honesty which goes after the Divine will, without going astray or in crooked ways, is called ישֶׁר—these two fundamental virtues (comp. Job 1:1) he wishes to be the guardians of his way, which is dangerous, not only on account of external enemies, but likewise on account of his own sinfulness: they are not to let him go out of their sight, that he may not withdraw himself from them (comp. Psalm 40:12; Proverbs 20:28). He can claim this for himself, because the object of his hope is God, from whom תם and ישׁרֹ go forth as good angels.”—C. A. B.]

DOCTRINAL AND ETHICAL
1. Where the soul is really directed towards God, it is full of seeking for help and longing for salvation. In this is the warrant of deliverance, as the conditions of salvation and the certainty of answer to prayer, consist in trust in God, which does not ask that God should make this special case an exception, but rather relies upon the sureness and faithfulness of God, which are manifested and proved in His government, which is always the same, in the deliverance of the pious, and the punishment of the faithless, who break the covenant without cause.

2. It is necessary, on this account, to walk in the ways of God and pray for enlightenment and guidance, because His ways are grace and truth ( Psalm 25:10; comp. Psalm 26:3; Psalm 86:11; John 1:17). Accordingly they cannot be known or found without God, neither can any one walk in them or remain in them without Him. Yet those who hope continually and uninterruptedly in God may expect such gracious help from the God of salvation.
3. However, we must not only pray for assisting grace, but likewise for pardoning mercy. For we may say on the one hand: “Because our sins set up a partition between us and God, so that He does not hear our wishes, or stretch forth His hand to help us, David now takes this hindrance away; he confesses that he cannot share in the grace of God except by having his sins blotted out” (Calvin). On the other hand, the forgiveness of sins is that declaration of Divine grace by which the mercy of God has from the earliest times been historically made known to sinners as proper to the being of God, and which as the expression of His favor and love accomplishes the salvation of men. This the Psalmist claims for himself, on this account, partly by appealing to the remembrance of God; partly by referring to his own personal previous transgressions, particularly to the sins of his youth; for “where there is forgiveness of sins, there is life and blessedness” (Luther); and “if our sins are many, His grace is much more.”

4. Now as sure as the safe direction of sinners and guidance in the right not only come from God, but likewise, as based upon the Being of God, give expression to the excellence of His Being; Song of Solomon, moreover, it is just as sure that it is necessary that there should be a corresponding behaviour on the part of those who would attain the salvation to which grace points and leads, and would experience in themselves the truth, that Isaiah, the reliability of the Divine declarations and actions, at every step of the way. It is not the greatness and grievousness of the sins that in themselves exclude from salvation, but the lack of forgiveness of sins when it is neither sought nor found. Therefore we must hold fast to the covenant and testimonies of God. For though they disclose the misery of Prayer of Manasseh, yet they likewise unveil the depths of the Divine mercy, reveal the name of God, whose ways are grace and truth, and offer the means of atonement and forgiveness to those who would use them. Therefore, “this is our Theology, which we pray in the Lord’s prayer; forgive us our debts in order that we may know that we live under grace alone. Grace, moreover, not only takes away sins, but likewise endures them and bears them” (Luther).

5. But all this is said not that we may sin wantonly, but that we may not despair with the knowledge of the greatness and grievousness of our sins, in the feeling of our weakness and our misery, under the chastisements and sufferings which arise from our guilt. It is that we may be comforted by the grace of God, invoke the mercies of the Lord, and lay hold of and use the means of salvation offered in the gracious covenant, in order that we may walk in the right ways pointed out to us. Thus we are to attain that fear of the Lord, which is the beginning of all Wisdom of Solomon, and which finally leads to the friendship of Jehovah and to that love which is the fulfilment of the law ( Romans 13:10; comp. Ecclesiastes 13:12). This brings blessings to our own persons and to our posterity ( Deuteronomy 5:3; Deuteronomy 11:21).

6. Thus the soul of the pious may at times be overwhelmed with anxiety of heart as with a flood and may feel itself solitary and wretched, especially when the snares in which he has become entangled are about to be drawn together as a net; yet he is never really forsaken and hopeless, so long as he can lift up his eyes to the Lord and bring before God in prayer and supplication the condition of his heart and take refuge against the assaults of all his enemies in faith in the Almighty as His Helper. Oculi mei ad te, oculs ergo tui vicissim ad me; respice in me, ut suspicio in te (Gassiodor). There is an interchange between trust and faithfulness, as between uprightness and salvation.
7. Within the covenant of grace the individual feels not only in communion and intercourse with God, but likewise united as a member of the people of the covenant. From his personal needs his individual feeling of pain is enlarged so that he sympathizes with the troubles of the congregation, and from this arises comprehensive love, in like trust in the God of the community and often indeed at the same time in supplication that the general as well as the particular distress may be removed. The prayer has accordingly become intercession, and remains, likewise in this respect, directed to the God of the covenant. It may address Him, moreover, with the universal name of God (Elohim), because it has to do with the Divine help as such.

HOMILETICAL AND PRACTICAL
We can never do better than: 1) trust the faithfulness of God; 2) look to God’s truth; 3) build on God’s grace.—It is good in trouble to take refuge with God; but it is not enough to implore deliverance from earthly need, we must likewise pray for forgiveness of sins, for the cause of all misery is in sin.—To lift up the soul to God is to begin the lifting of the entire man out of all need.—He who would obtain salvation must walk in the ways of God, but he needs for this Divine instruction and guidance; both he will gain by praying for them as a needy suppliant.—However tar back we may look, we find human sin and Divine mercy; and it is necessary and good for us to be reminded of both in our misery, but likewise to think of this, that God’s mercy extends still farther back and springs from the perfect Being of God.—How it will fare with us, depends finally upon the ways in which we walk.—Those who fear God obtain the friendship of God and an abiding blessing for themselves and their posterity.—There are three things which are most oppressive and often prepare great anxiety of heart: 1) many and unrighteous enemies; 2) many and grievous sins; 3) many and well-deserved troubles. Against this anxiety there Isaiah, however, a threefold remedy: 1) trust in the assistance of the Almighty God; 2) the comfort of forgiveness of sins by God’s grace; 3) the prayer for redemption by the God of salvation.—Grace and truth on the part of God, bad and right on the part of men, this is the best meeting, the most powerful blessing, and the surest preserving.—He who would fare well let him remain: 1) walking in the ways of God; 2) holding to the law and testimonies of God; 3) trusting in the name of God.—Let us not forget in our particular troubles the general need, but rather hold in close connection our own personal salvation with the welfare of our people and the congregation of God, and by prayer and intercession bear witness to the communion in which God has placed us, strengthen and enlarge it.—God is the best treasure and the best protection.
Starke: The true lifting of the heart to God is the true worship of God in the spirit and the chief power of the life of true faith.—True living hope in God is the sure and only ground of true consolation, by which the spirit rests in God and His promises as a ship at anchor.—The ways and stairs of God are known to no creature so well as to Himself; therefore He can give us the best instruction in them.—It is not enough to be taught of men, we must go to school to God, that Isaiah, resign ourselves obediently to the guidance and training of the Holy Spirit.—God would justify sinners, but likewise sanctify them.—God will not lead the strong, who regard themselves as able, but the weak and miserable, who recognize their weakness and inability.—All true penitents regard their sins as great; and all believers regard the name of the Lord, that Isaiah, His grace, as still greater.—He who will not fear the Lord, cannot enjoy His gracious guidance in the blessed way.—The blessing of a believer does not die with him, but rests certainly on his posterity, provided that they follow his faith.—The cross has this advantage among others, that we are thereby more occupied with God.—The snares which Satan and the world put about the Christian are innumerable, and, without the assistance of God, unavoidable; therefore it is necessary to watch and pray.—The communion of saints demands that we always include in our prayers the affairs of all the children of God.

Luther: If we forget our sins, grace will be little thought of by us ( 1 Peter 1:9). Moreover, we do not thank God if we forget our sins. Moreover, if we do not thank God, then we feel safe, and are bold to commit grievous sins and blasphemies.—Osiander: The impenitent cannot comfort themselves with Divine help, but the penitent are never to despair of His grace.—The cross and trouble are very good to induce us to leave off sin and lead an honorable life.—It is simple paternal faithfulness, what God does with us poor sinners, although at times it has a different appearance to our mind.—Selnekker: The lamentation of the saints Isaiah, half a saint and entirely a sinner. There is now no other counsel than to own and confess our sins and pray for their forgiveness; we are and live under grace.—Renschel: Confess your guilt; trust in God’s mercy; wait with patience; hold fast to the Word, the refuge of the soul; pray always.—Frisch: The praying Psalmist, 1) testifies his faith, a) by longing after God, b) by trust in God; 2) he seeks God’s grace, a) to govern him, b) to forgive him; 3) he praises a) God’s goodness, and b) the welfare of the pious; 4) he implores help, a) for himself, b) for the whole Church.—Herberger: The deeper the source of prayer within the heart, the stronger is its impulse upwards through the clouds of heaven.—If God is your God, then all that God is is yours, His grace, His help, His heaven; therefore you may be glad.—Two kinds of ways belong to Christianity: 1) the thankful way of life and virtue, 2) the right stairway of faith and heaven.—Von Gerlach: Grace and truth are the two stars, which David had constantly in view in his walk.—Tholuck: As fire must be kept up by coals, so the flames of our prayers need constant invigoration by keeping before us the universal truths of our religion, in which we believe.—The way of the fear of God is the best of all ways; by it the soul reaches its true home and takes possession of it forever.—Umbreit: God teaches sinners His way by righteousness and goodness. Righteousness must punish them in order to make known the wickedness of their way; goodness leads them back in contrition and penitence to that which they have renounced in their own wicked wills.—Baihinger: Salvation and happiness from Jehovah are the inseparable companions of the fear of God.—Taube: The ways of God are of two kinds: the one in which He goes to us and with us; and the one in which we must go to Him.—The true desire after God is when His glory draws and your need drives you to Him.

[Matth. Henry: Prayer is the ascent of the soul to God; God must be eyed, and the soul employed; sursumcorda,—“up with your hearts,” was anciently used as a call to devotion.—Those are the worst transgressors that sin for sinning’s sake.—If we sincerely desire to know our duty, with a resolution to do it, we need not question, but that God will direct us in it.—It is God’s goodness and not ours, His mercy and not our own merit, that must be our plea for the pardon of sin, and all the good we stand in need of.—The devil leads men blindfold to hell; but God enlightens men’s eyes, sets things before them in a true light, and so leads them to heaven.—They that receive the truth in the love of it, and experience the power of it, best understand the mystery of it.—Sincerity will be our best security in the worst of times.—Integrity and uprightness will be a man’s preservation more than the wealth and honor of the world can be.—In heaven, and in heaven only, will God’s Israel be perfectly redeemed from all troubles.—Barnes: It is always true that we are dependent on God for everything; it is not true that we always feel this.—Religion is not selfish. The mind under the influence of true piety, however intensely it may feel its own trouble, and however earnestly it may pray for deliverance, is not forgetful of the troubles of others; and prayers for their comfort and deliverance are freely mingled with those which the afflicted children of God offer for themselves.—Spurgeon: It is the mark of a true saint that his sorrows remind him of his sins, and his sorrow for sin drives him to his God.—Faith is the cable which binds our boat to the shore, and by pulling at it we draw ourselves to the land; faith unites us to God, and then draws us near to Him. As long as the anchor of faith holds there is no fear in the worst tempest; if that should fail us there would be no hope left.—Suffering enlarges the heart by creating the power to sympathize.—We ought to be grateful for occasional griefs, if they preserve us from chronic hard-heartedness; for of all afflictions, an unkind heart is the worst, it is a plague to its possessor, and a torment to those around him.—If the Lord will only do unto us in the future as in the past, we shall be well content. We seek no change in the Divine action, we only crave that the river of grace may never cease to flow.—Proud of their own Wisdom of Solomon, fools will not learn, and therefore miss their road to heaven, but lowly hearts sit at Jesus’ feet, and find the gate of glory. Blessed teacher! Favored scholar! Divine lesson! My soul, be thou familiar with the whole.—Keepers of the covenant shall be kept by the covenant; those who follow the Lord’s commands shall find the Lord’s mercy following them.—We all wish to choose our way; but what a mercy is it when the Lord directs that choice, and makes free-will to be good-will! If we make our will God’s will, God will let us have our will.—Saints have the key of heaven’s hieroglyphics; they can unriddle celestial enigmas. They are initiated into the fellowship of the skies; they have heard words which it is not possible for them to repeat to their fellows.—Blessed is the man to whom sin is more unbearable than disease, he shall not be long before the Lord shall both forgive his iniquity and heal his diseases. Men are slow to see the intimate connection between sin and sorrow, a grace-taught heart alone feels it.—C. A. B.]

Footnotes:
FN#29 - Perowne: “As God said, Genesis 18:17, ‘Shall I hide from Abraham that thing which I do?’ Or the word may mean ‘close and intimate communion,’ in which God makes Himself known to the soul. See Psalm 55:14; Proverbs 3:22; Job 29:4. God alone possesses the truth, for He is the truth, and therefore He alone can impart it, and He impart, it only to them that fear Him.” So Wordsworth: “He sits, as it were, as a guest and friend, and converses familiarly with them. Comp. John 14:23, If any man love Me, he will keep My words, and My Father will love him, and we will come unto him, and make our abode with him;’ and see Revelation 3:20.”—C. A. B.]

FN#30 - Perowne: “As the text now stands, we can only render ‘Distresses have enlarged my heart,’ i.e. have made room for themselves, as it were, that they might come in and fill it; or have rushed in like a flood of water, swelling the stream till it overflows its banks, and so spreads itself over a wider surface. Unless, indeed, we take the word in the same meaning as in Psalm 119:32, where to enlarge the heart—to open it to instruction. But that sense is scarcely suitable here. Most modern editors read ה‏רחיב וּממצוקתּי (imperat.). The rendering then is: ‘My heart is troubled (i.e. is nothing but troubles, is full of troubles), O set it at liberty! And out of my distresses,’ etc.”—C. A. B.]

