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INTRODUCTION

§ 1. Contents and Plan
1. The Book of Judges is in a special sense the first historical book of Israel. It does not, like the Book of Joshua, relate the deeds of one Prayer of Manasseh, nor does it, like the last four books of Moses, revolve around the commanding figure and lofty wisdom of a prophet. To a certain extent, this book also is a Genesis. The first book of the Pentateuch describes the opening period of the primitive patriarchal family; the Book of Judges relates the earliest history of the people of Israel in Canaan. “The children of Israel asked the Lord,” is its opening sentence. It rehearses the fortunes, deeds, and sufferings of the people, as they occurred after the death of Joshua. For this personage was only the testamentary executor of the prophet who remained behind on the other side of the Jordan (cf. on Judges 1:1). When he also died, Israel, the heir, deprived both of the authoritative direction of Moses and the executive guidance of Joshua, entered upon the independent management of its acquired possession. The Book of Joshua is the history of a conqueror; the Book of Judges that of a people for the first time in possession. Hitherto, Israel had always been in a condition of unrest and movement, first enslaved, then wandering in the desert, finally undergoing the hardships of the camp and conquest; the Book of Judges exhibits the nation in the first period of its life as a settled, possessing, and peaceable people. Hitherto, the nation, like a minor, had been authoritatively directed by its guardian and friend; the Book of Judges opens at the moment in which the people itself is to assume the administration of its affairs in accordance with the sacerdotal and civil constitution which has been framed for it. This is indicated, from various points of view, by the name which our Book bears in the Canon: Shophetim, Judges. The same title is borne by the Synagogue pericope which begins, at Deuteronomy 16:18, with the command, “Thou shalt make thee Judges (Shophetim) in all thy gates which the Lord thy God giveth thee.” Since Moses no longer exercised his legislative, nor Joshua his executive functions, these Shophetim constituted the highest civil authority (cf. on Judges 2:16), who in conjunction with the priesthood, were to watch over the observance of the law. The Book of Judges, accordingly, recounts the history of the times, after the death of Joshua, in which the governing authority in Israel was to be exercised by the Shophetim.

2. The Biblical books are throughout books of instruction. For this purpose, and this alone, were they written. Their design is to show the relations, first of God, and through God of Israel, to history. In their view, all history, and that of Israel especially, is a continuous fulfillment of the truth and purposes of God. The achievements and the fortunes of all nations are the consequences of their moral relations to God. But the preëminence of Israel consists in this, that the God of nature and of time was first revealed to it, and that in the Law which it received from Him, it has a clear and definite rule by which it can order its relations to God and know the moral grounds of whatever befalls it. Upon the observance of this law, as the evidence and expression of faith in the living God, the freedom, well-being, and peace of Israel repose. This had been made known to the people, before under Joshua’s direction they left the desert and addressed themselves to the conquest of Canaan. If after victory, they shall observe the law, and be mindful of their calling to be a holy People of God, prosperity will follow them; if not, they shall fall into bondage, poverty, and discord ( Deuteronomy 7:1 ff.). The Book of Judges is a text-book of fulfillment to this prediction. The twenty-one sections of which it consists are organically put together for this purpose. It may, indeed, be said that there are three principal divisions recognizable: first, Judges 1, 2; secondly, Judges 3-16; thirdly, Judges 17-21. But the lessons which these three divisions respectively contain, evince precisely the organic connection in which the whole narrative stands with all its parts, as the necessary fulfillment of what was promised in the law. The first two chapters are a pragmatic introduction to the history of the book as a whole. They explain the possibility of the events about to be related. Not in the history of Joshua could the germs of the subsequent conflicts lie; for Joshua stood in the spirit of the law, and moved in the steps of Moses. It was only in what the tribes did after his death, that their foundation was laid. Accordingly, when Judges 1relates the prosecution of the conquest by Israel, its main object in so doing is not to tell what was conquered and how, but rather to show that in violation of the Mosaic command the tribes failed to expel the Canaanites. In consequence of this failure, the forewarnings of the law ( Deuteronomy 7) went into fulfillment. Peace endured only so long as the elders yet lived who remembered all the great works that were done for Israel at their entrance into Canaan ( Joshua 24:31). The younger generation soon fell into the snares of temptation, and consequently into spiritual and political servitude. In distress, indeed, they sought after God, and then heroes rose up among them, who were truly their Judges, and who, acting in the spirit of God, regained their liberty. Their deeds are reported in Judges 3-16. But the root of the evil was not thereby removed. Heathenism continued to exist in the bosom of Israel. The occasion of apostasy afforded by the idolatry of the Canaanites was permanent, but the institution of the judgeship was transient. The service of Baal perpetuated itself from generation to generation; but the strength and energy of the Judge expired with the person in whom they dwelt. So also all those judges whom according to the law Israel was to elect for the administration of its local affairs ( Deuteronomy 16:18 f.), were invested with merely personal, not hereditary, dignity. The permanent evil was not confronted with any equally permanent institution. To this fact Judges 2already alludes; for it says, Deuteronomy 16:19, that “when the Judge was dead, they turned back.”

3. In consequence of this, the Book of Judges is the book of fulfillment from yet another point of view. It teaches that by reason of the fact just alluded to, the hereditary kingly office had to be set up. In Deuteronomy ( Judges 16:18 f.), the institution of Judges in all the gates of Israel is immediately followed by this provision ( Deuteronomy 17:14 ff.): “When thou art come into the land which the Lord thy God giveth thee, and shalt possess it, and shalt dwell therein, and shalt say, I will set a king over me, like as all the nations that are about me, then shalt thou set him king over thee whom the Lord thy God shall choose.” The Book of Judges shows that this result was unavoidable. The government of the Judges, it points out already in Judges 2, has no traditional strength. The authority of the greatest among them ceases when he dies. Each one of the great heroes who are portrayed from Judges 3onward, affords proof of the want of the hereditary kingly office, albeit in different ways. When Othniel died, no second hero of Judah was forthcoming to restrain Israel from sin. Ehud was a deliverer ( Judges 3), but he is not even called a Judge. After him, the work of delivering and judging devolved on a woman, and Barak was willing to fight only if she went with him ( Judges 4, 5). Gideon became inspired with courage only through great wonders on the part of God ( Judges 6); and however pious and great, he himself occasioned confusion in Israel ( Judges 8:27). Jephthah had no legal descent of any kind. Samson was an incomparable hero; but he fought single-handed, without a people to support him.

The Judges were indeed deliverers; but their authority was not recognized throughout all Israel. The call of Deborah was answered by only two tribes. Gideon’s leadership was at first opposed by Ephraim. Jephthah fell into sanguinary discord with the same tribe. Samson was bound to be delivered up to the Philistines by the terror-stricken tribe of Judah itself.

The judgeship did not even maintain itself within the same tribe. Of the six principal heroes, three belonged to the south,—Othniel, Ehud, Samson,—and three to the north,—Barak, Gideon, Jephthah; none to Ephraim, the tribe of Joshua, and two to Manasseh.

The title of the hero was Shophet, Judge. But judges there were always. In every tribe, the judge was the local magistrate. The hero who rose up to conquer bore no new title. And his authority was merely the authority of the common Shophet territorially extended by virtue of his mighty deeds. But whatever unity he might have formed during his activity, dissolved itself at his death. The tribes then stood again under their separate Shophetim. Permanent organic connection could be secured only through a king. Without this common and permanent centre, the interests of the several tribes diverged, and each section became indifferent to whatever occurred in the others. National interest decayed, and with it, of course, national strength. The narratives of Judges 17-21form, it is true, a division by themselves, but a division that stands in organic connection with the whole Book. The events there related do not follow after the last judge of whom Judges 16 speaks. They belong to much earlier times, and yet the position assigned them is well considered and instructive. They demonstrate by new and striking illustrations the necessity of the kingly office to strengthen Israel, within and without, over against the existing idolatry, which could maintain itself only by reason of the divisions and want of unity between the tribes of Israel. The events of these last five chapters do not seem to have occurred under the tyranny of any hostile king. So much the more strikingly do they set forth the weakness of the form of government which Israel had at that time,—a weakness which, to be sure, had its ultimate ground in the weakness of the people itself. They show the decay both of religion among the people and of the priesthood. The first two of these chapters (17,18) teach us what sins in spiritual matters and what deeds of civil violence were possible in Israel, without causing the whole nation to rise in remonstrance. The last two show the reverse of this, namely, the fanaticism of self-righteousness with which the whole people proceeded against one of the brotherhood of tribes, reducing it even to the verge of extinction. Both kinds of sins were possible only because the hereditary, general, and authoritative kingly office was wanting, which everywhere interposes with the same comprehensiveness of view, because it everywhere governs with the same strength. For that reason the narrator several times adds the remark ( Judges 17:6; Judges 18:1; Judges 19:1): “There was no king in Israel.” It is the last sentence he writes: “In those days there was no king in Israel; every man did that which was right in his own eyes.” But the whole Book points to this conclusion. It is the essence of its special teaching. It is that which makes its title doubly significant. The civil authority of the Shophetim would have sufficed, if Israel had been obedient, and had not retained the Canaanites in its borders. As it was not obedient, it needed extraordinary Shophetim to effect its deliverance. But their sporadic activity could not prevail against a permanent evil. This the concentrated strength of the kingly office alone could overcome; just as, according to the gospel, every evil to which the children of men were subject, has been dissolved by the true kingship of the Son of God.

§ 2. Time of Composition
The doctrinal tendency which we thus perceive in the Book is of great importance; for it undoubtedly furnishes a clew to the time in which it was edited. The idea of explaining the possibility of such events as are related in Judges 17-21by the remark, “There was no king in Israel,” could be entertained only at a time when perfect political unity and order were still expected to result from the kingly office. No such explanation could have been appended to the account of Micah in Judges 17, if the division of Israel, and the institution of Jeroboam’s political idolatry, had already taken place. After the reigns of various sinful kings of Judah and Israel had become matters of history, and after the rebellion against David and the sanguinary conflicts between Judah and Israel had taken place, the want of a king could not have been offered in explanation of the civil war between Israel and Benjamin. This could only be done while people yet looked with confidence to the kingly office for certain victory without, and divine peace and order within. On the other hand, the prominence with which the lack of hereditariness in the judgeship, and the want of any guaranty against apostasy are set forth, is explainable only if done at a time when the judicial office had ceased to inspire confidence. There is but one period in the history of Israel in which both these conditions meet, namely, when the people desired a king from Samuel, and he consecrated Saul, and the victories of the latter afforded peace within and without. The Book might be called a text-book for the people, collected and written to instruct and establish them in the new kingly government.

The desire for a king appears as early as Gideon’s time. After that hero’s victory, the people come and wish to have him for a king. But Gideon declines, and our author manifestly approves his course. Abimelech’s disgraceful kingship is minutely related; but the parable of Jotham sets in a convincing light the wrongfulness of the manner in which the trees, i.e. the people, seek to make a king. A king so made can be of no service to Israel. It is written ( Deuteronomy 17:15): “Thou shalt make him king whom the Lord shall choose.” In Samuel’s time, also, the people wish a king, but they do not undertake to choose one themselves. They pray Samuel to select one for them; and it is only at God’s command that Samuel complies.

Samuel, as chronologically he stands between King Saul and the Judges, so as Prophet and Priest he mediates the transition from the judicial to the kingly office. His prophetic exercise of the judicial office first teaches the people how rightly to desire and ask for a king. It is on that account that the Book of Judges closes with the heroic deeds and death of Samson. The age of heroes is past. The age of kings can begin only when a prophet enjoys respect as a judge throughout all Israel, which had never been the case before Samuel. Hence, this prophet’s history forms the introduction to the history of the kingship, since without his consecration no king could exist. This is why the Septuagint and the Vulgate call the Books of Samuel the First and Second of Kings.

The extreme points of time between which the composition of our Book must have taken place, may easily be indicated. It must have been later than the great victory of Samuel over the Philistines, the reformation of Israel, and the return of the ark of the covenant from exile (cf. on Judges 18:30). One consequence of the reformation was that, notwithstanding Samuel’s protest at first, the people desired a king; for in this promised office they sought security both against their enemies and against themselves and their own unbelief. Another consequence, probably, was the composition of this manual of penitence and instruction.

On the other hand, our Book must have been written before the reign of David. Jerusalem was still called Jebus, and the Jebusites had not yet been expelled ( Judges 1:21; Judges 19:10). But if 2 Samuel 5:6 ff. is to have any meaning at all, it must refer to the utter destruction of the Jebusites’ power by David, a conclusion which the whole history confirms. Moreover, if our Book had not been written before the time of David, references to his reign could not be wanting. From Othniel’s time, the tribe of Judah, David’s tribe, falls into the background. The mention of it in the history of Samson, is far from honorable. The relatively copious treatment of affairs in which Benjamin figures, points to the time of King Saul, While the history of Othniel is quite summarily related, that of Ehud is drawn out to the minutest detail. Similarly rich is the flow of tradition in the narrative concerning Gibeah ( Judges 19 seq.). Saul says of himself that he is “of the smallest of the tribes” ( 1 Samuel 9:21). This history of Gibeah explains the cause of Benjamin’s smallness, and traces it to the savage war made on him by Israel.

§ 3. The Sources
1. The author did not command materials in equal abundance from all the tribes. A full supply flowed in upon him out of the traditions of the tribes bordering on Ephraim, namely, Benjamin, Prayer of Manasseh, and Dan. The story of Deborah describes the heroic exploit of Naphtali and Zebulun; but Deborah herself resided between Ramah and Bethel, on Mount Ephraim, near the confines of Benjamin. Of the tribes at the extremities of the land, of Reuben (Gad is included in Gilead), of Simeon (only the incident in Judges 1), of Asher, the author’s sources afforded scarcely any information. Concerning Judah’s preëminence, only Judges 1 (cf. Judges 20:18) communicates anything. Toward Ephraim (for Judges 1:22 ff. refers to the whole house of Joseph), the sources nourish an unfavorable disposition. No hero, properly speaking, came out of Ephraim; for of Abdon nothing but his name and wealth is mentioned ( Judges 12:13). Ephraim originates the sinful opposition to Gideon and Jephthah. In Ephraim Abimelech plays his rôle as royal usurper. There Micah sets up his false religion. Thence also sprang that Levite who was the cause of the civil war. It must not be overlooked that for the author and his times all this was of great significance. When the king demanded of Samuel is appointed, he is not chosen out of Ephraim, but out of Benjamin. The author, who favors the institution of the kingship, brings the moral incapacity which Ephraim as leading tribe has hitherto shown, into prominence. The priesthood, it is true, had their seat at Shiloh. But the whole history of the Judges shows the powerlessness of the priesthood in times of danger. The facts related in the last five chapters of our book, by way of supplement to the deeds of the heroes, are sufficiently indicative of the fall of the priestly tribe. Such things, also, as are told of Levites, occurred only “because there was no king.” Ephraim, it is true, gave Samuel to the nation, the restorer of Israel’s spiritual strength, and the reformer of the priesthood; but even he could give no guaranty for his children, who when in old age he transfers his office to them, do not walk in his steps.

2. As to the authorship of the Book of Judges, the traditions which ascribe it to Samuel are ancient; but if in such obscure matters one were to risk a conjecture, he would hardly attach himself to these traditions. The Book apparently presupposes the reign of Saul, just as in the Books of Samuel the reign of David is presupposed. To record the deeds and instructions of God, as brought to view in the history of the nation, was certainly a well-considered, and, as the extant sacred writings show, a fearlessly and honestly executed office. If this was the office held by the mazkir at the courts of David, Song of Solomon, and the kings in general (cf. 2 Samuel 8:16, 1 Kings 4:3, etc.), it would be natural to ascribe our Book to a Benjaminite of the court of Saul. This man had before him narratives, extending over a period of400 years, which must have been written by contemporaries of the events related. Local and material details such as the histories of Ehud, Gideon, Abimelech, Jephthah, Samson, as also those of Micah and the priest at Gibeah, exhibit, can only proceed from narrators who stood personally near the events. Nevertheless, as has already been remarked, an organic recasting of the materials extends through the whole Book, by means of which the doctrine it is designed to teach is brought prominently to view, and the arrangement of the individual narratives determined. To this it is owing that the record of the great deeds achieved by the Judges closes with Samson, although it is not certain that the death of that hero is the latest event of the Book, and also that the narratives concerning Micah and Gibeah stand at the end, although, as the author himself does not conceal, the events occurred much earlier (cf. Judges 18:12; Judges 13:25; also, Judges 20:28). The lesson conveyed in the introduction of the Book, especially in Judges 2, that sin and apostasy are the cause of servitude, and that apostasy in turn is the consequence of the people’s disobedience in not expelling the Canaanites, is brought out in similar turns of thought and expression throughout the work (cf. Judges 2:11; Judges 4:1; Judges 6:1; Judges 10:6; Judges 13:1; Judges 2:14; Judges 3:8; Judges 10:7; Judges 2:17; Judges 8:33; Judges 10:13 ff.). The objection that Judges 17-21do not contain such expressions, testifies only to the clearness and order which everywhere pervade the simple narrative. Until the story reaches the age of Samson, these expressions occur because they indicate the moral links in the historical connection. But Judges 17-21are placed outside of this connection. They present occurrences out of times in which the formulæ, “the sons of Israel continued to do evil”. (cf. Judges 4:1, etc.), or, “they did evil” (cf. Judges 2:11, etc.), were not properly applicable, since they were times of “rest” to the land, in consequence of the victories of one great Judge or another (cf. Judges 3:11, etc.). Accordingly, these chapters find the ground of the evils they set forth not in the want of a Shophet but of a king. Their unity with the Book as a whole, appears clearly on a comparison of them, as to style and diction, with the introduction, Judges 1-3; as again similar philological characteristics testify to the unity of Judges 1-3with Judges 4-16 (cf. Keil, Lehrb. der hist. krit. Einleit., § 47, notes4,5).

3. Notwithstanding this, it is plain that the different narratives of the Book exhibit a difference of coloring among themselves. This could not be otherwise. From the earliest times down to the Middle Ages, it has ever been the manner of the chronicler to tell his story, for the most part, in the very words of his sources. Precisely the Christian historiography of pious men in mediæval times abounds with proofs and instructive illustrations of this fact. To this practice the numerous hapax legomena of our Book, found nowhere else, are due (cf. Judges 1:15; Judges 3:22; Judges 4:4-19; Judges 5:10; Judges 5:28; Judges 7:3; Judges 14:9-18; Judges 15:8; Judges 18:7, etc.); while in many places traces of abridgment by the author might be pointed out (cf. Judges 4:15, 16:13 ff, 20). The communication of invaluable contemporary documents like the Song of Deborah and the Parable of Jotham not only confirms this explanation, but also makes it probable that in other parts of his work too the author made use of popular and heroic Song of Solomon, although the fact that his prose account of the victory of Deborah and Barak is manifestly independent of the Song of Deborah shows that this conjecture is to be applied with great caution.

The author was acquainted with the contents of the Book of Joshua and of the entire Pentateuch. His first chapter becomes intelligible only when viewed in connection with the Book of Joshua. In the 13 th chapter of that Book, the Lord says to Joshua that while he is old much land remains still to be possessed. The territories yet to be conquered are indicated, and orders are given for the division of the whole land among the tribes. With this account Judges 1of our Book connects itself. It shows what conquests remained to be made, from what necessary exertions the people still shrank, and where contracts of toleration were still made with the heathen inhabitants. The enumeration of places, especially in Judges 1:27-36, presupposes familiarity with chaps, 13–19 of Joshua so necessarily, that without it it would be altogether unintelligible. Only those places are named which were not fully subdued consequently, the knowledge of what formed the entire territory allotted to each tribe is presupposed. But this knowledge could only be obtained from the above-mentioned chapters in Joshua, since the territorial possessions of the respective tribes had nowhere else been defined.

In fact, the Book of Judges as a whole sets forth the fulfillment of what was contained in the Pentateuch and Joshua: its author must therefore have been acquainted with the contents of both. Chapter 2 is largely made up of sentences found in the last four books of Moses [cf. Hengst. Pentateuch, Ryland’s ed, ii24 f.]. The history of the exodus is evidently known to the author in the very words of the Biblical narrative (cf. Judges 2:12; Judges 6:13). The song of Deborah speaks in like manner of the journey through the desert and of Sinai. The narrative of the discord in Shechem ( Judges 9:28), reminds one of the story of Dinah ( Genesis 34); and the deed in Gibeah is related in phraseology similar to that used in the history of Lot ( Genesis 19). We must here glance at a misunderstanding emphatically maintained by Bertheau in several passages of his Commentary. The Book of Judges, he asserts, contains references to matters that occurred under Song of Solomon, and therefore its author must have lived after this king. In support of this, he refers to 1 Kings 4:7-19 compared with Judges 1:27-28; but the reference proves nothing. The passage in Kings relates, to be sure, that Solomon appointed twelve officers over all the realm, whose duty it was to provide for the royal household. Of course, the districts mentioned Judges 1:27 fell under the charge of some one of these officers. But in Judges 1:28, it is stated that Manasseh did not drive out the Canaanites of these districts, but let them remain on condition of paying tribute, and in that we are to find a reference to Solomon!! As if Solomon had not appointed these officers over the whole kingdom! or as if their appointment had any reference to the Canaanites or to “tribute,” neither of which are so much as named in connection with it! A measure necessary in every regal government for the existence of the state, we are to identify, forsooth, with a measure of subjugation against enemies in a district! The very passage in 1 Kings 9:15-22, which Bertheau connects with 1 Kings 4:7-19, should have shown him the true nature of the appointment of these officers. For these verses, while they state that Solomon made serfs of the still remaining heathen, expressly add that he did not make servants of any Israelites. But this action of Solomon toward heathen is not the subject of discourse at 1 Kings 4:7-19, where officers are appointed over all Israel; and as little in Judges 1:28, which speaks of the time when Israel grew strong (which it certainly had been long before Solomon’s day), and imposed tribute[FN1] upon the Canaanites. This is the very thing for which Manasseh is blamed, that when it grew strong, instead of expelling the heathen inhabitants, it made them tributary, thus sowing the seeds of future sin. The whole passage, if it referred to Song of Solomon, would be senseless. And why, if the author thought of Song of Solomon, did he not name him?

Yet more singular is another conjecture put forth by Studer and Bertheau. Judges 1:29 states that Ephraim did not drive the Canaanites out of Gezer, but that they continued to dwell there. Now, we read in 1 Kings 9:16 ff, that an Egyptian Pharaoh conquered Gezer, and slew the Canaanites, after which Solomon rebuilt the city. To this conquest, now, we are to suppose the author of Judges alludes in Judges 1:29! But the author manifestly knows only this, that the Canaanite still dwelt in Gezer! Had he alluded to the conquest of Gezer and its rebuilding, he must have told of the destruction of the Canaanite; for at the time of Solomon’s rebuilding, the Canaanite was no longer there! Of such grounds as these for bringing down the date at which our book was written, Bertheau has four more (p29): 1. His interpretation of Judges 18:30, which he thinks may refer either to the Assyrian or Babylonian conquest, on which see the commentary below2. The expression “until this day” ( Judges 1:21; Judges 1:26; Judges 6:24; Judges 10:4, etc.), implies a long lapse of time between the occurrence and the author. But even fifty years would suffice, and the author had a period of four centuries under review3. The author was acquainted with regal government in Israel ( Judges 17:6; Judges 18:1, etc.). Undoubtedly, because he lived under Saul, and therefore also, 4. Shiloh had ceased to be the seat of the priesthood. But how all this can be made to prove the composition of the Book of Judges in the Assyrian period, it is hard to say. Bertheau (after others) speaks of a cycle of twelve judges; but to justify this, either Barak or Abimelech must be omitted. The Jews counted fourteen. The number seven can only be got by force for the Book contains eight extended biographical sketches, to which Othniel is to be added All such play on Numbers, which if the author had intended or found, he would have unquestionably set forth clearly and boldly, can at best neither prove nor disprove anything.

4. But it is precisely the traces by which the author’s use of earlier narratives is indicated, that testify to his freedom and originality. They show a natural and living appropriation of sacred history and its teaching, not a slavish and mechanical borrowing. The language of our Book, too, contains expressions not found in the Pentateuch and in Joshua (cf. on Judges 2:14; Judges 2:18; Judges 20:26, and Keil, l. c.). The manner in which earlier history records occurrences analogous to those which our author has to relate, is recalled with freedom, without servile imitation. Compare, e. g. the account of the appearance of the angel to Gideon and the kindling of his present, with that of the visit of the angels to Abraham ( Genesis 18) and the kindling of his sacrifice ( Genesis 15:17); .the story of Jephthah’s vow with Abraham’s offering up of Isaac ( Genesis 22).

Very significant is the clearly discriminating use of the divine names Jehovah and Elohim, the former of which constantly designates the absolute God who has revealed himself to Israel, while the latter expresses the general conception of Deity, as recognized also by heathenism. The nations of Canaan were not without Elohim on whom to call. But Baal and Ashtaroth were false Elohim. Israel had the true Deity, the only Elohim (הָאֶלהִֹים): the living Jehovah. This God of Israel the heathen, and with them the apostate Israelites themselves, did indeed consider and speak of as an Elohim; but he was no nature-deity, but the God of Israel’s history, Jehovah, the Deliverer from Egypt, the mighty wonder-worker, the Creator of all men. The use of the names Jehovah and Elohim is indicative of the difference between Israel and the nations in their relations to the true God and in their views of the universe. It implies not different documents but different spiritual conditions; and the profound subtilty of the narrative is shown nowhere more strikingly than in the alternation of these names. When the heathen Adonibezek speaks, in Judges 1, he uses Elohim. Ehud, when he addresses King Eglon, says Elohim; but when he speaks to Israel, Jehovah (cf. Judges 3:20; Judges 3:28). Micah’s private chapel is merely called a house of Elohim ( Judges 17:5), although he himself pretends to serve Jehovah. To sinning Ephraim Gideon speaks only of Elohim, just as this name only occurs in the history of Abimelech. The name used corresponds with the spirit of those by whom or in whose ears it is spoken. In Micah’s idolatrous temple, in the Shechem of Abimelech’s time, and in Ephraim’s pride, the fear of the true God of Israel does not manifest itself.

Occasionally, Jehovah and ha-Elohim (הָאֱלהִֹים), the God, sc. of Israel, are used interchangeably; but yet not altogether as equivalents. Even the heathen Midianites may speak of the God of Israel as ha-Elohim ( Judges 7:14), but not as Jehovah. The latter is only put into the mouths of such as worship the Holy One in full faith. Very instructive in this respect is the alternation of the divine names in the accounts of the angelophanies to Gideon and the parents of Samson. The angels appear in human form, but their exalted nature shines through the lowlier appearance. On this account, an angel ( Judges 13:6), as also a prophet, may be called an Ish ha-Elohim, a godlike man; but no one is ever called Ish Jehovah, a Jehovah-like man. That description can be applied to neither angel nor man. The divine appearance in the human form under which the angel comes, can only be described by the term Elohim, or, in so far as its source in the God of Israel is to be specially indicated, by ha-Elohim.[FN2] True, the expression “Angel of Jehovah” may be used as well as “Angel of ha-Elohim;” but still, in Judges 6:20-21, these expressions seem to be distinguished from each other in such a way, that the latter designates the angel simply in his appearance ( Judges 6:20), the former as the possessor of supernatural powers ( Judges 6:21). When Gideon once more hesitates, and desires to assure himself whether he be really the chosen deliverer, and therefore longs to have the reality of the angelic appearance already enjoyed confirmed, he addresses himself to ha-Elohim ( Judges 6:36; Judges 6:39). It may indeed appear strange that in connection with the answer in Judges 6:40 simply Elohim is used; but the explanation is that the meaning being plain, the article is omitted as unnecessary.

5. These discriminations between the divine names are not to be ascribed to our author in any such sense as if the earlier times which he describes, and the sources which came down to him out of them, had not yet possessed any clear perception of them. All tradition, in whatever form he used it, narrative and Song of Solomon, was pervaded with the same consciousness as that which lives in Biblical books and doctrines, from which indeed it had derived them. The Song of Deborah, the documentary character and genuineness of which are undoubted, celebrates with prophetic power the Jehovah of the generations of Israel. The document which Jephthah sends to the king of Ammon shows a living knowledge of the contents and language of the Books of Moses, although it treats both with great freedom. If Gideon did not live in the consciousness of the authoritative God, who revealed himself in the law, and led Israel through the desert into Canaan, he could not say, while refusing an offered crown, “Jehovah shall rule over you” ( Judges 8:23). When Jephthah makes a vow, he makes it not after the model of any heathen usage, but in the language, form, and spirit of the Israelitish vow, as regulated by Moses. The story of Samson becomes intelligible only by the light of the Nazaritic institute of the Pentateuch. ( Numbers 6). The priestly body comes to view in the service with Urim ( Judges 1:2; Judges 20:18). Respect for the priesthood shows itself plainly, albeit in a perversion of it, in the conduct of Micah ( Judges 17:13). The officiating Levite is known by his priestly dress, furnished with the prescribed bells ( Judges 18:3). It is undoubtedly true that the circumstances of the Levites, as they come to view here and there, as also the story in Judges 19, indicate a wretched condition of the order; but decay implies vigor, just as caricature implies truth. The false ephod points to the true; the idol altar of Gideon’s father, to that which his son erects in the place of it. The Book of Judges treats of great international conflicts. But these wars are waged by the nations of Canaan not only against the strange people, but against that people’s God. No conflict had ever arisen, but for Israel’s Jehovah, from whom his people derived their national existence and character,—and, indeed, it was only the living Jehovah, who would not suffer himself to be represented by dead images, that could produce this deep and lasting antagonism. Without him, Israel could not have maintained itself in a struggle of four hundred years, to be finally victorious, and to find itself in possession of solid foundations for future civil and religious life.

Of course, the Book of Judges does not aim at giving a history of the general culture of the age, after the manner of modern times. That it says so little of the priestly institutions and the law, proves only that it presupposes them as known. It is certain, at least, that the discourses of the prophetic messengers (chaps, 2,10), like the whole Book, explain the several apostasies of the nation out of the decay of their religious and spiritual life.

To infer from the abnormities that come to view, as the idolatry in Ophra, the sin of Abimelech, the discord between the tribes under Jephthah, the abomination in Gibeah, and the wretched condition of the Levites, that the law, in all the fullness of its instructions, was not yet known or published, would be a singular procedure. As if during the times succeeding Clovis there had been no churches, no bishops, no Christian people, in Gaul, notwithstanding the horrible deeds of the kings and their helpers! Or as if in our own day and land, in which the Christian Church and Christian doctrine are unquestionably prevalent, the presence and existence of these might nevertheless be denied, because of the abominations of apostasy which come to light, as to morals, in police-reports, and as to doctrine in the myriad books of modern idolatry! It is the nature of Biblical historiography to disclose the truth, without regard to men and without flattery. It does not, in modern fashion, glorify in breathless declamations the dutiful deeds of the “faithful”; it mentions them in few words. But it brings the disgrace and punishment of sin into the foreground, in order to warn against transgression and induce repentance. That it has become common, especially since the rationalistic period, to represent the age of the Judges as wild and barbarous, only shows that men are prone to overlook the vices and bloodshed peculiar to their own day. Our Book covers a space of four hundred years. Now, as the periods of servitude are characterized as times of apostasy, while those of independence are represented as times of order, it is not unimportant to observe that apostasy prevailed during but one third of the time described.

§ 4. Chronology
1. The Book of Judges contains also chronological data in connection with the occurrences which it records. It is a suggestive fact, with reference to the peculiarities of his sources, and the manner in which he used them, that the first numerical statement of time given by the author refers to the duration of the oppression of Israel by Chushan Rishathaim, king of Aram. Concerning the occurrences between the death of Joshua and the time of Chushan, related in the introductory chapters, no dates are given, and their duration can only be approximately ascertained. The table of chronological data is conveniently divided into two parts: from Chushan to the domination of Ammon, and from that to the death of Samson.

	Israel served Chushan
	8 years

	Had rest under Othniel
	40 “

	Served Moab
	18 “

	Had rest under Ehud
	80 “ 
	(40?)

	Served Jabin
	20 “
	Had rest under Barak
	40 “
	Served Midian
	7 “
	Had rest under Gideon
	40 “
	Was ruled by Abimelech
	3 “
	Had Tola for Judge
	23 “
	Jair, Judge
	22 “
	Total
	301years. 
	(261?)


Among these Numbers, only the statement that after Ehud’s victory there followed eighty years of rest, excites special attention. The number forty is by no means an unhistorical, round number. Nevertheless, it seems manifestly to express the duration of a period, particularly that of a generation. In forty years the generation of the desert died out (cf. Numbers 14:33). The statements that after the achievements of Othniel, Deborah, and Gideon, respectively, a period of forty years passed in rest, bring to light the internal ground of renewed apostasy, already indicated in the introduction ( Judges 2:10), namely, that after the death of the generation which had witnessed the deeds of the heroes, another rose up which had no living remembrance of them. So much stress may properly be laid on this internal ground, as to make the number eighty after Ehud’s exploit very remarkable in its singularity; so remarkable, in fact, as to incline one to suppose that the original reading was forty. Apart from every other consideration, this supposition would have much in its favor, if it were certain—which, however, despite the statement in Judges 4:1, it is not—that the number in question was also intended to give the length of Ehud’s subsequent life. It would also give a clearness unusual in chronological matters to the statement of Jephthah that three hundred years had passed since Israel gained a firm footing in Heshbon, beyond the Jordan ( Judges 11:26). For from the year in which Jephthah says this, backward to the first year of Chushan, would on this reckoning be261 + 18 = 279 years. Twenty years would very satisfactorily fill up the gap between the last of Joshua’s conquests and the commencement of the Aramæan domination. For although the kings of Sihon and Og were defeated by Moses seven years earlier, the two and a half trans-Jordanic tribes came into possession, properly speaking, only after the conquest of Canaan ( Joshua 22). If the number eighty be left untouched, we get a period of three hundred and nineteen years from Jephthah back to Chushan’s domination, to which the interval of twenty (or twenty-seven) years must be added, for this length of time must in any case have elapsed between the entrance into Canaan and the invasion of Chushan (cf. Judges 2:10; Judges 3:7). But it is natural to suppose that Jephthah in his letter to the king of Ammon would use the larger, not the smaller, number of which the case admitted, in order to prove the right of Israel to its land. The change of eighty into forty is also of importance with reference to other chronological combinations, as will appear farther on.

2. In Judges 10:7 the historian states that God, by reason of Israel’s renewed apostasy, delivered them into the hands of the Philistines and Ammonites. The statement gives the impression that this domination of these nations over Israel was contemporaneous, but exerted over different parts of the land. The narrative then proceeds to speak first of the tyranny of Ammon, which lasted eighteen years, and then of that of the Philistines, which continued forty years. From the first of these oppressors, Jephthah delivered the eastern tribes; against the other, Samson began the war of liberation.

It certainly seems as if the author of our Book wished to convey the lesson that, as time went on, the condition of kingless Israel became continually worse. At first, hostile attacks had come from one side only; a great victory was then won, and “the land rested.” After Gideon, this expression no longer occurs. Moreover, it is never said of subsequent heroes that “they judged;” and the duration of their official activity no longer reaches to forty years. These facts are not to be neglected in our chronological survey.

The combination of the chronological data of the Book of Judges with those found elsewhere, and especially with the well-known statement in 1 Kings 6:1, according to which four hundred and eighty years intervened between the exodus from Egypt and the building of the temple, is still attended with difficulty. Doubtless, the difficulty is itself a most striking proof of the antiquity, originality, and independence of our Book. Had it been composed at a late period, by the same hand that wrote the Books of Kings, would not its author have attempted to get rid of these remarkable difficulties? But the fidelity of the Old Testament tradition never shows itself more clearly than in cases in which, according to modern notions, it had been so easy for an editor to remove all occasion for resorting to hypotheses. For without these, it is at this day impossible to produce agreement. We know that agreement must exist,—for, surely, ancient authors were not incapable of arithmetical addition!—but coercive, scientific proof of it, we do not possess. The opinions of even the oldest Jewish chronologists were divergent. In support of our hypothesis we adduce the passage 1 Samuel 12:11, where it is said that “Jehovah sent Jerubbaal, and Bedan, and Jephthah, and Samuel,” and delivered Israel from their enemies round about. Now, Bedan Isaiah, without doubt, to be understood of Samson, the hero out of Dan. The passage, therefore, presents the peculiarity that it places Samson before Jephthah. Keil insists that the Ammonitish and Philistine oppressions occurred, not successively, but simultaneously. It is undoubtedly correct to say, that we are not first to sum up the numbers relating to the occurrences set forth in Judges 9, 12thus:—

Ammon

18 years.

Jephthah

6 “

Ibzan

7 “

Elon

10 “

Abdon

8 “

Total

49 years.

and then add the years of the Philistine domination and those of Samson. Just as in 1 Samuel 12:11, Samson stands before Jephthah, so in Judges 10:7 the Philistines are named before the Ammonites: “Jehovah gave Israel into the hands of the Philistines and of the sons of Ammon.” That notwithstanding this Jephthah’s deeds are first related, has its ground in the fact that in this way the achievements against the Philistines connect themselves with the principal wars of Israel in the days of Samuel and Saul. According to Judges 13:1, the Philistine domination lasted forty years. After Samson’s great victory at Lehi, it is remarked, Judges 15:20, and afterwards repeated, that “he judged Israel twenty years.” These twenty years cannot be included in the forty. It is against the spirit of the Book, after such a victory to speak of Samson’s “judging,” and yet to suppose that at the same time Israel continues to be given “into the hands of the Philistines.” Therefore, when the prediction concerning Sam son ( Judges 13:5) only says that “he shall begin to deliver Israel,” the meaning is that he will not thoroughly subdue them, as was done in the days of Samuel and David, for after the death of Samson their power again became dominant. Now, if this be undoubtedly correct, the supposition that the Ammonitish and Philistine servitudes commenced exactly at the same time, would compel us, notwithstanding 1 Samuel 12:11, to place Jephthah long before Samson; for the Ammonitish domination lasted only eighteen years, and Jephthah ruled only six. The following conjecture is therefore to be preferred: With Gideon’s death the land ceased “to have rest.” Judges of forty years’ service appear no more; but a servitude of forty years begins. The Philistine attack occurred perhaps soon after Abimelech, induced probably by reports of the discord that prevailed in Israel. While in the North and East Tola and Jair judged forty-five years, the Philistine servitude began in the southwest; and while Ammon oppressed Gilead in the East, Samson smote the Philistines in the southwest. The Gileadites make Jephthah their chieftain “because he had begun to smite the enemy” (cf. on Judges 11:1-2); for Samson also had become Judge when he had commenced to put down the Philistines (cf. on Judges 15:20).

The combination of the chronological data of our Book with those of Samuel and especially the important one in 1 Kings 6:1, is further facilitated by the fact that in 1 Samuel 12:11, Eli is not named between Jephthah and Samuel. The inference from this omission Isaiah, that the forty years during which he ruled, are not to be separately taken into account. He was high-priest during the occurrence of the events in the North and South. The following additional conjectures may therefore be regarded as probable: The war spoken of in 1 Samuel 4:1, commenced by Israel against the Philistines, may be held to indicate the new vigor which the victories of Samson and the terrible catastrophe at Gaza had infused into the people. About thirty years had probably elapsed since the death of Samson. Then follow twenty years of penitence on the part of Israel ( 1 Samuel 7:2), dated from the exile of the ark and its restoration to Kirjath-jearim, that great event with which the Book of Judges is also acquainted. If next, according to ancient tradition, we add forty years for the time of Samuel and Saul, and forty for the reign of David, we arrive at the number four hundred and eighty in a manner sufficiently satisfactory and historically probable, as shown by the following tables:—

Samuel before the victory ( 1 Samuel 7:10)

20

Therefore, From Exodus to Chushan

67

Samuel and Saul

40

Chushan to Gideon

213

David

40

Abimelech to Abdon

97

Solomon

3

Samuel to Solomon

103

103

480

years.

Those who accept the eighty years of Ehud, as has hitherto been done, are obliged with Keil to reduce the interval from the death of Moses to Chushan to seventeen years, and that from the death of Jair to Solomon to one hundred and twenty-three, whereby Samson’s judgeship vanishes, and no account is taken of the twenty years preceding the victory under Samuel.

3. In conclusion, we remark that in the historical sketch of the Apostle Paul, Acts 13:18-20, where he says, Acts 13:18, “and God nourished (ἐτροφοφόρησεν) them forty years in the wilderness;” Acts 13:19, “and destroying seven nations in the land of Canaan, he divided their land to them by lot;” Acts 13:20, “and after that he gave them Judges for about four hundred and eighty years, until Samuel the prophet,” the reading four hundred and eighty can scarcely be the original one. The apostle evidently had his eye on our canonical books: in Acts 13:17-18, on the Books of Moses; in Acts 13:19, on the Book of Joshua; in Acts 13:20, on the Book of Judges; for this is followed by references to the Books of Samuel. As he was undoubtedly acquainted with the number four hundred and eighty in Kings, he could not assign four hundred and fifty years to the period from Joshua to Samuel, with which moreover no ancient tradition coincided. The conjectural reading, three hundred and fifty, appears therefore to be preferable; and it is certainly not a matter of indifference that, adding the numbers one after another as was done by Jewish tradition in general, three hundred and fifty years would actually represent the period from Chushan to the end of the Philistine domination. True, it would show that Paul also read only forty years in connection with Ehud. The objection that Paul also assigns a definite period of forty years for the reign of Saul, for which the Old Testament gives no authority, is destitute of force. For the Book of Samuel gives no information at all concerning the length of this king’s reign, and the Apostle followed the view, entertained also by Josephus (Ant. vi14, 9), according to which the reign of Saul, during and after the lifetime of Samuel, lasted forty years. It was sought in this way to explain 1 Samuel 13:1.

[Note by the translator. Keil and Bachmann, both of whom have repeatedly investigated the chronology of the Book of Judges, have come to conclusions somewhat different from those of our author. As their schemes essentially agree, it will be sufficient to indicate that of Bachmann, the latest published and the least accessible to the English reader. It may be found in his commentary, Das Buch der Richter, vol. i. pp53–74. Its turning points so far as they differ from our author’s, may be briefly stated as follows: (1.) It adheres in every instance to the numbers given; hence, the period from Chushan to Gideon inclusive (cf. the table above), becomes two hundred and fifty-three years. (2.) It makes the forty years Philistine servitude come to an end with the victory near Mizpeh. (3.) While it makes the Ammonitish and Philistine servitudes synchronistic in the main, as required by Judges 10:7, it supposes the beginning of the Philistine to fall from three to five years later than that of the Ammonitish oppression. If they began simultaneously, it would follow that a new Judges, Abdon, was somewhere recognized after Samuel had already assembled all the house of Israel, and had shown himself the Judge and deliverer of all Israel (cf. 1 Samuel 7:3; 1 Samuel 7:5-6), which is not likely. Abdon, however, having once been recognized as Judges, before the victory under Samuel, might continue to be regarded as such until his death. It is only necessary, therefore, to bring down the beginning of the Philistine servitude far enough to allow of this previous recognition. (4.) It includes the twenty years of Samson in the “days of the Philistines,” according to Judges 15:20. It supposes Samson to begin his work as a young man of eighteen or nineteen years of age (cf. Judges 14:4 ff.), and thus allows his birth to fall after the beginning of the Philistine servitude, as demanded by Judges 13:5. (5.) As to Eli, since his pontificate ended twenty years before the victory of Mizpeh, its beginning must antedate the commencement of the Philistine oppression by twenty, and the Ammonitish by from fifteen to seventeen years. And, in fact, the earlier years of Eli’s pontificate afford no traces of hostile oppression. The people journey to the great festivals regularly and securely ( 1 Samuel 1:3; 1 Samuel 1:7; 1 Samuel 1:21; 1 Samuel 1:24; 1 Samuel 2:19); and even the sins of the sons of Eli, by which the people also are led astray ( 1 Samuel 2:17; 1 Samuel 2:24), are such as bespeak a time of careless security and prosperity. The following table exhibits the results thus obtained, for the time beginning with the Ammonitish and ending with the Philistine oppression. The figures at the left denote years after the death of Jair:—

1

Ammonitish servitude begins in the East, and continues eighteen years.

Eli is in the seventeenth year of his pontificate.

4

In this year or one year earlier or later, the Philistine servitude begins in the West.

18

Jephthah breaks the Ammonitish yoke, and judges six years.

22

Samson begins his career, as a young man of eighteen to nineteen years.

24

Ibzan, Judges, seven years.

Eli dies. Samuel.

31

Elon, Judges, ten years.

41

Abdon becomes Judges, and rules eight years.

42

Samson dies.

44

The third year of Abdon’s Judgeship.

The victory near Mizpeh, under Samuel, ends the Philistine servitude, 1 Samuel 7.

Now, allowing ten years, instead of Dr. Cassel’s twenty, for the interval between the division of the land and the invasion of Chushan, and retaining the eighty years of Ehud, we get,—

From the Exodus to Chushan

57 years.

From Chushan to Gideon

253 “

From Abimelech to Mizpeh

92 “

Samuel and Saul, 40; David, 40; Song of Solomon, 3,

83 “

Total

485 years.

This total, which it would be more proper to express variably as four hundred and eighty-four to four hundred and eighty-six, is not so far away from four hundred and eighty as to occasion any difficulty. In the first place it may be questioned whether the three years of Abimelech ought to be reckoned in; and in the second place, it is highly probable that some of the periods include fractional years, so that the last year of one and the first of the next properly form but one, whereas in the process of addition they come to stand for two. But are not ten years too short to cover the interval between the division of the land and the inroad of Chushan-Rishathaim? No, says Bachmann, p 72 ff, “for, 1. Nothing demands a lengthened period between the death of Joshua and the beginning of the Mesopotamian servitude. The passage at Judges 2:11 ff. does not describe an earlier visitation than the Mesopotamian, but merely gives a general view of the causes and consequences of all the visitations about to be related. Under the דּוֹר אַחֵר, the “other generation,” cf. Judges 2:10, neither a chronological generation of forty years (Bertheau), nor a familia eminens, that placed itself at the head of the nation (M. Hartmann), is to be understood. Nor does the remark of Judges 2:7, about the elders who “outlived Joshua,” require any considerable number of years. It merely affirms that they outlived him, without saying that they outlived him long. If in the second year of the Exodus these elders were eighteen or nineteen years old ( Numbers 14:29), at the division of the land, that Isaiah 38 + 7 years later, they would be sixty-three or sixty-four; and ten years more, until the first hostile oppression, would suffice fully to bring them to that age which according to Psalm 90:10 constituted the highest average of human life even in the time of Moses. Nor, finally, is it necessary to assign much time to the process of moral deterioration in Israel ( Judges 2:6 ff.); for this began and went on progressively in and even before the days of the elders, and it was only the completed apostasy to idolatry that ensued after their death2. From Joshua 13:1, compared with Judges 14:10 ff. it is evident that Joshua cannot have continued to live long after the division of the land. While the second of these passages represents Caleb, at the age of eighty-five years, still full of youthful strength and perfectly ready to undertake the conquest of his inheritance, the first gives the great age of Joshua as the reason for the command to divide the land, although the conquest was yet far from complete. And since exactly the same expression recurs in Joshua 23:1-2, it is impossible to suppose that the farewell gatherings of Joshua 23, 24, which were held shortly before the death of Joshua ( Joshua 23:14), took place many years later. Neither the יָמִים רַבִּים, “many days,” of Joshua 23:1, nor the circumstance that, according to Joshua 19:50, Joshua built a city and lived in it, can prove the contrary; for a few years’ time satisfies them both. Nor is there any ground in Exodus 33:11 and Numbers 11:28 for inferring that Joshua must have lived a considerable time after the division of the land; for the term נַעַר denotes office, not age, and מִבְּחֻרָיו, even if we explain it “from his youth” (“of his chosen ones,” is probably to be preferred, cf. the Sept. and Vulg.), does not assert that Joshua was then a young man. On the other hand, it is only when we assume that Joshua died at a relatively early date, that the contents of Judges 1:1-21 appear in their true light. But especially decisive for the utmost possible reduction of the length of the interval in question is the passage Judges 11:26. According to this passage, three hundred years had elapsed since Israel took possession of the land on the east of the Jordan. Now, between the Mesopotamian invasion and the death of Jair, there lies a period of three hundred and one, or, excluding Abimelech, two hundred and ninety-eight years. It is evident, therefore, that, reckoning Jephthah’s three hundred years from the dismissal of the eastern tribes ( Joshua 22) to the attack of the Ammonites ( Judges 10:7), the shorter the preceding period be computed, the closer becomes the agreement between the historical fact and the approximate number of Jephthah. It is manifestly more likely that three hundred and eight to three hundred and eleven, than that three hundred and thirty to three hundred and forty or more years, should be roundly represented as three hundred. We hold, therefore, with Lightfoot (Opp. i42), S. Schmid, Vitringa, Keil, and others, that an interval of about ten years, as left at our disposal by our computation of the chronology of the whole period, is in fact fully sufficient for the events between the division and the first subjugation of the land; and we accordingly reject, as wholly groundless extensions of the chronological frame, the assumption, since Josephus (Ant. v1, 29; vi5, 4) almost become traditional, that twenty-five years are to be allowed for Joshua, and eighteen for the “elders;” the computation of various Rabbins (Sed. Olam, Isaaki, Abr. Zakut, and others), which assigns twenty-eight years to Joshua and the “elders” together; and every other similar hypothesis.”—Tr.].

§ 5. Critical and Exegetical Helps
1. In the criticism and translation of the Hebrew text, constant use has been made of the large Rabbinic Bible published at Venice, 1617–1618 by Petrus and Laurentius Bragadin, after the Bomberg edition. Compare the preface by Judah Arjeh of Modena, corrector of the work. Use has also been made of the Biblia Universa, published in1657, at Leipzig, by Christian Kirchner, after the edition of B. A. Montanus. Compare the preface prefixed to the work by the Dean and Theological Faculty of the University of Leipzig. Also of the Biblia Hebraica of Joh. H. Michaelis, Halle, 1720; the Biblia of Döderlein and Meisner, as edited by Knapp, 1819; and the edition of the Book of Judges, with a German translation and commentary, by Mair Obernik, Fü Ruth, 1805.

A treatment of the text such as has recently again been attempted by the wild theories of Geiger, Dozy, and others, is at variance with the laws of objective scientific criticism, and renders textual tradition, language, and contents so many footballs for subjective caprice. Its application is the more to be lamented, since it also increases the difficulties of such criticism as is both necessary and in accord with the spirit of Holy Scripture. But we must not be hindered by excesses of this kind from acknowledging, that it is more in keeping with piety toward the sacred volume to venture upon textual emendations in a few passages than to reject them. This conviction has governed us in the exposition of several passages (cf. on Judges 2:3; Judges 4:15; Judges 5:11; Judges 7:6; Judges 7:8), and especially in the treatment of Judges 18:30, where it is shown that the antiquity of the current reading is by no means a guaranty of its correctness, but only a proof of the fidelity of the Masoretic tradition.

It is unfortunately impracticable here to institute a closer collation of the Hebrew text with the LXX. and the Targum, as also with Josephus, than has been incidentally done in the exposition. It Isaiah, however, a matter sufficiently necessary, not to be neglected hereafter. The beginnings made by Ziegler (Bemerkungen über das Buck d. Richter, in the Theol. Abhandl., Göttingen, 1791) and Frankel (in his Vorstudien zur Septuaginta, Leipzig, 1841) are certainly still in want of a thorough continuation.

The Syriac version of the Books of Judges and Ruth by Paul of Tella (beginning of the 7 th century), has been published at Copenhagen, by Th. Skat Rördam: Libri Judicum et Ruth, secundum versionum Syriaco-Hexaplarem, Havniæ, 1859. The exposition of the Midrash on the Book of Judges, is given in the Jalkut Shimeoni, by R. Simeon, of Frankfurt, Venice edition, printed by Bragadin, tom2

For assistance in gaining acquaintance with Talmudic expositions, the following works may be consulted: Nachalath Shimeoni, by R. Simeon, of Lissa, ed. Wandsbeck; Toledoth Jakob, by R. Jakob Sasportas, Amsterdam, 1657, 4to; Sepher Mareh Kohen, by R. Isachar, Cracow edition, 1689, 4to. The Jewish expositors of the Middle Ages, R. Solomon Isaaki (i.e. Raschi, frequently but improperly called Jarchi), R. David Kimchi (Redak), R. Levi ben Gerson (Ralbag), and other expositions, are found in the large Rabbinic Bibles. The commentary of R. Isaak Abarbanel on the Prophetœ Priores appeared at Leipzig, 1686.

Expositions, partly excellent, of passages of our Book, by the Caraite Aaron, are found in Wolff’s Bibliotheca Hebrœa, Hamburg, 1715–43. A Jewish German translation in rhyme is found in Koheleth Jakob, Prague, 1763, but with expositions and legends intermixed. A better, older, and literal Jewish German translation appeared at Amsterdam, 1679, fol. In more recent times several synagogue versions of the Holy Scriptures have been printed. Of these that which appeared under the conduct of Dr. Zunz adheres most closely to the Masoretic text, cf. Orient. Literaturbl., 1840, p618.

The Book of Judges as a whole did not receive separate and special treatment at the hands of the earlier Christian exegesis. We must here refer to the general introductions to the O. T. for information concerning editions and expositions which include our Book. Jerome, Theodoret, and, later, Rhabanus Maurus and Rupert von Deutz, might be particularly mentioned.

Among the later Roman Catholic expositors Serarius stands preëminent on account of his diligence and voluminousness: Commentarii in libros Judicum et Ruth, Paris, 1611, Moguntiæ, 1619. Among Protestant expositors Brentius, Bucer, P. Martyr, Chyträus, Seb. Schmid, Osiander, Starke, and Drusius, are still worthy of attention. The commentary of Le Clerc began the rationalistic mode of exposition, and has furnished it with most of its materials. It is only forty years since the Book began again to receive any real attention. For ten years the commentary of Studer, Das Buch der Richter, grammatish und historisch erklärt, Bern, 1835, almost entirely controlled the exposition. Valuable matter was contributed by Hengstenberg, die Authentie des Pentateuchs [translated into English by Ryland, under the title Dissertations on the Genuineness of the Pentateuch, Edinburgh, 1847.—Tr.]. Still longer than Studer did Bertheau’s exposition, Das Buch der Richter und Rut, Leipzig, 1845, maintain its prominence, to which for that reason special attention is given in the present work. The first volume of C. R. Keil’s Biblischer Commentar über die Prophetischen Geschichtsbücher des A. T., containing Joshua,, Judges, and Ruth (Leipzig, 1863), appeared after the greater part of our Book was finished. The author’s theological attitude, diligence, and erudition are in no need of special characterization in this place. [Since the publication of Dr. Cassel’s work, the first volume of a new commentary by Dr. Joh. Bachmann, Professor at Rostock, has appeared, entitled, Das Buch der Richter, mit besonderer Rücksicht auf die Geschichte seiner Auslegung und kirchlichen Verwendung erklärt, etc, Berlin, Ersten Bandes erste Hälfte, 1868, Zweite Hälfte, 1869. Theologically, the author stands on substantially the same ground with Cassel and Keil. His work is thorough and exhaustive. For English works on the whole Bible, cf. the commentary on Matthew, p19. We here add: Bush, Notes Critical and Practical on the Book of Judges, New York; and the Books of Joshua,, Judges, and Ruth; with Notes and Introductions by Chr. Wordsworth, D. D, London, 1865, forming Part I. of vol2. of The Holy Bible; with Notes, etc, by the same author. Dr. Wordsworth is learned and devout, but somewhat too much given to allegorizing.—Tr.].

It cannot be desirable to enumerate here all the exegetical introductions and other writings more remotely connected with the business of exposition. For such enumeration we refer to Danz’s Universalwörterbuch, to the works named by Dr. Lange in the commentary on Genesis, and to the older general commentaries of Starke, Lisco, and Gerlach. It is sufficient here to mention the Introductions of Hävernick and Keil, Ewald’s Geschichte Israels, and Stähelin’s Untersuchungen über den Pentateuch, die Bücher Joshua, Richter, etc, Berlin, 1843. Much that is excellent—to confine ourselves to what specially belongs here—is contained in the little work of Prof. Wahl, Ueber den Verfasser des Buches der Richter, a “programme” of the Gymnasium and Realschule at Ellwangen, 1859. Compare also Nägelsbach, s. v.Richter, in Herzog’s Real Encyklopädie, vol13.; and in general, the articles of this encyclopædia on the several Judges.

On the chronology of the Book, the following works deserve to be mentioned: Jewish—the Sepher Juchasin, by Abraham Sacuto, Amsterdam, 1717; Tsemach David, by David Gans, in the edition of Vorstius, Hebrew and Latin, 1644, 4to; and Seder Haddoroth, by R. Jechiel, of Minsk, 1810, fol. Herzfeld, Chronologia Judicum et primorum Regum Hebrœorum, Berolini, 1836; and Bachmann, Symbolarum ad tempora Judicum recte constituenda specimen (Rostock University “Programme” for1860). The very latest conjectures may be found in Röckerath, Bibl. Chronologie, Münster, 1865.

2. Of writings treating single parts of the Book of Judges, the number is larger. The Song of Deborah has been especially favored. We mention the following:[FN3] Lette, Animad-versiones Sacrœ, L. Bat1759. Ruckersfelder, Sylloge comentt. et observatt. philol. exeget., Deventiræ, 1762. Wilh. Abrah. Teller, Uebers. des Segens Jakobs und Mosis, insgleichen des Liedes der Israeliten und der Debora, etc, Halle and Helmst, 1766. Schnurrer, Diss. in Deborœ-Canticum, Tüb1775 (cf. his Dissertt. Phil. Criticœ, Gothæ, 1790). Köhler, Nachlese einiger Anmerkk. über das Siegeslied der Deb., in Eichhorn’s Repertorium for1780, p 163 ff. Hollmann, Comment. phil. crit. in Carmen Deborœ, Lips1818. Köhler, in the Studien und Kritiken for1831, pp72–76. Kemink, Commentatio de Carmine Deborœ, Traj. ad Rhen, 1840. Kalkar, Questionum Biblic. Specimen, I, Othiniæ, 1835. Böttger, in Käuffer’s Biblischen Studien (only to ver23), Dresden and Leipzig, 1842–44. Gumpach, Alttestamentlichen Studien, Heidelberg, 1852. Sack, Die Lieder in den historischen Büchern des A. T., Barmen, 1864. Among translations, that of Herder, in his Geist der Hebräischen Poesie, ii196 (Cotta’s edition of his works, 1852), still holds its merited rank. Little known, and yet not unimportant, is that of J. C. W. Scherer, in Irene, a monthly periodical by G. A. v. Halem, Münster, 1804, 1:44. Less valuable is Debora, a Portrait of Female Character, by E. Münch, in Minerva, an annual, for1828, p339. Many excellent remarks on the Song of Deborah are found in Lowth’s celebrated book on Hebrew Poetry; but the annotations of Schmidt (in Auszuge aus Lowth’s Vorlesungen, Dantzig, 1793) are worthless.

In the exposition of the Song below, compression has been so much sought after, that its brevity, in view of the many new explanations that are offered, may be deemed a fault. Some improvement may perhaps be made in this respect hereafter.

The history of Jephthah has experienced an equally abundant treatment. To the literature mentioned in the exposition below, we here add the following: Reinke, Beiträge zur Erklärung des A. T., Münster, 1852. Very sensible remarks against the assumption that Jephthah’s daughter was sacrificed are found in Schedius, Syngramma de Diis Germanis, Halæ, 1728. A discourse on “Jephthah’s Sacrifice,” with special reference to the importance of vows of homage, may be found among the Discourses of the Stolberg Chancellor, Joh. Titius, Halberstadt, 1678. F. Ranke, also, in his Klaglied der Hebräer, felt himself obliged to follow the old view. It is a curiosity of uncommon ignorance that in the French Opera L’Enfant Prodigue, of Sue and Auber, the bride of the Prodigal, that is to say, a woman, is named Jephthah.

Roskoff, in his work Die Simsonssage, nach ihrer Entstehung, Form, und Bedeutung, und der Heraklesmythus, Leipzig, 1860, gives the literature of those writings in which Samson is put on a parallel with Hercules. The author’s own zeal for the parallelism is far more moderate than that of E. Meier, for instance, in his Gesch. der poetischen Nationalliteratur der Hebräer, Leipzig, 1856. But even his admissions we have not been able to consider well founded and trustworthy. We cannot believe, for instance, that there is such similarity between the answer to Samson’s prayer, after his exploit at Lehi, and the myth which recounts how Hercules, when unable to sleep on account of crickets, got rid of them, as to make it a safe foundation for scientific results. And it is only the thorough-going establishment of the historical and moral as well as ideal difference between the two characters that can give any real significance to other analogies that may exist, and that appear to suggest themselves so plainly. In the commentary on the narrative we have engaged in no polemics, but have attempted a positive exposition of the ideas contained in it.

Single parts of Samson’s life were formerly frequently treated. As against the boundlessly insipid and wretched views of the Song of Solomon -called rationalistic exposition, which reached its acme in Baur’s Biblisher Moral, 1803, i195 ff. the modern mythical apprehension Isaiah, to a certain extent, a real advance. But it is only by setting aside the subjective party opinions of the day, and by adopting a mode of apprehending the narrative that shall be at once objective, historical, and congenial to its contents, that exegesis can claim to be scientific or be capable of advancing science. A beautiful elogium of Samson as compared with Hercules is found in Petri Labbe Elogia Sacra, Lips1686, p. Judges 667:—

“Herculi coætaneus verus Hercules fuit;

Quæ in illo fabula, in hoc fuere miracula.”

“Samson’s Foxes” are treated of by Paullini, in his Philosoph. Luststunden, i147. Essays on the jawbone in Lehi are named below. Schiller, perhaps, had the miracle of Lehi in mind in his ballad Der Bürgschaft, verses twelve and thirteen, where Möros in answer to prayer is delivered from thirst by water issuing from the rock. In the Wiltinasage (ed. Peringskiöld, p272), Sigurd, who has freely allowed himself to be bound, at the right time rends all his cords asunder. Thackeray relates (in his Four Georges, ch. vii.) that when George III. of England was blind and mentally diseased, he nevertheless selected himself the music for sacred concerts, and always from the Samson of Milton and Händel, and all his selections had reference to blindness, imprisonment, and suffering. There is a dramatic poem in three Acts, by Sack, entitled Simson, Zurich, 1854.

The narrative in Judges 1:17 is supposed to be improved and supplemented in the work of the Leiden Professor, Dozy: De Israeliten te Mekka, van Davids tyd tot in de vyfde eeuw onser tydrekening, Haarlem, 1864. German translation, Leipzig, 1864. If any book can bring contempt and ridicule on philological and ethnographical investigations and expositions, it is this volume. Few books can ever have been written whose authors presumed, to such an extent, and with such naive boldness, to substitute subjective arbitrariness for objective tact and moderation in the treatment of history and language. It is here made clear how little a knowledge of Arabic literature implies a fitness for historical investigation and conjecture. It happens unfortunately too often that some knowledge of technology imagines itself to be master of art, and that some acquaintance with grammatical forms deems itself proficient in exegesis. Let it not be thought that this judgment is here written down because Prof. Dozy holds the freest views of the Bible, considers Abraham and Sarah to be myths, and subscribes to Geiger’s opinion that the Jews falsified Scripture. For Prof. Dozy, the credibility of Scripture is conditioned by the necessities of his hypothesis. If a passage suits him, it is by all means to be accepted; if it does not suit him, the reasons for rejecting it are at once apparent. The book, likely to dazzle and deceive by reason of its unequaled audacity and the splendor of its exterior, deserves the severest censure, because it treads under foot all lawful methods of scientific and philological research. A few sentences, having reference to the above-mentioned passage will show this.

We pass over his identification of the fact recorded at Numbers 21:2-3, with that related in Judges 1:17, for therein he follows others. But he thinks that the reading of the Syriac and Arabic versions, “Simeon went with Judah his brother,” is better than that of the Hebrew text (which the Sept. has also), “Judah went with Simeon his brother.” The Hebrew text, he thinks, was altered by the Jewish doctors, “who begrudged Simeon the first rôle.” Now, the matter stands thus: In Numbers 21:3 Judah invites Simeon to assist him to subjugate the territory allotted to him, promising that he will afterwards help him (Simeon) to take possession of his also. Simeon consents, “and,” says the writer, “Simeon went with him (Judah). Simeon therefore stands first in this instance, and yet the envy of the Jews did not alter the clause. When the turn came to Simeon’s territory, to which Zephath belongs, Judah rendered assistance to Simeon; consequently Numbers 21:17 says, “and Judah went with Simeon.” If rank comes into consideration at all in this expression, it belongs to the second named, to whom he who goes with him merely renders assistance. If the Peshito reversed the order in Numbers 21:17, it was only to bring about a verbal agreement with Numbers 21:3 b.

Simeon and Judah had smitten the Canaanites in Zephath, inflicted the ban upon them, and given to Zephath the name Hormah (prop. Chormah) from cherem, cf. below on Judges 1:17. Now this putting under the ban was not anything peculiar to these two tribes. Moses had done it in behalf of all Israel ( Numbers 21:3). Its infliction throughout the conquest was expressly enjoined, Deuteronomy 7:2. Joshua executed it in Jericho, in Ai, and everywhere else (cf. Joshua 6:17; Joshua 7:10, etc.). But Dozy finds in the ban (cherem) something peculiar to the tribe of Simeon; and combining this assumption with the narrative in 1 Chronicles 4:24-43, where ( 1 Chronicles 4:41) we read of a ban executed by the tribe of Simeon, he arrives at the following conclusion: “Since the sons of Simeon made and inflicted the ban (וַיּחֲרימוּ), it follows that they made a herem.” The place therefore “was called Herem or Hormah.” But what place in Arabia—for that the place was in Arabia similar reasonings have previously proved—could be called Herem but Mecca! For Herem means also a “place consecrated to God,” and Mecca is called Haram, which is equivalent to Herem. Therefore, the battle of the sons of Simeon took place in Mecca; and even the name Mecca dates from it; for maka raba signifies a great defeat, to wit, that which the enemy there suffered at the hands of Simeon. The Simeonites came to the entrance of Gedor, on the east side of the valley ( 1 Chronicles 4:39). Now, of course, the walls of the old temple in Mecca were called al gadr (al gidar = the wall); consequently, Gedor is to be read Geder, and signifies the temple in Mecca, to which they came. It must, however, be read Geder Baal, although the second word be wanting; for 2 Chronicles 26:7 speaks of Arabians who dwelt in Gur Baal, and Gur is to be read Geder. The LXX. at this place speaks of Arabians dwelling ἐπὶ τῆς πέτρας. Common sense would think of Petra; but Dozy knows that they mean the black stone in Mecca, etc.

Dozy says at the beginning, that exegesis requires so much learning only because it deals with “Hebrew books.” Unquestionably! for where but in Hebrew exegesis would one dare to be guilty of such scientific folly! Had one ventured to do this in the domain of classical philology, he would have experienced the fate with which the philosophers menaced Homer when they threatened to drive him from the stadium with scourges.

All science becomes impossible, when credible objective tradition is made the plaything of subjective caprice. We cannot here enter farther into details; these must be left for other places. For those who know, it is enough to say, that if such arguments are valid, the next thing will be, instead of the Israelites in Mecca, a book on “the Meccans in Zion.”

Science, too, needs to experience the promise written in Ezekiel 39:29.

§ 6. The Course of Thought.[FN4]
The Book derives its name from the Judges whom God raised up to guide and deliver Israel. It begins, therefore, by depicting the sins and consequent sufferings into which Israel fell after the death of Joshua, and which rendered the judgeship necessary.

After this introduction follows the main body of the work, which treats of the history of Israel under the Judges themselves. The raising up of the successive heroes exhibits with ever-growing lustre the gracious guidance of God, revealing itself more and more wonderfully as the distress into which Israel falls becomes more pressing. The selection of the several judges and heroes forms a climax of divine wonders, in which the multiformity of Jehovah’s saving resources shows itself in contrast with the monotonousness of Israel’s sins, and the workings of His grace in the hidden and obscure in opposition to that pride of the people in which their falls originated. The histories of the Judges, especially those of Othniel, Ehud, Deborah and Barak, Gideon, Jephthah, and Samson, through whom and their adherents the great and merciful deeds of God do show themselves in ever-increasing fullness, form the sections into which the Book may be divided. From Othniel to Samson, under whom the history returns to the tribe of Judah from which it started, every Judge illustrates a new side of God’s wonderful assistance. This manifoldness characterizes the judgeship. It rests on no tradition. The changes of the persons and tribes entrusted with its functions, interrupt its efficacy. The narrative gradually indicates the want of unity, despite the abundance of strength. Hence that which peculiarly characterizes the judgeship, marks at the same time its imperfection. For even times of peace admitted of such occurrences as those which fill the closing part of the Book, after the record of Samson’s death.

In the closing part of the Book, the decay of the priesthood, the arbitrariness of individuals, and the abominations of licentiousness, passion, and discord, are traced back to the want of a settled, permanent government. The close of the Book of Judges forms an introduction to the Books of Kings.

The following analysis indicates a little more in detail the course of the narrative as sketched above:—

PART FIRST
Introductory delineation of the condition of Israel after the death of Joshua; sin, and the judgments entailed by it, rendering the judgeship necessary. Judges 1:1 to Judges 3:4.

1st Section. The relations of Israel towards the remaining Canaanites, as forming the background of the ensuing history. Believing and obedient Israel enjoys divine direction and favor, is united within and victorious without; but faithlessness and disobedience lay the foundations of apostasy and servitude. Judges 1.

2d Section. The religious degeneracy of Israel which resulted from its disobedient conduct with respect to the Canaanites, and the severe discipline which it rendered necessary, as explaining the alternations of apostasy and servitude, repentance and deliverance, characteristic of the period of the Judges. Judges 2:1 to Judges 3:4.

PART SECOND
The history of Israel under the Judges: a history of sin, ever repeating itself, and of divine grace, constantly devising new means of deliverance. Meanwhile, however, the imperfections of the judicial institute display themselves, and prepare the way for the appointment of a king. Judges 3:5-16.

1st Section. The servitude to Chushan Rishathaim, King of Mesopotamia. Othniel, the Judge of blameless and happy life. Judges 3:5-11.

2d Section. The servitude to Eglon, King of Moab. Ehud, the Judge with the doubleedged dagger. Shamgar, the deliverer with the ox-goad. Judges 3:12-31.

3d Section. The servitude to Jabin, King of Canaan. Deborah, the female Judge of fiery spirit, and Barak, the military hero. Judges 4, 5.

4th Section. The incursions and oppressions of the Midianites. Gideon, the Judge who refuses to be king. Judges 6-8.

5th Section. The usurped rule of Abimelech, the fratricide and thorn-bush king. Judges 9.

6th Section. Two Judges in quiet, peaceful times: Tolah of Issachar, and Jair the Gileadite. Judges 10:1-5.

7th Section. The oppression of the Midianites. Jephthah, the Judge of the vow. Judges 10:6 to Judges 12:7.

8th Section. Three Judges of uneventful lives in peaceful times: Ibzan of Bethlehem, Elon the Zebulonite, and Abdon the Pirathonite. Judges 12:8-15.

9th Section. The oppression of the Philistines. Samson the Nazarite Judge. Judges 13-16.

PART THIRD
The conclusion of the Book, tracing the evils of the period, the decay of the priesthood, the self-will of individuals, and the prevalence of licentiousness, passion, and discord, to the absence of a fixed and permanent form of government. Judges 17-21.

1st Section. The history of Micah’s private temple and image-worship: showing the individual arbitrariness of the times, and its tendency to subvert and corrupt the religious institutions of Israel. Judges 17, 18.

2d Section. The story of the infamous deed perpetrated at Gibeah, and its terrible consequences: another illustration of the evils that result when “every man does what is good in his own eyes.” Judges 19-21
Footnotes:
FN#1 - מַם, the difference between which and מַם עֹבֵד, 1 Kings 9:21, is also to be noted.

FN#2 - The author seems to take the genitive in אִישׁ הָאֱלהִֹים, as a gen. of quality, as in אִישׁ דְּבָרִים, “an eloquent man.” But this is certainly incorrect. The expression “man of God,” does not indicate subjective character or nature, but objective official relations. First applied to Moses ( Deuteronomy 33:1), it was commonly used to designate a prophet. It denotes a man whom God has taken into relations of peculiar intimacy with himself in order through him to instruct and lead his people. The genitive may be defined as the gen. of the principal, from whom the “man” derives his knowledge and power, and for whom he acts.—Tr.]

FN#3 - The Jewish traditions concerning Deborah are given in a popular form in Beth Jisrael, Amsterdam, 1724.

FN#4 - The following paragraphs were written by the author as “Preliminary Observations” to the “Homiletical Hints,” which he gives in a body at the close of the commentary, and not, as in the other volumes of this work, after the several sections to which they refer. It was thought advisable in translating the book to alter this arrangement and make it conform to that observed in other parts of the general work. The more detailed analysis of the contents, as also the formal division of the work itself into parts and sections, together with the resumés placed at the head of each division throughout the work, have been added by the translator, guided for the most part by hints, and largely even in the language of the author himself. It is proper to add that these are the only additions that have not been inclosed in brackets—Tr.]

01 Chapter 1 

Verse 1-2
Part First
Introductory Delineation of the Condition of Israel after the Death of Joshua; Sin, and the Judgments entailed by it, rendering the Judgeship necessary.

__________________

FIRST SECTION
The Relations Of Israel Towards The Remaining Canaanites As Forming The Background Of The Ensuing History. Believing And Obedient Israel Enjoys Divine Direction And Favor, Is United Within And Victorious Without; But Faithlessness And Disobedience Lay The Foundations Of Apostasy And Servitude.

__________________

“Who shall first go up against the Canaanite?”
Judges 1:1-2
1Now [And] after the death of Joshua it came to pass, that the children [sons] of Israel asked the Lord [Jehovah],[FN1] saying, Who shall go up for us[FN2] against[FN3] the Canaanites first to fight against them? 2And the Lord [Jehovah] said, Judah shall go up: behold,[FN4] I have delivered the land into his hand.

TEXTUAL AND GRAMMATICAL
[ Judges 1:1.—The author renders: “the sons of Israel asked God;” and by way of explanation adds the following note: “Thus do we intend constantly to render יְהוָֹה, on the ground that it expresses the absolute idea of the true God in Israel. Since אֱלֹהִים is also used in connection with heathen worship, it corresponds to our ‘Godhead, Deity’ or ‘the Gods.’ ” In this translation the word Jehovah will be inserted.—Tr.]

[ Judges 1:1.—מִי־יַעֲלֶה־לָּנוּ. Dr. Cassel takes לָנוּ in a partitive sense, and translates, “who of us shall go up.” It is more properly regarded as dat. commodi; for, (1.) The partitive relation, though sometimes indicated by לְ (apparently, however, only after numerals, cf. Ges. Lex. s. v. לְ, 4 b), would be more properly expressed by בְּ or מִן; and (2.) If the writer had intended to connect לָנוּ with מִי, he would not have placed the verb between them, cf. Isaiah 48:14; Judges 21:8. As it stands, the expression is a perfect grammatical parallel with Isaiah 6:8 : מִי־יֵלֶךְ־לָנוּ Moreover, לָנוּ, in the sense of בָּנוּ or מִמֶּנּוּ, adds nothing which is not already implied in the words, מִי יַעֲלֶה בַּתְּחִלָּה, “who shall first go up.” On the other hand, taken in its natural sense, as indirect object after the verb, it expresses the thought that whoever “goes first,” makes a beginning, will do it for the advantage of all. What that advantage was, may be seen from our author’s exposition of the inquiry.—Tr.]

[ Judges 1:1.—אֶל, properly, towards. Dr. Cassel has gegen, which means both “towards” and “against.” The same preposition occurs in Judges 1:10-11; and though translated “against,” is not to be taken in the sense of עַל. The hostile intent in these passages is not expressed by אֶל, but appears from the context. In this verse, attention to the proper meaning of אֶל, does away with the appearance of tautology which in English the inquiry presents.—Tr.]

[ Judges 1:2.—Dr. Cassel: “Wohlan! Up then!” On this rendering of הִנֵּה, cf. the foot-note on p26.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:1. And after the death of Joshua it came to pass. This commencement corresponds entirely with that of Joshua, Judges 1:1׃ “and after the death of Moses, the servant of Jehovah, it came to pass.” On account of this correspondence the usual addition, “the son of Nun,” but also the designation “servant of Jehovah,” elsewhere applied to Joshua ( Joshua 24:29; Judges 2:8), is omitted. A similar correspondence exists between Joshua 24:29, and Deuteronomy 34:5. Wherever Joshua is compared with Moses, care is taken to indicate at the same time the important difference between them. Joshua also is a “servant of Jehovah,” but not in the same high sense as his master. Joshua also died, but not like Moses “through the mouth of Jehovah” (עַל־פִּי יְהוָֹה). Moses was clothed with the authority of origination and establishment. He had been the Father (cf. Numbers 11:12), the Priest ( Exodus 24:8), the sole Regent ( Numbers 16:13), and Judge ( Exodus 18:16), of his tribes. He transferred the priesthood from himself to Aaron ( Exodus 28:1); he selected those who assisted him in deciding minor lawsuits ( Exodus 18:21; Numbers 11:17). He took seventy men of the “elders of the people,” to bear with him the burden of governing the tribes ( Numbers 11:16); he imparted of his own honor to Joshua, that the congregation of Israel might obey him ( Numbers 27:20.) With the death of Moses the work of legislation is closed.

After him, Joshua exercises the authority of government and direction. By his deeds he gains for himself respect among the people, like that which Moses had ( Joshua 1:5; Joshua 1:17; Joshua 4:14; Joshua 17:4; Joshua 18:3); similar wonders arc wrought through him: but he executes only inherited commands; his task demands the energy of obedience. Moses had always been named before Aaron (Moses and Aaron);[FN5] but when Joshua and the Priest were named together, Eleazar stood first. (Thus, Numbers 34:17; Joshua 14:1; Joshua 17:4; Joshua 19:51; Joshua 21:1). When Moses lived, the priesthood received their commands through him; after his death, Joshua received support and aid through the Priest ( Numbers 27:21). In accordance with this, we must understand what is said, Joshua 1:1, namely, that “the Lord spake unto Joshua.” For henceforth “there arose not a prophet like unto Moses.” That which Moses was, could not repeat itself in any other person. Joshua, therefore, was only the reflection of a part of the power of Moses; but as such he had conducted the first historical act of fulfillment demanded by the Mosaic law. The conquest of Canaan was the necessary presupposition of the Mosaic system. Israel, having been liberated, received a national homestead. When Joshua died, the division of the land among the tribes was completed. With the death of Moses the spirit revealed in the law enters upon its course through the history of the world. With the departure of Joshua, the national development of Israel in Canaan commences. The position of Moses was unique, and like that of a father, could not be refilled. When he dies, the heir assumes the house and its management. This heir was not Joshua, but the people itself. Joshua was only a temporary continuator of the Mosaic authority, specially charged with the seizure of the land. He was but the executive arm of Moses for the conquest (מְשָׁרֵת, “minister,” Joshua 1:1). His personality is inseparable from that of Moses. As Elijah’s spirit does not wholly depart from the nation until Elisha’s death, so the personal conduct and guidance of the people by Moses do not entirely cease until the death of Joshua. Joshua’s activity is just as unique as that of his teacher. He is no lawgiver, but neither is he a king or Judges, as were others who came after him. He is the servant of Jehovah, inasmuch as he is the minister of Moses. The correspondence between Judges 1:1 and Joshua 1:1, is therefore a very profound one. The death of the men, which these verses respectively record, gave rise to the occurrences that follow.

The sons of Israel asked Jehovah. Literally: “And it came to pass ….and the sons of Israel asked,” etc. The first “and” (ו) introduces the cause,[FN6] the second the consequence. It is moreover intimated that the consequence is speedy in coming, follows its cause without any interval. The translation might have been: “And it came to pass … that the sons of Israel immediately asked;” or, “Scarcely had Joshua died, when the sons of Israel,” etc. It lies in the nature of the Hebrew copula, that when it introduces a consequence, it also marks it as closely connected with its antecedent in point of time. The Greeks and Romans made similar use of καὶ and et. Cf. the line of Virgil (Æneid, iii9): Vix prima inceperat œstas, et pater Anchises dare fatis vela jubebat. The Hebrew idiom has also passed over into the Greek of the New Testament, cf. Luke 2:21; καὶ ὅτε ἐπλήςθησαν ἡμέραι ὀκτὼ .… καὶ ἐκλήθη, etc.: “and the child was eight days old, when forthwith it was named Jesus,” where the Gothic version likewise retains the double yah, “and.” This brings out the more definite sense, both in the parallel passage, Joshua 1:1, and here. Scarcely had Moses died, if the idea there, when God spake to Joshua. The government of Israel was not for a moment to be interrupted. Scarcely was Joshua dead, when the sons of Israel asked Jehovah. As Joshua succeeded Moses in the chief direction of affairs, so the congregation of the children of Israel succeeded Joshua. The representatives of this congregation, as appears from Joshua 24:31 and Judges 2:7, an the Elders (זְקֵנִים). Jewish tradition, accordingly, makes the spiritual doctrine pass from Moses to Joshua, and from Joshua to the Elders. These Elders are the seventy men chosen by Moses ( Numbers 11:16) to assist him in bearing the burden of the people. The term “Elder,” it is true, is applied to every authority among the people, especially civil. “Elders,” as representatives of the people, are witnesses of the wonders of God in the desert ( Exodus 17:5). The “Elders” are Judges 7 ( Deuteronomy 22:16); the civil authorities of each city are “Elders” ( Deuteronomy 25:7). “Seventy of the Elders,” with Moses and the priests, behold the glory of God ( Exodus 24:1, seq.). The שֹׁטְרִים, shoterim, officers charged with executive and police duties, become “Elders” as soon as they execute the regulations of Moses among the people ( Exodus 12:21). The seventy Elders who assisted Moses in bearing the burden that pressed upon him must, therefore, be distinguished from the authorities of the several tribes and cities. They represent the whole nation. As such, they unite with Moses, at the close of his career, in commanding the people to keep the law, and after passing the Jordan to erect a memorial of great stones ( Deuteronomy 27:1-2). During the regency of Joshua, the authorities and representatives of the people, beside the priests and Levites, consist of Elders, heads of tribes, Judges, and magistrates (shoterim). Such is the enumeration after the conquest of Ai, and particularly in Joshua 23:2, where, in order to give his last instructions to Israel, Joshua calls all the representatives of the people together. Again, in Joshua 24:1, it is stated that Joshua “called for the Elders of Israel, and for their heads, Judges, and magistrates.” If no distinction were intended here, it had been sufficient to say, “elders and heads;” for judges and magistrates were also “elders.” But he called together the national representatives and those of the several tribes, like two “Houses” or “Chambers.” The tribal representatives and authorities he dismisses; but the “Elders,” who belong to all the tribes in common, remain near him, as they had been near Moses. These, therefore are they who, when Joshua dies, step into his place. As on him, so on them, there had been put of the spirit that was on Moses ( Numbers 11:17). They quickly and zealously undertake the government. They determine to begin at once where Joshua stopped, to make war on the nations who have not yet been conquered, though their lands have been assigned to the several tribes ( Joshua 23:4). Joshua is scarcely dead, before the Elders inquire of God.[FN8]
No father ever cared for his children as Moses, under divine direction, cared for his people. Who, then, when he is gone, shall determine what the people are or are not to undertake? The answer to this question is recorded Numbers 27:21 : After the death of Moses, Joshua is to stand before Eleazar the priest, inquire of him after the judgment of Urim from Jehovah, and according to his answer they shall go out and come in. That Joshua ever did this, the book which bears his name nowhere records. It is characteristic of his exceptional position, as bound by the word and directions of Moses, that the word of God comes directly to him, although he ranks after Eleazar the priest. But this is not the position of the congregation of Israel; and hence the provision made by Moses for Joshua now formally becomes of force. For the first time since Numbers 27:21, we find here the word שָׁאַל with בְּ, in the signification “to inquire of Jehovah;” for the שָׁאל בּאוּרִים of that passage and the שָׁאל בּיהוָֹה of this are equivalent expressions. Inquiries put to the Urim and Thummim were answered by none but God. In the sublime organism of the Mosaic law every internal thought, every spiritual truth, presents itself in the form of an external action, a visible symbol. Urim and Thummim (Light and Purity) lie in the breast-plate on the heart of the priest, when he enters into the sanctuary ( Exodus 28:30). They lie on the heart; but that which is inquired after, receives its solution from the Spirit of God in the heart of the priest. Consequently, although in the locus classicus ( Numbers 27:21), the expression Isaiah, “to inquire of the Urim,” here and elsewhere in the Book of Judges it is always, “and they inquired of Jehovah.” The Greeks also used the expression ἑρωτᾶν τὸν θεόν for “inquiring of the oracle,” cf. Xenoph, Mem., viii3). The Urim also were an oracle, and a priest announced the word of God. The God of Israel, however, does not speak in riddles ( Numbers 12:8), but in clear and definite responses. Israel asks:—

Who of us[FN9] shall first go up against the Canaanite to fight against him? The word “go up” is not to be taken altogether literally. The Hebrew עָלָה, here and frequently answers in signification to the Greek ἐφορμᾶν, Latin aggredi. It means to advance to the attack, but conceives the defense as made from a higher level. The point and justification of the inquiry lies in the word “first.” The question is not whether aggressive measures shall or shall not be adopted, but which of the tribes shall initiate them. Hitherto, Moses, and after him, Joshua have directed the movements of the people. Under Joshua, moreover, all the tribes united in common warfare. All for one, each for all. The general war is at an end; the land is divided, the tribes have had their territories assigned them. Now each single tribe must engage the enemies still settled within its borders. This was another, very difficult task. It was a test of the strength and moral endurance of the several tribes. The general war of conquest under Joshua did not come into collision with the joy of possession and rest, for these had as yet no existence But after the dispersion of the tribes such a common war, under one leadership, was no longer practicable. It may also have appeared unwise that all the tribes should be engaged in general and simultaneous action within their several territories. Had one tribe been defeated, the others would not have been in a position to assist it. The question there fore concerned the honor and duty of the first attack. As yet no tribe held any definite priority of rank. For the sake of peace and right, it was left with God to determine who should first go up to fight against the inhabitants of the land, to grind them, as the word used expresses it, and thus deprive them of that power for evil which as nations they possessed. The signification “to war” of לָחַם, is illustrated by the meaning “to eat,” which it also has. The terrible work of war is like the action of the teeth on bread, it tears and grinds its object. Hence the Greek μάχαιρα, knife, belongs to μάχομαι, to fight, just as the Hebrew מַאֲכֶלֶת, knife, belongs to אָכל, to eat.

Judges 1:2. And Jehovah said, Judah shall go up. Judah takes a prominent position among the sons of Jacob, even in the lifetime of their father The misdemeanors of his elder brethren favor this. It is he who saves Joseph from the pit in which the wrath of the others designed him to perish; and who, by suggesting his sale into Egypt, paves the way for the wonderful destinies which that land has in store for Israel. He is capable of confessing his sins ( Genesis 38:26). He pledges himself to Jacob for the safe return of Benjamin, and him the patriarch trusts. He, also, in the hour of peril, speaks the decisive word to the yet unrecognized Joseph ( Genesis 44:18); and, although he bows himself before Joseph, the blessing of Jacob nevertheless says of him ( Genesis 49:8 ff.): “Thy brethren praise thee; the sceptre shall not depart from Judah.” The tribe of Judah holds the same prominent position. It is the most numerous tribe. At the first census ( Numbers 2), its military strength is greater than that of both the tribes of Joseph. In the desert, it leads the first of the four encampments,—that, namely, which faces the east ( Numbers 2:3).[FN10] It began the decampment and advance ( Numbers 10:14). Among those appointed by Moses to allot the land, the representative of Judah is named first ( Numbers 34:19); and hence when the allotment was actually made under Joshua, the lot of Judah came out first ( Joshua 15:1).

But the tribe of Judah had yet other merits, by reason of which it took the initiative on the present occasion. When Moses sent twelve men to reconnoitre the land, one man from each tribe, the messengers of Judah and Ephraim alone, full of faith and courage, sought to awaken within the people a spirit pleasing to God. The messenger of Ephraim was Joshua, the son of Nun, the minister of Moses; the representative of Judah was Caleb. Both obtained great credit for their conduct. Joshua became the successor of Moses. When Joshua died, Caleb still lived. The great respect which he enjoyed, as head of the tribe of Judah, and on account of the approbation of Moses, may also be inferred from Joshua 14:6.[FN11]
Up then! I have delivered the land into his hand. “Up then,” the address of encouragement: agite, macte![FN12] Judah may boldly attack—victory is certain. Caleb stands at the head of the tribe. He has already been assured of victory by Moses ( Numbers 14:24; Joshua 14:9). Josephus (Ant. v2, 1) calls the priest who officiates Phinehas. He infers this from Joshua 24:33, where the death of Eleazar is recorded. According to Jewish tradition, Phinehas also wrote the conclusion of the Book of Joshua.

HOMILETICAL AND PRACTICAL
Judges 1:1. Israel is believing and obedient after the death of Joshua. Like a child after the death of its father, it has the best intentions. It is zealous to perform, with speed and vigor, the task imposed by Joshua. As directed by the law ( Numbers 27:21), it inquires of God through His priest, the appointed medium for announcing His will. The recollection of benefits received from the departed hero, and the feelings of piety toward him, are still exerting their influence. So does many a child finish the period of instruction preparatory to confirmation, with a heart zealously resolved to be pious. Many a Christian comes away from an awakening sermon with resolutions of repentance. Principium fervet. First love is full of glowing zeal. To begin well is never without a blessing. The best inheritance is to continue obedient toward God.

Starke: God gives more than we seek from him.—Gerlach: Not even the task which had been imposed on each individual tribe, will they take in hand, without having inquired of the Lord concerning it.

Judges 1:2 God therefore vouchsafes direction and promise. Judah is to go before. When Israel is believing and obedient, Judah always goes before ( Genesis 49:10): in the desert, at the head of the host; after the time of the Judges, when David sits upon the throne of Israel; and finally, when the Lion of the tribe of Judah conquers the last enemy, which is death.

Starke: If we also desire to war against our spiritual Canaanites, the first attack must be made, and the war must be conducted, by Christ Jesus, the Lion of the tribe of Judah ( Revelation 5:5).

Lisco: The words, “I have delivered the land,” are meant prophetically; with God that which is certain in the future is as if it were present.

[Bush (combining Scott and Henry): The precedency was given to Judah because it was the most numerous, powerful, and valiant of all the tribes, and that which the Lord designed should possess the preëminence in all respects, as being the one from which the Messiah was to spring, and for that reason crowned with the“excellency of dignity” above all its fellows. Judah therefore must lead in this perilous enterprise; for God not only appoints service according to the strength and ability He has given, but “would also have the burden of honor and the burden of labor go together.” Those who have the precedency in rank, reputation, or influence, should always be disposed to go before others in every good work, undismayed by danger, difficulty, or obloquy, that they may encourage others by their example.

Wordsworth: The death of Joshua is the date of degeneracy. So in spiritual respects, as long as the true Joshua lives in the soul, there is health. St. Paul says, “I live; yet not I, but Christ liveth in me.” The true Joshua lives in the souls of his saints; but if He dies in the soul, that death is theirs; the death of their souls (Origen).

Bachmann: As the Book of Joshua opens with the mention of Moses’ death, so the Book of Judges with that of Joshua. The servants of the Lord die one after the other; but the history of his kingdom goes on uninterruptedly.—Tr.]

Footnotes:
FN#1 - Judges 1:1.—The author renders: “the sons of Israel asked God;” and by way of explanation adds the following note: “Thus do we intend constantly to render יְהוָֹה, on the ground that it expresses the absolute idea of the true God in Israel. Since אֱלֹהִים is also used in connection with heathen worship, it corresponds to our ‘Godhead, Deity’ or ‘the Gods.’ ” In this translation the word Jehovah will be inserted.—Tr.]

FN#2 - Judges 1:1.—מִי־יַעֲלֶה־לָּנוּ. Dr. Cassel takes לָנוּ in a partitive sense, and translates, “who of us shall go up.” It is more properly regarded as dat. commodi; for, (1.) The partitive relation, though sometimes indicated by לְ (apparently, however, only after numerals, cf. Ges. Lex. s. v. לְ, 4 b), would be more properly expressed by בְּ or מִן; and (2.) If the writer had intended to connect לָנוּ with מִי, he would not have placed the verb between them, cf. Isaiah 48:14; Judges 21:8. As it stands, the expression is a perfect grammatical parallel with Isaiah 6:8 : מִי־יֵלֶךְ־לָנוּ Moreover, לָנוּ, in the sense of בָּנוּ or מִמֶּנּוּ, adds nothing which is not already implied in the words, מִי יַעֲלֶה בַּתְּחִלָּה, “who shall first go up.” On the other hand, taken in its natural sense, as indirect object after the verb, it expresses the thought that whoever “goes first,” makes a beginning, will do it for the advantage of all. What that advantage was, may be seen from our author’s exposition of the inquiry.—Tr.]

FN#3 - Judges 1:1.—אֶל, properly, towards. Dr. Cassel has gegen, which means both “towards” and “against.” The same preposition occurs in Judges 1:10-11; and though translated “against,” is not to be taken in the sense of עַל. The hostile intent in these passages is not expressed by אֶל, but appears from the context. In this verse, attention to the proper meaning of אֶל, does away with the appearance of tautology which in English the inquiry presents.—Tr.]

FN#4 - Judges 1:2.—Dr. Cassel: “Wohlan! Up then!” On this rendering of הִנֵּה, cf. the foot-note on p26.—Tr.]

FN#5 - If in Exodus 6:20; Exodus 6:26, the order is “Aaron and Moses,” it is only to indicate Aaron as the first-born; hence, Judges 1:27 of the same chapter, as if by way of correction, says, “these are that Moses and Aaron.” For the same reason Numbers 3:1 reads: “These are the generations of Aaron and Moses.” As the order is everywhere Moses and Aaron, so it is naturally also “Moses and Eleazar.” This difference in the relations of Moses and Joshua respectively to the Priest, it is important to notice. For it is of itself sufficient to show the untenableness of Bertheau’s assertion (Buch der Richter, p9), that Numbers 27:21 is to be so taken that Joshua is to ask, not before, but for, instead of, Eleazar, whether he shall go out; that is (as he thinks), “in a manner just as valid as if the high-priest had inquired of Jehovah.” To inquire of God by means of the Urim, the Priest alone could do, for he alone had it. Moses and the prophets received revelations immediately; but when the Urim is mentioned, the Priest is the only possible medium. The passages to which Bertheau refers, speak against his assertion. The LXX. are as plain as the Hebrew text. In 1 Samuel 22:10, it is the Priest who inquires of God for David. Josephus, Ant. iv7, 2, is an irrelevant passage, and therefore cannot be cited at all. Moreover, Josephus himself puts Eleazar before Joshua, when he speaks of both (iv7, 3). Nor is there any good ground for doubt as to the clearness of the passage in Numbers 27. If we find no mention anywhere of Joshua’s having inquired by Urim, the foundation of this fact is deeply laid in his relations to Moses. He was called only to be the executor of the designs of Moses. His activity expends itself in continuing the work of Moses. It moves entirely within the lines prescribed by Moses, and is impelled by his inviolable authority. Joshua’s deeds are but the historical outgrowth of the spirit of Moses. The Book of Joshua is but the narrative of Joshua’s obedience to the word of Moses. Whatever Joshua ordains, is rendered sacred by an appeal to Moses. Even the division of the land is conducted according to this authority ( Joshua 13-15). “Every place have I given you, as I said unto Moses,” is the language used ( Joshua 1:3). Remember what Moses commanded you, says Joshua to the tribes of Reuben, Gad, and Manasseh ( Joshua 1:13). The fact is brought out with peculiar emphasis in the following passages: “Be strong and very courageous to do according to all the laws which Moses my servant commanded thee: turn not from it to the right hand or the left” ( Joshua 1:7). “There was not a word of all that Moses commanded which Joshua read not before all the congregation of Israel” ( Joshua 8:35). “As the Lord commanded Moses his servant, so did Moses command Joshua, and so did Joshua; he left nothing undone of all that the Lord commanded Moses” ( Joshua 11:15).

Wherever, therefore, Joshua simply executes the will of God as expressed in the commands of Moses, the necessity for inquiring by Urim does not arise. It is precisely in this execution of the Mosaic commands that God speaks to Joshua, as Joshua 4:10 clearly teaches: “until everything was finished that the Lord commanded Joshua to speak, according to all that Moses commanded Joshua.” The direct command of God to Moses operates on Joshua who executes it.

That Joshua is the executor of the commands of Moses, cannot consistently with the spirit of the book which relates his history, be overlooked. When, however, the decision by Urim is alluded to, and it is said, “according to his mouth” (עַל פִּיו), the reference is to the same (priestly) mouth which, Joshua 19:50, assigns an inheritance to Joshua, “according to the mouth of Jehovah” (עַל פִּי יְהוָֹה). This method of decision comes into play when Joshua has no instructions from Moses according to which to act. The peculiar position of Joshua, by whom, through the word of Moses, God still always speaks and acts as through Moses ( Joshua 3:7), and who nevertheless does not like Moses stand before, but after, the priest, becomes everywhere manifest. This position also is unique, and never again recurs. It is therefore at his death, and not till then, that the preponderance of the Priest as the sole possessor of the word of God, becomes fully manifest. The fact, therefore, that we now first hear of an “asking of the Lord,” so far from being obscure, is full of instruction on the historical position of affairs.

FN#6 - Bertheau: “וַיְהִי, in conjunction with the words, ‘after the death of Joshua,’ first connects itself with the closing narrative of the Book of Joshua ( Joshua 24:29-33), and secondly designates the Book of Judges as a link in the chain of books which relate, in unbroken connection, the [sacred] history of the world, from the creation to the exile of the inhabitants of the southern kingdom. The several books which contain this connected historical account are joined together by the connective ו.”—Tr.]

FN#7 - Cf. Josephus, Ant. iv8, 14, who states on the authority of Jewish tradition that there were in every city seven Judges, each with two Levitical assistants, corresponding to the seventy-two of the general senate.

FN#8 - Bachmann: “The sons of Israel here are not the whole nation, but only the tribes west of the Jordan, who are spoken of in the same way, and in express contradistinction from the tribes east of the Jordan, in Joshua 22:12-13; Joshua 22:32. According to Joshua 13:23. the further conflict with the Canaanites was incumbent on the western, not on the eastern tribes. Hence, also, the following account treats only of the doings and omissions of the western Israel.”—Tr.]

FN#9 - Cf. on this rendering the note under the text on p23.—Tr.]

FN#10 - Cf. Psalm 114:2, and the Pesikta and Jalkut on the Book of Judges (Ed. Amsterd.) § 37, p2, Judges 8.

FN#11 - The history of Athens contains a similar instance. The council of war before the battle of Marathon was presided over by Callimachus, of the tribe Ajax. A preponderance of voices, exaggerating the danger, already inclined to avoid the Persian army, when Callimachus voted for the course urged by Miltiades, and turned the tide. In consequence of this, the tribe of Ajax was specially honored. Notwithstanding the use of the lot, the last place in the chorus was never assigned to this tribe (Plutarch, Qu. Symp., i10; cf. Böckh, Staatshaushalt der Athener, i743, note). It is said that Charlemagne, induced by the heroic deeds of Count Gerold, bestowed on the Swabians the right of forming the vanguard in every campaign of the empire.

FN#12 - Occasionally הִנֵּה may be properly rendered by “Up!” or “Now then!” cf. Psalm 134:1, where it is followed by an imperative; but in situations like the present such a rendering is unnecessarily free. The word is designed to excite the attention and put it on the alert for what is coming. Of course, the assurance which here follows it, would animate and incite; but the agite! macte! are in the words to which הִנֵּה calls attention, not in הִנֵּה itself. Tr.]

Verses 3-8
Judah and Simeon agree to assist each other in clearing their allotted lands of Canaanites. They defeat the enemy in Bezek, capture Adoni-bezek, and burn Jerusalem
Judges 1:3-8
3And Judah said unto Simeon his brother, Come up with me into my lot, that we may [and let us] fight [together] against the Canaanites; and I likewise will go with thee into thy lot. So Simeon went with him 4 And Judah went up, and the Lord [Jehovah] delivered the Canaanites and the Perizzites into their hand: and they slew [smote] of [omit: of] them in Bezek ten thousand men.[FN13] 5And they found [came upon, unexpectedly met with] Adoni-bezek in Bezek: and they fought against him, 6and they slew [smote] the Canaanites and the Perizzites. But [And] Adoni-bezek fled; and they pursued after him, and caught him, and cut off his thumbs and his great toes 7 And Adonibezek said, Threescore and ten kings, having their thumbs and their great toes cut off, gathered their meat under my table; as I have done, so God [the Deity] hath requited me. And they brought him to Jerusalem, and there 8 he died. (Now [omit the (), and for Now read: But] the children [sons] of Judah had fought [omit: had[FN14]] against Jerusalem, and had taken it, and smitten it [and took it[FN15] and smote it] with the edge[FN16] of the sword, and set the city on fire [gave the city up to the fire].

TEXTUAL AND GRAMMATICAL
1 Judges 1:4.—“Smote them in Bezek ten thousand men” i.e. to the number of10,000 men. Cf. Judges 3:29; Judges 3:31, etc. As for the word נָכָה, its proper meaning is “to strike, to smite;” here, doubtless, so far as the ten thousand are concerned, to smite fatally, to kill; elsewhere (in Judges 1:5, for instance), to defeat, vanquish.—Tr.]

2 Judges 1:8.—Matthew Henry: Our translators judge it [the taking of Jerusalem] spoken of here, as done formerly in Joshua’s time, and only repeated [related] on occasion of Adoni-bezek’s dying there, and therefore read it, “they had fought against Jerusalem,” and put this verse in a parenthesis; but the original speaks of it as a thing now done; and that seems most probable, because it is said to be done by the children of Judah in particular, not by all Israel in general, whom Joshua commanded.—Tr.]

3 Judges 1:8.—To fight against a city, הִלָּחֵם בְּעִיר, is to besiege it, or assault it by storm, cf. Joshua 10:31; 2 Samuel 12:26. לָכַד is to take by such a movement. Hence Dr. Cassel translates, “fought against Jerusalem, and took it by storm, erstürmten es.”—Tr.]

4 Judges 1:8.—לְפי־דָרֶב: lit. “according to the mouth (i.e. edge) of the sword. The expression denotes unsparing destruction, a killing whose only measure is the sharpness of the sword’s edge. Cf. Bertheau in loc.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:3. And Judah said unto Simeon his brother. In matters of war the tribes were represented by the Nesi’im (נְשִׂיאִים). A Nasi, prince or chief, stood at the head of each tribe, and acted in its name, although with great independence. At the numbering of the people in the desert, the Nasi of Judah was Nahshon, the son of Aminadab; but after the sending of the spies, Caleb, the son of Jephunneh, held that position ( Numbers 34:19). According to the directions of Moses in the passage just referred to, these princes were to assist the Priest and Joshua in the allotment of the land to the tribes. They are the same who, in Joshua 19:51, are called “heads of families.” For, as appears especially from Joshua 22:14, only he could be Nasi who was “head of a family.” Collectively, they are styled “the princes of the congregation” ( Joshua 22:30). That Moses names only ten ( Numbers 34:18, etc.), arises from the fact that he refers only to the allotment of the land this side the Jordan. The princes of the two and a half tribes beyond the Jordan had nothing to do with this. When the trans-Jordanic tribes were erroneously suspected of apostasy, the ten princes with the priest went to them as an embassy from the other tribes ( Joshua 22:14). It was these princes who ratified the treaty with the Gibeonites ( Joshua 9:15); and the congregation was bound by their oath, although greatly dissatisfied when the deception of the Gibeonites was discovered.

Come up with me into my lot. The territory of a single tribe was called its lot, גּוֹרָל. Compare the Greek κλῆρος, used to denote possessions in general, and also the portion of territory assigned to each party embarked in a colonial enterprise. (“Crœsus devastated the lots of the Syrians,” φθείρων τοὺς κλήρους, Herod, i76.)—It was natural for Judah to summon his brother Simeon to join him; for Simeon’s territory lay within the borders of Judah.[FN17] According to the statements of Joshua 15, the inheritance assigned to the tribe of Judah might be bounded by two lines, drawn respectively from the northern and southern extremities of the Dead Sea to the Mediterranean, the northern line passing below Jerusalem. Simeon’s part lay in the middle between these lines, toward the west. For this reason, Simeon is already in Numbers 34:20 named second, next to Judah, the first tribe. This summons of Judah to Simeon to conquer together their territories is instructive in several respects. It shows that the whole south had indeed been attacked, but was not yet occupied. True, the narrative of the conquest of Canaan by Joshua is not complete, and leaves much to be supplied; but thus much is clear, that though Joshua undoubtedly made war on the southern and northern Canaanites, he by no means obtained control of all the land. It is also evident from Joshua 1:1 to Joshua 10:42, that as long as Joshua fought with the more southern enemies, his encampment was at Gilgal, in the neighborhood of Jericho and the Jordan, to which after each victory over the southern kings, whom he pursued far into the southwest, he always fell back ( Joshua 10:15; Joshua 10:43). Hence the conversation with Caleb, concerning the inheritance of the latter takes place while the camp is still at Gilgal ( Joshua 14:6). Consequently, it can only have been the result of victories over the northern princes, that Joshua, in the last years of his regency, transferred the encampment of the people to Shiloh ( Joshua 18:1; Joshua 21:2) and Shechem ( Joshua 24:1). Of this territory he had already gained permanent possession. It belonged to the inheritance of the tribe of Ephraim. Joshua himself was of this tribe. That fact explains how it was that Ephraim was the first to come into secure and permanent territorial possession. In this also Joshua differs from Moses. The latter, although sprung from the tribe of Levi, belonged to all the tribes. He was raised above every special tribe-relationship. His grave even none can boast of. Joshua does not deny that he belongs to Joseph, although he does not yield to their less righteous demands ( Joshua 17:14). His tribe forms the first circle around him. When he locates the national centre in Shiloh and Shechem, it is in the possessions of Ephraim. Here, as long as Joshua lived, the government of the Israelitish tribes and their sanctuary had their seat. Here the bones of Joseph were buried; here are the sepulchres of Joshua and his contemporary, the priest Eleazar. Ephraim was the point from which the farther warlike expeditions of the individual tribes were directed. Precisely because the first permanently held possession had connected itself with Joshua and his tribe, the summons to seize and occupy their assigned territory came next to Judah and its prince Caleb, the associate of Joshua, and after him the first man of Israel. But Judah and Simeon cannot have set out on their expedition from Shiloh or Shechem. There was not room enough in the territory of the tribe of Ephraim to afford camping-ground for all Israel. The encampment in Gilgal had not ceased; and there the tribe of Judah found a suitable station whence to gain possession of its own land. Thence they could enter immediately into the territory assigned them. Moreover, it is only upon the supposition that Gilgal was the point of departure of the army of Judah, that it becomes entirely clear why Judah turned to his brother Simeon, Had he come down from Shechem, he might also have turned to Benjamin. But Simeon needed the same avenue into his dominions as Judah. He must pass through the country of the latter to reach his own. From Gilgal, the armies of Judah advanced along the boundary line between their own land and Benjamin, in the direction of the western shore of the Dead Sea which formed their eastern border ( Joshua 15:5-7), intending to march through the wilderness, and perhaps after passing Tekoah, to turn first against Hebron. There the enemy met them.[FN18]
Judges 1:4. And they smote them in Bezek, ten thousand men. The position of Bezek is indicated by the direction of Judah’s advance. It must have been already within the limits of Judah; for “Judah went up,” namely, to his territory. Its distance from Jerusalem cannot have been great, for they brought the wounded and maimed Adoni-bezek thither, and immediately after the battle in Bezek the tribes attack Jerusalem. If it were the name of a city, the place bearing it would seem to have been of such importance, as to make it matter of surprise that we find no further mention of it.[FN19] The name announces itself as an appellative derived from the character of the region. בֶּיֶק (Bezek) is undoubtedly equivalent to בָּרָק (Barak). It designates unfruitful, stony sand-areas (Syrtes). The desert Barca in North Africa is familiar in ancient and modern times. The inhabitants of deserts received the name Barcæans, as Jerome remarks (Ep. cxxix.), “from the city Barca, which lies in the desert.” At the present day a chasm in the rocks, in the peninsula of Sinai, bears the name Bereika (Ritter, xiv547). The ancient name Bene-berak ( Joshua 19:45) also explains itself in this way. In Arabic ברקה designates stony, unfruitful land. Now, the land west of the Dead Sea, through which Judah marched into his territory, is for the most part of this character. “The desert here, covered with chalk and crumbling limestone, and without the least trace of vegetation, has a truly terrible appearance” (Ritter, xv653 (Gage’s Transl, iii114). It was in this tract that the battle was joined, which ended in the defeat of the Canaanite and Perizzite. The name Canaanites passed over from the cities of the Phœnician Lowlands (Canaan), to the inhabitants of cities throughout the land. It designates the population devoted to agriculture and the arts of civilized life. Perizzites may have been the name of tribes of Bedouins, inhabitants of tents, roving at will among the mountains and in the desert. Down to the present time, the eastern part of Judah, adjoining the Dead Sea, is a true Bedouin highway, especially for all those Arabs who press forward from the east and south. The Canaanites and Perizzites unite to meet the common enemy in the desert tract, just as Zenobia united herself with the Saracens of the desert against the Romans. They are defeated, and there fall ten thousand men, i.e.μύπιοι, myriads, an indefinitely large number. From the fact that Bezek does not designate a particular place, but the region in general, it becomes plain that verses4,5 do not relate the same occurrence twice. Verse 4 speaks of the first conflict. The second was offered by Adoni-bezek ( Judges 1:5).

Judges 1:5. And they came upon Adoni-bezek in Bezek. We can trace the way which Judah took, with Simeon, to the borders assigned him. From Gilgal it proceeded to Beth-hogla (Ain Hajla), through the wide northern plain of the Dead Sea, on its northwestern shore, to the region at present traversed by the Ta’âmirah Bedouin tribes. This region was named Bezek. בֶּזֶק and [FN20]בּ‍ֽרָק primarily signify “dazzling brightness;” hence the signification “lightning.” It was doubtless the dazzling glare of the ground, produced by the reflection of the sun whether from the white salt-crust of the surface, the rocks,[FN21] or the undulating sandhills, that suggested the name Bezek for such regions. This primary sense enables us, moreover, also to discover the connection between Adoni-bezek and Bezek. That the latter is not a city, might have been sufficiently inferred from the fact that notwithstanding the victory no record is made here, as in the cases of other cities, of its fall and destrucsion. To take Adoni-bezek as Prince of Bezek, does not seem advisable. The proper names of heathen kings always have reference to their religion.[FN22] Since Adoni-bezek, after having been mutilated, was carried by his attendants to Jerusalem, he must have held some relation to that city. Only that supposition enables us to see why Judah and Simeon storm Jebus (Jerusalem), belonging as it did to the tribe of Benjamin, for which reason they make no attempt to hold it by garrisoning it. Already in the 10 th chapter of Joshua we meet with Adoni-zedek in Jerusalem, just as in the history of Abraham Melchi-zedek appears there. Adon is a Phœnician designation of the Deity. Adoni-zedek and Melchi-zedek mean, “My God, my king, is Zedek.” The names of the kings enunciated their creeds. Zedek (Sadyk, Sydyk,) belongs to the star-worship of the Canaanites, and according to ancient tradition was the name of the planet Jupiter. Adoni-bezek manifestly expresses a similar idea. Bezek = Barak is the dazzling brightness, which is also peculiar to Jupiter. His Sanskrit name is “Brahaspati (Brihaspati),[FN23] Father of Brightness.” “My God is Brightness,” is the creed contained in the name Adoni-bezek. His name alone might lead us to consider him King of Jerusalem, to which, as if it were his royal residence, his own attendants carry him after his defeat.[FN24]
Judges 1:6. And Adoni-bezek fled, .… and they cut off the thumbs of his bands and feet, etc. How horrible is the history of human cruelty! It is the mark of ungodliness, that it glories in the agony of him whom it calls an enemy. The mutilation of the human body is the tyranny of sin over the work of God, which it nevertheless fears. The Persian king Artaxerxes caused the arm of his brother, which had bent the bow against him, to be hewn off, even after death. Thumbs were cut off to incapacitate the hand for using the bow, great toes to render the gait uncertain. When in456 b. c, the inhabitants of Ægina were conquered by the Athenians, the victors ordered their right thumbs to be cut off, so that, while still able to handle the oar, they might be incapable of using the spear (Ælian, Var. Hist., ii9). Mohammed (Sura, viii12) gave orders to punish the enemies of Islam by cutting off their heads and the ends of their fingers, and blames its omission in the battle of Beder. In the German Waldweisthümern the penalty against hunters and poachers of having their thumbs cut off, is of frequent occurrence (Grimm, Rechtsalterth., 707; Deutsches Wörterb. ii346).[FN25] Adoni-bezek, in his pride, enjoyed the horrible satisfaction of making the mutilated wretches pick up their food under his table, hungry and whining like dogs.[FN26] Curtius relates that the Persians had preserved Greek captives, mutilated in their hands, feet, and ears, “for protracted sport” (in longum sui ludibrium reservaverant. De Rebus Gest. Alex., v5, 6). Posidonius (in Athenœus, iv152, d.) tells how the king of the Parthians at his meals threw food to his courtier, who caught it like a dog (τὸ παραβληθὲν κυνιστὶ σιτε͂ιται), and was moreover beaten like a dog. The tribe of Judah simply recompensed Adoni-bezek: not from revenge, for Israel had not suffered anything from him; nor from pleasure in the misery of others, for they left him in the hands of his own people.

Judges 1:7. As I have done, so has the Deity[FN27] completed unto me. Many (in round Numbers, seventy) are they whom he has maltreated. שִׁלֵּם (Piel of שָׁלַם) is to finish, complete, and hence to requite; for reward and punishment are inseparably connected with good and evil deeds. As the blossom reaches completion only in the fruit, so deeds in their recompense. The Greeks used τελεῖν in the same sense. “When the Olympian (says Homer, Iliad, iv160) does not speedily punish (ἐτέλεσσεν), he still does it later (ἔκ τε καὶ ὀψὶ τελεῖ).” It was an ethical maxim extensively accepted among ancient nations that men must suffer the same pains which they have inflicted on others. The later Greeks called this the Neoptolemic Tisis, from the circumstance that Neoptolemus was punished in the same way in which he had sinned (Pausanius, iv17, 3; Nägelsbach, Nachhom. Theologie, 343). He had murdered at the altar, and at the altar he was murdered. Phaleris had roasted human beings in a brazen bull—the same punishment was inflicted on himself.[FN28] That which Dionysius had done to the women of his people, his own daughters were made to undergo (Ælian, Var. Hist., ix8). Jethro says ( Exodus 18:11), “for the thing wherein they sinned, came upon them.”

And they brought him to Jerusalem. None but his own people[FN29] could bring him thither, for the city was not yet taken. It was evidently hiscity; for the Israelites follow after, and complete their victory by its capture. The storming of Jerusalem for its own sake could not have formed part of the plan of the tribes, since it belonged to Benjamin. They were led to it by the attack which they suffered from Adoni-bezek. Nor did they take possession of it. They only broke the power of the king thoroughly. He died miserably; his people were put to the sword; the city was consumed by fire (שִׁלַּה בָּאשׁ, to abandon to the flames). Thus the wanton haughtiness of Adoni-bezek was terribly requited.

HOMILETICAL AND PRACTICAL
Judges 1:3. Believing Israel is also united Israel. Judah and Simeon go forth together, in faith, as one tribe, one heart, and one soul, to the same victory. So united are children, when in faith they return from their father’s grave [cf. Hom. Hints on Judges 1:1.—Tr.]. The children of God are good brothers and sisters. They do not quarrel over the inheritance,—they enjoy it in love. Believing Israel is a sermon on unity among families, neighbors, citizens, and nations. Union arises not from without, but from within. Penitence and faith bind together. Unio is the name of a pearl, and pearls symbolize tears. Ex unione lux. E luce uniones.

Starke: As all Christians in general, so brothers and sisters in particular, should maintain a good understanding, and live together in peace and unity.

[Henry: It becomes Israelites to help one another against Canaanites; and all Christians, even those of different tribes, to strengthen one another’s hands against the common interests of Satan’s kingdom. Those who thus help one another in love, have reason to hope that God will help them both.

Bachmann: It is not incompatible with the obedience of faith, that Judah makes use of the helps placed by God at his disposal; and it is in accordance with the dictates of fraternal love that he makes that tribe the companion of his undertaking whose lot it was made rather to attach itself to others than to equal their independence (cf. Genesis 49:7, and also the silence of Deuteronomy 33concerning Simeon), and whose interests were peculiarly closely connected with his own.—Tr.]

Judges 1:4-8. Starke: In the lives of men, things are often wonderfully changed about, and not by accident, but by the wonderful governance of God ( Genesis 50:19).

The same: God requites every one according to his deeds. Wherein one sins, therein he is also punished,—evidence that there is a God, and that He is just, recompensing according to deserts.

[Scott: Men often read their crimes in their punishments; and at last every mouth shall be stopped, and all sinners be constrained to admit the justice of God in their extremest miseries. Happy they who justify Him in their temporal afflictions, plead guilty before his mercy-seat, and by repentance and faith seek deliverance from the wrath to come.

Joseph Mede († 1638): As I have done so God hath requited me:1. God punisheth sin with temporal punishment in this life as well as with eternal in the life to come2. God doth not always presently inflict his judgments while the sin is fresh, but sometimes defers that long which He means to give home at the last3. These divine judgments by some conformity or affinity do carry in them as it were a stamp and print of the sin for which they are inflicted4. The profit and pleasure which men aim at when they commit sin will not so much as quit cost even in this life.

Wordsworth: As by this specimen at the beginning of this book, showing what two tribes of Israel could do by faith and obedience against Adoni-bezek, who had subdued and enslaved seventy kings, God showed what the twelve tribes might have done, if they had believed and obeyed him; and that all their subsequent miseries were due to defection from God;—in like manner, also, in the Christian Church, if men had followed the examples of the Apostles,—the Judahs and Simeons of the first ages,—and gone forth in their spirit of faith and love against the powers of darkness, they might long since have evangelized the world. All the distresses of Christendom are ascribable to desertions of [from] Christ, and not to any imperfection (as some have alleged) in Christianity (cf. Bp. Butler, Analogy, Part2. Judges 1).—Tr.]

Footnotes:
FN#13 - Judges 1:4.—“Smote them in Bezek ten thousand men” i.e. to the number of10,000 men. Cf. Judges 3:29; Judges 3:31, etc. As for the word נָכָה, its proper meaning is “to strike, to smite;” here, doubtless, so far as the ten thousand are concerned, to smite fatally, to kill; elsewhere (in Judges 1:5, for instance), to defeat, vanquish.—Tr.]

FN#14 - Judges 1:8.—Matthew Henry: Our translators judge it [the taking of Jerusalem] spoken of here, as done formerly in Joshua’s time, and only repeated [related] on occasion of Adoni-bezek’s dying there, and therefore read it, “they had fought against Jerusalem,” and put this verse in a parenthesis; but the original speaks of it as a thing now done; and that seems most probable, because it is said to be done by the children of Judah in particular, not by all Israel in general, whom Joshua commanded.—Tr.]

FN#15 - Judges 1:8.—To fight against a city, הִלָּחֵם בְּעִיר, is to besiege it, or assault it by storm, cf. Joshua 10:31; 2 Samuel 12:26. לָכַד is to take by such a movement. Hence Dr. Cassel translates, “fought against Jerusalem, and took it by storm, erstürmten es.”—Tr.]

FN#16 - Judges 1:8.—לְפי־דָרֶב: lit. “according to the mouth (i.e. edge) of the sword. The expression denotes unsparing destruction, a killing whose only measure is the sharpness of the sword’s edge. Cf. Bertheau in loc.—Tr.]

FN#17 - Keil: Simeon is called the “brother” of Judah, not so much because they both descended from one mother, Deah ( Genesis 29:33; Genesis 29:35), as because Simeon’s inheritance lay within that of Judah ( Joshua 19:1 ff.), on account of which Simeon’s connection with Judah was closer than that of the other tribes.—Tr.]

FN#18 - That Judah, nor in fact any of the western tribes, except Ephraim, had not hitherto enjoyed actual possession of any part of his land, is also the view of Bertheau and Ewald. It is strenuously objected to by Bachmann, who maintains that “not only the allotment of the land among the tribes, but also its actual occupation by them, are constantly presupposed in all that this first chapter relates both about the prosecution of the local wars, and the many instances of sinful failure to prosecute them.” And, certainly, such passages as Joshua 23:1; Joshua 24:28, cf. Judges 2:6, appear at least to be decidedly against the view taken by our author. The subject, however, is obscure and intricate, and not to be entered upon in a foot-note.—Tr.]

FN#19 - The name does indeed occur again in 1 Samuel 11:8, where Saul numbers Israel in Bezek. But the very fact that Bezek is there used as a place for mustering troops, shows that it is open country, not any thickly peopled spot. It cannot be maintained that both Bezeks must designate the same region. Similar topographical conditions conferred similar or identical names. Bene-berak [sons of Berak, Joshua 19:45, as to the origin and significance of the name compare the commentary on Judges 1:4-5.—Tr.] was in the tribe of Dan. And so a region west of the Jordan, and east of Shechem, so far at least as we can determine the true direction from the narrative [in Sam. Judges 11:8], seems also to have borne the name Bezek.

FN#20 - According to the interchange of r and s as in חָזוֹן and חָרוֹן ( Ezekiel 1:14), quaero and quaeso, etc. In Ezekiel 1:14 bezek (bazak) denotes a dazzling radiance. Barak, lightning, became a proper name. In the regions of Barca (the desert) the name Barcas (Hamilcar) was familiar enough.

FN#21 - “The glitter of the (gravel) surface in the sunshine, if not a little trying to the eyes.”—Strauss, Sinai und Golgotha, iii1, 133.

FN#22 - Cf. my Ortsnamen (Erfurt, 1856), i118.

FN#23 - Cf. Bohlen, Altes Indien, ii248.

FN#24 - Bezek is generally regarded as the name of a city or village. The majority of scholars (Le Clerc, Rosenmüller, Reland, V. Raumer, Bachmann, etc.) look for it in the territory of Judah, but without being able to discover any traces of it, which is certainly remarkable; for, if a city, it must have been, as Dr. Cassel remarks, and as the usual interpretation of Adoni-bezek as King of Bezek implies, a place of some importance. Others, therefore (as Bertheau, Keil, Ewald, etc.), connect this Bezek with that of 1 Samuel 11:8, and both with the following statement in the Onomasticon: “hodie duae villae sunt nomine Bezech, vicinae sibi, in decimo septimo lapide a Neapoli, descendentibus Scythopolin.” Then to account for this northern position of the armies of Judah and Simeon, Bertheau supposes them to set out from Shechem (cf. Joshua 24:1, etc.), and to make a detour thence to the northeast, either for the purpose of descending to the south by way of the Jordan valley, or for some other reason; while Keil, without naming any place of departure, suggests that Judah and Simeon may have been compelled, before engaging the Canaanites in their own allotments, to meet those coming down upon them from the north, whom after defeating, they then pursued as far as Bezek. Dr. Cassel’s explanation is attractive as well as ingenious; but, to say nothing about the uncertainty of its etymology, Bezek, as an appellative applied to a definite region, would, as Bachmann remarks, require the article, cf. הַכּכָּר,הַשְּׁפֵלָה,הַנֶּוֶב.—Tr.]

FN#25 - Hence, on the other hand, the severe punishment which the ancient popular laws adjudged to him who unjustly cuts off another’s thumb. The fine was almost as high as for the whole hand. The Salic law rated the hand at2,500, the thumb of hand or foot at2,000 denarii, “qui faciunt solidos quinquaginta” (Lex Salica, xxix3, ed. Merkel, p16).

FN#26 - Kitto (Daily Bible Illustrations: Moses and the Judges, p299): “This helps us to some insight of the state of the country under the native princes, whom the Israelites were commissioned to expel. Conceive what must have been the state of the people among whom such a scene could exist,—what wars had been waged, what cruel ravages committed, before these seventy kings—however small their territories—became reduced to this condition; and behold in this a specimen of the fashion in which war was conducted, and of the treatment to which the conquered were exposed. Those are certainly very much in the wrong who picture to themselves the Canaanites as ‘a happy family,’ disturbed in their peaceful homes by the Hebrew barbarians from the wilder ness. Behold how happy, behold how peaceful, they were!”—Tr.]

FN#27 - Elohim, which is also used of the heathen deity. The speaker speaks in the spirit of heathenism. As regards the seventy kings, it needs no argument to show that מִלֶךְ like the Greek τύραννος, is applied to any ruler, even of a single city. Josephus (Ant., v2, 2) read seventy-two, which especially in his time, was interchangeable as a round number with seventy.

FN#28 - In the Gesta Romanorum, ch. xlviii, this is still adduced as a warning, and with an allusion to the passage in Ovid, De Arte Amandi, i653 [Et Phaleris tauro violenti membra Perilli torruit. Infelix imbuit auctor opus.—Tr.] it is remarked: “neque enim lex œquior ulla, quam necis artifices arte perire sua.”

FN#29 - Since it is Adoni-bezek who speaks in Judges 1:7, the word וַיְבִיאֻהוּ in the same verse cannot refer to the Israelites. Why should they carry him with them? It would indicate the gratification of gratuitous cruelty, a thing inconceivable in this connection. Those who save him are his own servants; but arrived at Jerusalem he dies. Verse8, therefore, commences very properly, not with the mere verb וַיִּלָּחֲמוּ, but with a repetition of the grammatical subject: בְּנֵי יְהוּדָה.

Verse 9-10
The sons of Judah smite the Anakim and take Hebron
Judges 1:9-10
9And afterward [Hereupon] the children [sons] of Judah went down [proceeded] to fight against the Canaanites that dwelt in the mountain [mountains], and in the south, and in the valley [lit. depression, low country]. 10And Judah went against the Canaanites that dwelt in Hebron: (now the name of Hebron before [formerly] was Kirjath-arba [The Four Cities[FN30]]:) and they slew [smote] Sheshai, and Ahiman, and Talmai.

TEXTUAL AND GRAMMATICAL
1 Judges 1:10. This is the nearest we can come in English to Dr. Cassel’s Vierstadt, Tetrapolis. Against the common Interpretation, “City of Arba,”—Arba being taken as the name of a person,—cf. Mr. Grove in Smith’s Bib. Dict., s. v Kirjath-arba.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:9 f.. Hereupon the sons of Judah proceeded. They advanced, proceeded, ירְדוּ. While עָלָה, ‘ ‘ascendere,” was used to express the first attack ( Judges 1:4), the continuation of the conflict is indicated by יָרַד, “descendere,” although they advance mountain-ward. Verse9 sets forth the full extent of the task undertaken by the tribes. Before advancing into the territory allotted them, they have been obliged to resist the attack of Adoni-bezek at its border. They divide their work proper into the conquest of the mountains, the occupancy of the southern tract from the Dead Sea to Beer-sheba, and the seizure of the western lowlands. Details of these undertakings are given us only so far as they concern Caleb and his house. Hence, the conquest of Hebron is first of all related. About this ancient city,[FN31] where Abraham tarried, and the patriarchs repose in the family-vault, the recollections of the tribe of Judah concentrate themselves. It was of old the dwelling-place of valiant people. The robust vine-dressers of the valley, ages before, supported Abraham in his victorious expedition against the eastern hosts. But on the mountains there dwelt a wild and warlike race, the sons of Anak, before whom the faint-hearted spies of Moses formerly trembled. Only Caleb and Joshua were full of confidence in God. On this account, Caleb received the special assurance of Moses that he should possess the land which he had seen; and therefore at the division of the country by Joshua, he brings forward his claim to it ( Joshua 14:12). Joshua allows it. It is no lightly-gained inheritance that Caleb asks: “Therefore give me (he says) this mountain, whereof the Lord spake in that day; for thou hast heard that there are Anakim there, and cities great and fenced; perhaps the Lord will be with me that I drive them out” ( Joshua 14:12). Now, although the conquest of the city, and the expulsion of the Anakim, are already recorded in Joshua 15:14, that is only an anticipatory historical notice in connection with the description of boundaries. The events actually occur now, in connection with the first efforts to gain permanent possession of the territory. Caleb, it is true, is old; but younger heroes surround him. They defeated the Anakim.

Judges 1:10. Hebron, formerly called the Four Cities (Kirjath-arba). It is difficult to see why modern expositors[FN32] take offense at the idea that in Hebron an earlier Tetrapolis is to be recognized. The remark, Joshua 14:15 : “And the name of Hebron was formerly Kirjath-arba, בָעֲנָקים הוּא הָאָדָם הַגָּדוֹל,” cannot furnish the ground; for אָדָם is here a collective term, like gens, as appears indubitably from Joshua 15:13, where we have the expression, “Kirjath-arba, the father of Anak (אֲבִי הָעֲנָק) which is Hebron.” The Tetrapolis was the ancient seat of powerful tribes, whom the traditions of Israel described as giants. Similar tetrapolitan cities are elsewhere met with. The Indians had a Káturgrâma, the Four Villages (Lassen, Ind. Alterth., i72). In Phrygia, Cibyra and three other places formed a Tetrapolis (Strabo, lib. xiii1, 17). I am inclined to find in the name Cibyra the same idea as in the Arabic Cheibar[FN33] and the Hebrew Chebron (Hebron), namely, that of confederation, community of interest. It is a suggestive fact that Abraham’s expedition is joined by the brothers Eshcol, Aner, and Mamre ( Genesis 14:13); concerning Mamre it is remarked, “the same is Hebron” ( Genesis 23:19). The Upper City (Acropolis), situated upon the mountains, and the lower cities lying in the fertile valley which these mountains inclose, together constituted the Tetrapolis. At the present day the city in the valley is still divided into three parts.[FN34] Three sons of Anak are enumerated, manifestly three tribes, probably named after ancient heroes, which tribes coalesced with the mountain city.[FN35] As late as the time of David, the phraseology Isaiah, that he dwelt in “the cities of Hebron” ( 2 Samuel 2:3). Probably the name Hebron was originally given to the mountain[FN36] (the הַר which Caleb claims, Joshua 14:12), as forming the common defense, and was then after the suppression of the Anakim, transferred to the whole city. The names of the three families of Anakim do not admit of any certain interpretation. אָחִימַן might with most probability be interpreted after the analogy of Achijah (Ahijah or Ahiah), “Friend of God.” מַן, מְנִי, is the heathen deity ( Isaiah 65:11), who also occurs in Phœnician inscriptions, in proper names like עברמני, “servant of Meni.” The name שֵׁשַׁי, “Sheshai,” reminds one of the Egyptian king שִׁישׁק, Shishak, Sechonchis, who made war on Rehoboam ( 1 Kings 14:25). The name שֵׁשְׁבּצַּר (“Sheshbazzar,” Ezra 1:8) may also be compared. The third name, Talmai, leaves it doubtful whether it is to be taken primarily as the name of a place or of a person. Stephanus Byzantinus speaks of an Arabic place which he calls Castle Θελαμο͂υζα. It is possible, however, that analogous mythical ideas come into contact with each other, in the Greek legend concerning Salmoneus,[FN37] father of Tyro, and husband of Sidero. Hesiod already (in a Fragment, ed. Göttling. p259) calls him an ἄδικος καὶ ν̔πέρθυμος. Josephus (Ant. v2, 3) says that the Anakim were a race of giants, “whose bones are still shown to this very day.” What stories were current about the discovery of gigantic human remains in Asia Minor and Syria, may be learned from the Heroica of Philostratus (ed. Jacobs, p28). A body of gigantic length was found in the bed of the Orontes. It was thought also that the bodies of Orestes and Ajax had been seen. The faint-hearted spies had depicted the Anakim as Nephilim, men like the prehistoric Nibelungen of German story; and from this Josephus constructed his giant-tale.

Joshua 15:14 remarks, “And Caleb drove thence the three sons of Anak.” A contradiction has been found therein with what we read here, “And they smote.” None really exists. The narrative is actually more exact than is generally supposed. The statement of Joshua 15:14 refers to Judges 1:20. The tribe of Judah had now indeed taken Hebron, and conquered the Anakim; but for peaceable possession the time had not yet come. Accompanied by Simeon, Judah proceeded onward to gain possession of the whole territory. At Judges 1:19 the whole campaign is finished. Then they give Hebron to Caleb, and he drives out whatever remains of the Anakim. It was not with three per sons, but with three tribes or nations, that they had to do.

Footnotes:
FN#30 - Judges 1:10. This is the nearest we can come in English to Dr. Cassel’s Vierstadt, Tetrapolis. Against the common Interpretation, “City of Arba,”—Arba being taken as the name of a person,—cf. Mr. Grove in Smith’s Bib. Dict., s. v Kirjath-arba.—Tr.]

FN#31 - Hebron is said to be seven years older than Zoan (Tanis) in Egypt ( Numbers 13:22). The number “seven” is here also to be regarded as a round number. It expresses the finished lapse of a long period.

FN#32 - Ritter’s remarks (xvi211 [Gage’s Trans]. iii292, seq.]), would admit of many corrections. Jerome, it is true, follows Jewish traditions (cf. Pirke, R. Eliezer, ch. xx.) when he thinks that the Civitas Quatuor was so named from the patriarchs who were buried there. It Isaiah, however, none the less evident from this, that the Jews of old interpreted Kirjath-arba as meaning “Tetrapolis.” Nor does Numbers 13:22 afford the slightest occasion for doubting the truth of the statement that Kirjath-arba was the former name of Hebron. Ritter seems especially to have followed Robinson (Bibl. Res. ii88.)

FN#33 - Cf. my History of the Jews, in Ersch and Gruber’s Encyklopadie, ii27, p166.

FN#34 - Robinson, Bibl. Res., ii74.

FN#35 - In a manner analogous perhaps to the fusion of the Ramnes, Tities, and Luceres, into the one Roma of the Ramnes.

FN#36 - Ritter (xvi228 [Gage’s Transl. iii301]) proves that the ancient Hebron lay higher than the present, which however can refer only to a part of the city. The great importance of the place is explained by its protected situation in the mountains, along whose slopes it extended down into the valley. That fact only adapted it to be the capital of David’s kingdom. Cf. Joshua 11:21 (מִן הָהָר).

FN#37 - Cf. Heyne on Apollodorus, i9, p59. The later Jews write תַּלְמָי for Ptolemy. Cf. Ewald, Gesch. Israel’s, i309, 311.

Verses 11-15
Othniel takes Kirjath-sepher, and wins Achsah, the daughter of Caleb
Judges 1:11-15
11And from thence he [i.e. Judah] went against the inhabitants of Debir: and the name of Debir before was Kirjath-sepher: 12And Caleb said, He that smiteth Kirjath-sepher, and taketh it, to him will I give Achsah my daughter to wife 13 And Othniel the son of Kenaz, Caleb’s younger brother, took it: and he gave him Achsah his daughter to wife 14 And it came to pass, when she came to him [at her coming; scil. to her husband’s house], that she moved [urged] him to ask of her father a [the] field: and she lighted from off her ass; and Caleb said unto her, What wilt thou [what is the matter with thee]? 15And she said unto him, Give me a blessing: for thou hast given me a south land [hast given me away into a dry land[FN38]]; give me also [therefore] springs of water. And Caleb gave her the upper springs, and the nether springs.

TEXTUAL AND GRAMMATICAL
1 Judges 1:15.—כִּי אֶרֶץ הַנֶּגֶב נְתַתָּני: Dr. Cassel’s rendering agrees substantially with that of the LXX. and many modern critics. Bertheau says: “אֶרֶץ הַנֶּגֶב is the accusative of place. It would be difficult to justify the other and usual rendering grammatically, since נָתַן with the accus. suffix, never, not even Jeremiah 9:1, Isaiah 27:4, means to give anything to one.” Bachmann, however, objects that “נָתַן does not occur of the giving of daughters in marriage, and that the absence of a preposition, say אֶל, before אֶרֶץ would make a hard construction. The suffix נִי is either a negligent form of popular speech, substituted for לִי (cf. Ewald, Ausf. Lehrb. 315 b), or, better, a second accus, such as is quite common with verbs of giving, favoring, etc. (cf. Ewald, 283 b), and from which rule נָתַן is not to be excepted, cf. Ezekiel 21:32.”—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:11. And he went against Debir. The position of Debir, hitherto unknown, was recognized not long since by Dr. Rosen, on the hill-top called Dewirbân, near the spring Ain Nunkur, in a southwestern direction from Hebron, between that place and Dura (Zeitschr. der Morgenl Gesellschaft, 1857, ii50–64).

The name of Debir was formerly Kirjath-sepher. In my Ortsnamen (i116, note), I already endeavored to show that Debir, Kirjath-sepher, and Kirjath-sannah (סַנָּה, Joshua 15:49) philologically express one and the same idea. Fürst well remarks (Lex. s. v. דְּבִיר) that “דִכְרְ is the Phœnician equivalent of the Hebrew סֵפֶר, a material prepared from the skins of animals, and of the Himyaritic for a book written on palm-leaves.” From the latter, he says, the Greek διφθέρα was formed, and thus the word passed over to the Greeks and Persians. There is no reason to doubt that the name describes the city as a depository of written traditions, book-rolls. Kirjath-sepher[FN39] was a Palestinian Hermopolis, city of Thoth, where literature had its seat (cf. Plutarch, De Isid., ed. Parthey, p4; the Sept. translates, πόλις τῶν γραμμάτων). Such depositories, where the sacred writings were kept ἐν κίστῃ), in a chest (Plut. l. c.), for preservation, were common to the religion of the Egyptians, Phœnicians, and Babylonians. To this place, that which sheltered the sacred ark of Israel’s divine law opposed itself. It was therefore of much consequence to conquer it, as on the other hand its inhabitants valiantly defended it. The different names testify of the different dialects of the tribes who have held Debir.

Judges 1:12. And Caleb said, He that smiteth Kirjath-sepher. Caleb is the chief of the tribe of Judah. Hebron has fallen to him as his inheritance, but it does not circumscribe his eager interest. “Caleb said.” His personal zeal is the more prominently indicated, because displayed in a matter which involved the general cause, the honor of the whole tribe. At the conquest of Hebron, the phrase was, “and they smote;” at the next battle, fought for Debir, it Isaiah, “Caleb said.” As the whole tribe assisted in gaining his personal inheritance, so for the honor of the tribe he devotes that which was wholly his, and his alone. He offers the dearest possession he has, as a prize for him who shall storm and take the strong mountain fortress and seat of idolatry. It is his only daughter (cf. 1 Chronicles 2:49) Achsah, born to him in advancing years. He can offer nothing better. Stronger proof of his zeal for the cause of Israel he cannot give. To obtain the daughter of a house by meritorious actions has in all ages been a worthy object of ambition set before young and active men. It was only by a warlike exploit that David obtained Michal who loved him. The Messenian hero Aristomenes bestows a similar reward. When a country maiden rescued him, with heroic daring, from danger involving his life, he gave her his son for a husband (Paus. iv19). The conquest of Debir is therefore especially mentioned to the honor of Caleb and his love for Israel. The event was a glorious incident in the hero’s family history.

Judges 1:13. And Othniel, the son of Kenaz, a younger brother of Caleb, took it. Israel, the nation, was divided into tribes, these into families, these into “houses,” and these again into single households. This may be clearly seen from the story of Achan ( Joshua 7:14 ff.). Achan was of the tribe of Judah, the family of Zerah, the house of Zabdi, and the son of Carmi. So Caleb was the son of Jephunneh, of the house of Kenaz; whence, Numbers 32:12, he is called the Kenezite. Bertheau (pp21, 22) labors under a peculiar error, in that he confounds the family of the Kenezite in the tribe of Judah with the hostile people of the same name mentioned Genesis 15:19. It is true, Lengerke (Kenaan, p204) and others preceded him in this; Ritter also (Erdkunde, xv138 [Gage’s Transl. ii146]) has allowed himself to be misled by it. But a consideration of the important relations in which Caleb stands to the people of God, would alone have authorized the presumption that he could have no connection with a people that was to be driven out before Israel. In addition to this, notice should have been taken of the isolated position of the Kenites, continuing down to a late period; for notwithstanding the peaceful conduct of this people, and their attachment to Israel, their historical derivation from the father-in-law of Moses is never forgotten. The adoption of the celebrated hero into the tribe of Judah must at all events have been explained. But there is absolutely no foundation for any such assumption as that in question. The similarity of names affords so much the less occasion, since the same names were frequently borne by heathen and Israelites, and also by families in the different tribes of Israel. One Edomite is named Kenaz, like the ancestor of Caleb; another Saul, like the king of Israel; a third Elah, like a man of Benjamin ( Genesis 36:41; 1 Kings 4:18). There is an alien tribe named חוֹרִי; but no one imagines that Israelites of the name חוּר are to be reckoned to it. The name of the king of Lachish whom Joshua defeated, was Japhia, exactly like that of a son of David ( 2 Samuel 5:15). Hezron and Carmi, both families of Reuben, are such also in the tribe of Judah. The name Jephunneh is borne also by a man of the tribe of Asher ( 1 Chronicles 7:38). To this must be added that the Book of Chronicles traces the family of Caleb more in detail, and places them as relatives alongside of Nahshon, the progenitor of David ( 1 Chronicles 2:9 seq.). Caleb is the son of Jephunneh, of the house of Kenaz. Othniel is his brother. That the latter is not designated “son of Jephunneh,” is because he is sufficiently distinguished by means of his more illustrious brother. That he is styled “son of Kenaz,” is to intimate that he is full brother to the son of Jephunneh, belonging to the same stock; not, as might be, the son of Caleb’s mother, by a husband from some other family. He is so much younger than Caleb, that the latter may be regarded as his second father, who had watched over him from youth up. Why we are here, where the narrative is so personal in its character, to think only of genealogical, not of physical relationships, as Bertheau supposes, it is difficult to perceive. Just here, this would destroy, not merely the historical truth, but also the æsthetic character, of the narrative.[FN40]
Judges 1:14. And it came to pass at her coming. Othniel had conquered the stronghold,—the victory was his, and Caleb gave him his daughter. The narrator forthwith adds an incident that marked the peaceful entrance of the young wife into the house of her husband, and afforded an interesting glimpse of her character. Caleb, the head of the tribe, was rich; to him, and to him alone, the fine fields and estates about Hebron had been given. Only Caleb, the son of Jephunneh, had received them, not the whole family ( Joshua 21:12). Othniel was poor. In the character of a poor, younger Song of Solomon, he had achieved heroic deeds. Not he thinks of goods and possessions; but so much the more does the young Achsah, who has been accustomed to wealth. Such is the course of the world. They are on their way to Hebron, a way which leads through fertile, well-watered fields. Their journey is a beautiful triumphal procession, over which the aged father rejoices. Achsah urges (וַתְּסִיתֵהוּ from סוּת) her husband to seize the opportunity, and petition her father for the noble field through which they are passing.[FN41] He does it not. He deems it an act unworthy of himself. She, however, like a true woman, too sagacious to lose the proper moment, proceeds herself ingeniously to call her father’s attention to the fact that she desires not merely honor, but also property. She slides from her ass—suddenly, as if she fell (וַתִּצִנח)—so that her father asks, “What is the matter with thee?” Her answer has a double sense: “Thou gavest me away into a dry land, give me also springs.” O give me a blessing! אֶרֶץ הַנּגֶב (“land of the south”) is land destitute of water. No greater blessing there than springs. They make the parched field flourishing and productive (cf. Psalm 126:4). Now, just as springs are a sign of abundance and wealth, so negeb is a symbol of indigence and want. Thou gavest me away, says Achsah, in words full of concealed meaning, into a dry land—to a poor husband; give me also springs to enrich the land—my husband. Caleb understood and gave, the more liberally, no doubt, for the ingenious manner in which she asked. He gave her the upper and lower springs. בֻּלּת̇, for springs, occurs only in this passage. It is obviously not to be derived from גָּלַל, in the sense of rolling, turning,—from which comes בֻּלָּה, “pitcher,” so named on account of its round form,—but is connected with old roots expressive, like the Sanskr. gala, “water,” of welling, bubbling (cf. Dieffenbach, Wörterb. der Goth. Sprache, i183). What springs they were which Othniel received, it is difficult to say. Were they those which Robinson found on the way to Hebron, within an hour’s distance! Le Clerc wonders why this family history is here related. Most certainly not without intending to make the zeal of Caleb, the unselfishness of Othniel, and the prudence of Achsah, points of instruction. The Jewish exegesis, reproduced by Raschi, is essentially right, when it explains that Othniel was poor in everything but the law, in everything, that Isaiah, but piety and solidity of character.[FN42] History and tradition present many another pair like Othniel and Achsah. The thing to be especially noted, however, is the firmness of Othniel in resisting his wife’s enticement to make requests which it is more becoming in her to make. Not many men have so well withstood the ambitious and eagerly craving projects of their wives.

HOMILETICAL AND PRACTICAL
Compare Hom. Hints on Judges 1:17-20
[Scott: It is a very valuable privilege to be closely united with families distinguished for faith and piety; and to contract marriage with those who have been “trained up in the nurture and admonition of the Lord.”

The same: Nature teaches us to desire temporal benefits for our children; but grace will teach us to be far more desirous and earnest in using means that they may be partakers of spiritual blessings.

The same: If affection to a creature animates men to such strenuous efforts and perilous adventures, what will the love of God our Saviour do, if it bear rule in our hearts?

The same: If earthly parents, “being evil, know how to give good gifts to their children, how much more will our Heavenly Father give good things to those who ask him!”

Henry: From this story we learn, 1st. That it is no breach of the tenth commandment moderately to desire those comforts and conveniences of this life which we see attainable in a fair and regular way..… 3dly. That parents must never think that lost, which is bestowed on their children for their real advantage, but must be free in giving them portions as well as maintenance, especially when dutiful.

P. H. S.: Three Lessons from an Ancient Wedding: 1. Caleb’s lesson: Pious zeal for God and an heroic character are better than wealth or social rank. To such as possess these qualities let fathers freely give their daughters2. Othniel’s lesson: A wife is to be won for her own sake, not as the means of gaining access to her father’s wealth3. Achsah’s lesson: It is the wife’s duty to promote the interests and honor of her husband. Wealth is a source of weight and influence, and a means of usefulness. Who knows how much this and similar thoughtful acts of Achsah contributed to shape the subsequent life-work of Othniel as judge of Israel.

The same: It is more honorable to woman to be “sold” (a term entirely inapplicable, however, to the case in hand), than to have a husband bought for her by her father’s gold or lands. When a man stormed the walls of a stronghold, or slew an hundred Philistines by personal prowess, or paid fourteen years of responsible service, for a wife, or when, as in the days of chivalry, he ran tilts and courted dangers in her behalf, however grotesque the performance, it indicated not only solidity of character in the wooer, but also a true and manly respect for woman, which is not possessed by all men of modern days.—Tr.]

Footnotes:
FN#38 - Judges 1:15.—כִּי אֶרֶץ הַנֶּגֶב נְתַתָּני: Dr. Cassel’s rendering agrees substantially with that of the LXX. and many modern critics. Bertheau says: “אֶרֶץ הַנֶּגֶב is the accusative of place. It would be difficult to justify the other and usual rendering grammatically, since נָתַן with the accus. suffix, never, not even Jeremiah 9:1, Isaiah 27:4, means to give anything to one.” Bachmann, however, objects that “נָתַן does not occur of the giving of daughters in marriage, and that the absence of a preposition, say אֶל, before אֶרֶץ would make a hard construction. The suffix נִי is either a negligent form of popular speech, substituted for לִי (cf. Ewald, Ausf. Lehrb. 315 b), or, better, a second accus, such as is quite common with verbs of giving, favoring, etc. (cf. Ewald, 283 b), and from which rule נָתַן is not to be excepted, cf. Ezekiel 21:32.”—Tr.]

FN#39 - Attention was again directed to the city from the fact that the first liturgical poet of the modern Jews, Kalir, designates a Kirjath-sepher as his native place. He does not, however, mean this city, but, playing on the word, he translates Καλλιῤῥόη in Palestine by Kirjath Shepher, i. e. Beautiful City. This opinion advanced by me in1845 (Frankel’s Zeitschr.) has perhaps lost none of its probability.

FN#40 - The above view of the relationship between Caleb and Othniel is held by most modern critics. Among its opponents, however, are Ewald and De Wette. The former (Gesch. Israels, ii374) deems it “more suitable, in accordance with the view of the oldest narrator, to take Kenaz as the younger brother of Caleb;” the latter, in his excellent German Version, translates: “Othniel, der Sohn des Kenas, des *üngsten Bruders Calebs.” Of ancient versions, the Targum and Peshito leave the question undecided. The LXX. in C. Vat, in all three passages, and in C. Alex. at Josh. xv17 and Judges 3:9, makes Othniel the nephew, while in Judges 1:13 C. Alex. makes him the brother, of Caleb The Vulg. invariably: “Othoniel filius Cenez, frater Caleb.”

Grammatically, both constructions are equally admissible. For that adopted by Dr. Cassel, cf. Genesis 28:5; 1 Samuel 26:6, etc.; for the other. Genesis 29:10; 1 Samuel 14:3, etc. That the distinctive accent over Kenaz is not incompatible with either construction, or rather does not commit the Masorites to the construction adopted by Dr. Cassel, as Keil intimates, may be seen from Genesis 24:15, etc.

Bachmann favors the alternate rendering—“filius Kenasi fratris Calebi”—on the following grounds: 1. “The fact that elsewhere Caleb is always designated as “the son of Jephunneh,” while Othniel is always spoken of as “the son of Kenaz,” raises a presumption against the supposition that Othniel is the brother of Caleb in the strict sense of the term. … 2. Caleb was85 years old when Hebron was bestowed on him ( Joshua 14:10; Joshua 14:14); and when he took possession of it, must have been some years older. Accordingly, if Othniel was his brother, even though his junior by from twenty to thirty years,—and a greater difference in age is surely not to be supposed,—it would follow, that the bold hero who won his wife as a prize for storming Debir was at that time from sixty to seventy years of age; that about eighteen years later, he entered on his office as Judge as a man of full eighty years of age; and that, even though he died some time before the end of the forty years’ rest ( Judges 3:11), he reached an age of120 years or more, which is scarcely probable3. According to Judges 3:9, Othniel is the first deliverer of Israel fallen under the yoke of heathen oppressors in consequence of its apostasy to heathen idolatry. Now, since idolatry is said to have become prevalent in Israel only after the generation that had entered Canaan with Joshua and Caleb had died off ( Judges 2:10), it is clear that Othniel is regarded as belonging not to this, but to the succeeding generation, which agrees better with the hypothesis that he is the son of a younger brother of Caleb, than that he is such a brother himself4. Finally, whatever, in view of Leviticus 18:12-13 may be thought of the difficulty of a marriage between an uncle and a niece, that interpretation surely deserves to be preferred which, while it is possible in itself, does not raise the said difficulty at all.”—Tr.]

FN#41 - Wordsworth: “The field: that Isaiah, the field which had been given to Othniel when the Book of Judges was written, and which was known to be well supplied with water.” This explanation of the article supposes that the words attributed to Achsah in the text, were not the very words she used.—Tr.]

FN#42 - At an early date, the passage 1 Chronicles 4:10, where Jabez says, “Oh, that thou wouldest bless me indeed, and enlarge my coast, and that thine hand might be with me,” was already explained as referring to Othniel (cf. Temura, p16, a). Jerome was acquainted with a Jewish opinion according to which Jabez was a teacher of the law (cf. 1 Chronicles 2:55), who instructed the sons of the Kenite, of Quæst. Hebr. in Lib. i. Paral., ed. Migne, iii1370

Verse 16
The Kenites take up their abode in the territories of Judah
Judges 1:16
16And the children [sons] of the Kenite, Moses’ father-in-law, went up out of [from] the city of palm-trees with the children [sons] of Judah into the wilderness of Judah, which lieth in the south of Arad; and they [he[FN43]] went and dwelt among[FN44] the people.

TEXTUAL AND GRAMMATICAL
1 Judges 1:16.—He, i. e, the Kenite. The subject of וַיֵּלֶךְ is קֵינִי, the Kenite, collective term for the tribe.—Tr.]

2 Judges 1:16.—אֶת, with, near, the people, but still in settlements of their own, cf. Judges 1:21. Dr. Cassel’s unter answers to the English among.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:16. And the sons of the Kenite, Moses’ father-in-law. Kenite is the name of a heathen tribe, which in Genesis 15:19 is enumerated among the nations hostile to Israel. In the vision of Balaam it is mentioned in connection with Amalek ( Numbers 24:21). It is there said of the tribe, “In the rock hast thou put thy nest” (קִנֶּךָ, from קֵן, “nest”). “Strong,” indeed, “is their dwelling-place.” The Kenites were a tribe of the wilderness, troglodytes, who dwelt in the grottoes which abound everywhere in Palestine, but especially in its southern parts. Barth, in1847, saw caves at the lower Jordan, “high up in the steep face of the precipitous rock, on the left, inhabited by human beings and goats, though it is impossible to see how they get there” (Ritter, xv465). At the Dead Sea, Lynch discovered grottoes in the rocks, the entrance to which, in spite of all proficiency in climbing, could not be found. The name of the tribe, Kenites, is doubtless derived from קֵן, which means an elevated hiding-place in the rocks, as well as a nest. The term troglodytes, likewise, comes from τρώγλη, “grotto,” and is applied to both birds and human beings. As Jeremiah ( Jeremiah 49:16) exclaims, “though thou shouldest make thy nest as high as the eagle,” so Æschylus (Choëphoroe, 249) calls the nest of the eagle’s brood, σκήνημα, “dwelling-place.”

It is from this passage, and from Judges 4:11, that we first learn that Jethro, the father-in-law of Moses,[FN45] belonged to one of the Kenite families. Moses, when a fugitive in the desert, found an asylum and a wife in the retirement of Jethro’s household. From that time, this family, without losing its independent and separate existence, was closely allied with all Israel. But it was only this family, and not the whole Kenite nation, that entered into this alliance. Else, how could the Kenite be named among enemies in the prophetic announcements of Genesis 15, and with Amalek in the vision of Balaam? Moreover, the text clearly intimates that the sons of the Kenite adhered to Israel, not as Kenites, but as descendants of Jethro, the father-in-law of Moses.[FN46] It is the constant aim of the historian of the conquest of Canaan by Israel, to show that every promise was fulfilled, and that no one who at any time showed kindness failed of his promised reward. Caleb’s constancy and courage found their long-promised inheritance in Hebron. A recompense had also been promised to the sons of the Kenite. When Israel was on its journey through the desert ( Numbers 10:31), and Hobab (on the name, see below, on Judges 4:11) desired to return to his old place of abode, Moses said: “Leave us not; thou knowest our places of encampment in the desert, and hast been to us instead of eyes. If thou go with us, every good thing with which God blesses us, we will share with thee.” The fulfillment of this promise now takes place. The Kenites enter with the tribe of Judah into the inheritance of the latter, as into a domain in which they had always been at home. They share in the blessing bestowed by God on Israel.

They went up from the City of Palms. No other place than the plain of Jericho is ever called the City of Palms in the Scriptures. Although the city was destroyed, the palm-groves still existed. How was it possible to suppose,[FN47] in the face of Deuteronomy 34:3 and Judges 3:13, that here suddenly, without any preparatory notice, another City of Palms is referred to! The statement here made, so far from occasioning difficulties, only testifies to the exactness of the narrator. Judah’s camp was in Gilgal, whence they marched through Bezek against the enemy, and then to Hebron. Gilgal lay in the vicinity of Jericho. When the tribe decamped, the Kenite was unwilling to remain behind. On the march through the desert, their position as guides had of course always been in the van, and, therefore, with the tribe of Judah. They desire to enjoy their reward also in connection with this tribe, and hence the palms of overthrown Jericho cannot detain them. The region in which they were, can therefore be no other place of palms than that from which Judah broke up, namely, Jericho. In fact, the statement that they came from Jericho, proves the correctness of the view given above, that Gilgal was the place from which Judah set out to enter his territory.

Into the wilderness of Judah, which lieth in the south of Arad. But why is the narrative of the Kenite expedition here introduced? It is a peculiarity of Hebrew narrators, that they weave in episodes like this and that of Othniel and Achsah, whenever the progress of the history, coming into contact with the place or person with which they are associated, offers an occasion. Hence we already find events communicated in the 15 th chapter of Joshua, which occurred at a later date, but of which the author was reminded while speaking of the division of the land. The history of the conquest of their territory by Judah is very brief. First, the mountain district of Hebron and the northeastern part of the territory was taken possession of. Then, according to the plan laid down Judges 1:9, they turned to the south. Of this part of their undertaking no details are given; but as they were getting possession of the land in this direction, they came to Arad, where it pleased the Kenites to take up their abode, in close relations with Judah. A king formerly reigned at Arad, who attacked Israel when journeying in the desert ( Numbers 21:1), and was defeated by Moses. A king of Arad was also conquered by Joshua ( Joshua 12:14). After its occupancy by the tribe of Judah, the Kenites resided there. The position[FN48] of the place has been accurately determined by Robinson (Bib. Res. ii101, cf. Ritter, xiv121). Eusebius and Jerome had placed it twenty Roman miles, a camel’s journey of about eight hours, from Hebron. This accords well with the position of the present Tell ’Arâd, “a barren-looking eminence rising above the country around.” From this fragmentary notice of the place, we may perhaps infer what it was that specially attracted the Kenites. If these tribes were attached to the Troglodyte mode of life, the Arabs still told Robinson, of a “cavern” found there. The Kenites still held this region in the time of David; for from the vicinage of the places named in 1 Samuel 30:29 ff, especially Hormah, it appears that they are those to whom as friends he makes presents.[FN49] It is true, that when the terrible war between Saul and Amalek raged in this region, Saul, lest he should strike friend with foe, caused them to remove ( 1 Samuel 15:6). After the victory, they must have returned again.

Footnotes:
FN#43 - Judges 1:16.—He, i. e, the Kenite. The subject of וַיֵּלֶךְ is קֵינִי, the Kenite, collective term for the tribe.—Tr.]

FN#44 - Judges 1:16.—אֶת, with, near, the people, but still in settlements of their own, cf. Judges 1:21. Dr. Cassel’s unter answers to the English among.—Tr.]

FN#45 - Earlier scholars (Le Clerc, Lightfoot, Opera, ii581) were already struck by the Targum’s constant substitution of שַׂלְמָאָה, Salmaah for Kenite. In this passage also it reads, “the sons of Salmaah.” Even Jewish authors were it a loss how to explain this. As it affords a specimen of the traditional exegesis of the Jews, already current in the Targum on this passage, I will here set down the explanation of this substitution: The Kenite of our passage is identified with the Kinim of 1 Chronicles 2:55, who are there described as “the families of the Sopherim.” But how came the Kenites to hold this office, in after times so highly honored, and filled by men learned in the law (cf. Sanhedrin, p104 a and106 a)? The father-in-law of Moses—(tradition makes him flee from the council of Pharaoh of which he was a member, Sota, 11 a)—is the Kenite who, when the latter wandered in the desert ( Exodus 2:20-21), gave him bread (lechem) and also, through his daughter, a house (beth). Now, the same chapter of 1 Chronicles 1:51; 1 Chronicles 1:54, names a certain Salma, and styles him the “father of Beth-lechem.” The father of this “Bread-house” is then identified with Jethro. Consequently, the sons of the Kenite are the sons of Salmaah, and thus their name itself indicates how they attained to the dignity accorded them. The Targum on Chronicles (ed. Wilna, 1836, p3, A) expresses it thus: “They were the sons of Zippora, who (in their capacity of Sopherim) enjoyed, together with the families of the Levites, the glory of having descended from Moses, the teacher of Israel.”

FN#46 - This view does away with all those questions of which, after earlier expositors, Bertheau treats on pp24, 25.

FN#47 - Into this error, Le Clerc has misled later expositors, and among them, Bertheau, p25. However, the wholly irrelevant passage of Diodorus (iii42), frequently cited to justify the assumption of another City of Palms, was already abandoned by Rosenmüller, p24.

FN#48 - Ishak Chelo, the author of Les chemins de Jérusalem, in the 14 th century, found Arad sparsely inhabited, by poor Arabs and Jews, who lived of their flocks. The Rabbi tends his sheep, and at the same time gives instruction to his pupils. Cf. Carmoly, Itinéraires de la Terre Sainte (Bruxelles, 1847), pp244, 245.

FN#49 - Cf. 1 Samuel 27:10, where the same local position is assigned to the Kenites, and spoken of by David as the scene of his incursions, in order to make the suspicious Philistines believe that he injures the friends of Israel

Verses 17-20
Simeon’s territory is conquered, and Judah takes the Philistine cities
Judges 1:17-20.

17And Judah went with Simeon his brother, and they slew [smote] the Canaanites that inhabited Zephath, and utterly destroyed it [executed the ban upon it].[FN50] And 18 the name of the city was called[FN51] Hormah. Also [And] Judah took Gaza with the coast [territory] thereof, and Askelon with the coast [territory] thereof, and Ekron with the coast [territory] thereof 19 And the Lord [Jehovah] was with Judah; [,] and he drave out the inhabitants [obtained possession] of the mountain [mountains] but could not drive out the inhabitants of the valley [for the inhabitants of the low country were not to be driven out],[FN52] because they had chariots of iron 20 And they gave Hebron unto Caleb, as Moses [had] said: and he expelled thence the three sons of Anak.

TEXTUAL AND GRAMMATICAL
1 Judges 1:17.—The חֵרֶם (LXX. ἀνάθεμα), in cases like the present, was, as Hengstenberg (Pent. ii74) expresses it, “the compulsory devotement to the Lord of those who would not voluntarily devote themselves to him.” To render the word simply by “destruction,” as is done in the A. V. here and elsewhere, is to leave out the religious element of the Acts, and reduce it to the level of a common war measure. Cf. Winer, Realwörterb, s. v. Bann; Smith’s Bib. Dict. s. v. Anathema.—Tr.]

2 Judges 1:17.—וַיִּקְרָא. Dr. Cassel translates it as if it were plural, and gives it the same subject with וַיַּחֲרִימוּ, “they called.” Correct, perhaps, as to fact, but grammatically less accurate than the A. V. וַיִּקְרָא is the indefinite third person. Cf. Ges. Gr. 137, 3.—Tr.]

3 Judges 1:19.—Dr. Cassel: denn nicht zu vertreiben waren die Bewohner der Niederung. On the force of כִּי, for (E. V. but), cf. Ges. Gram. § 155, p271.—The construction of לאֹ לְהוֹרִישׁ is unusual. According to Keil (and Bertheau) “לאֹ is to be taken substantively, as in Amos 6:10, in the same sense in which the later Scriptures use אַיִן before the infinitive, 2 Chronicles 5:11; Esther 4:2; Esther 8:8; Ecclesiastes 3:14. Cf. Ges. Gram. § 132, 3, Rem1; Ewald, 237 c.” Idea and expression might then be represented in English by the phrase: “there was no driving the enemy out.” On עֵמֶק, see foot-note on p39.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:17. And Judah went with Simeon his brother. The course of conquest by the tribes is regularly followed, but the narrative delays only at such points as are connected with note-worthy facts. When Judah had reached the south, and was in Arad, the statement was introduced that the Kenite settled there. After the conquest of the south, the conquerors turned toward the low country ( Judges 1:9). In order to get there, they must traverse the territory of Simeon. Consequently, Judah goes with Simeon now, to assist him in gaining possession of his land. This expedition also offered an event which it was important to chronicle.

They smote the inhabitants of Zephath, and called the city Chormah. In itself considered, the mere execution of the ban of destruction on a city otherwise unknown, cannot be of such importance as would properly make it the only reported event of the campaign in Simeon’s territory. The record must have been made with reference to some event in the earlier history of Israel.[FN53] The tribes had just been in Arad, where the Kenites settled. Now, according to the narrative in Numbers 21:1 ff, it was the King of Arad who suddenly fell upon the people in their journey through the desert. The attack was made when the Israelitish host was in a most critical situation, which, to be sure, could not be said to be improved by the ban executed on the cities of the king after the victory was won. Not Arad,—for this retained its name,—but one of the places put under the ban, we are told, received the name Hormah.[FN54] The vow in pursuance of which this ban was inflicted required its subsequent maintenance as much as its original execution. Thus much we learn from the passage in Numbers. That a close connection existed between Arad and Hormah is also confirmed by Joshua 12:14, where a king of Arad and one of Hormah are named together. In the same way are the inhabitants of Hormah and the Kenites in Arad mentioned together, upon occasion of David’s division of booty ( 1 Samuel 30:29). Since Moses was not able to occupy these regions, the banned city, as appears plainly from Joshua 12:14, where a king of Hormah occurs, had been peopled and occupied anew. Hence it was the task of the tribe of Simeon, with the help of Judah, to restore the vow of Israel, and to change the Zephath of its heathen inhabitants once more into Hormah. That, in this respect also, the tribes observed the commands of Moses, and fulfilled what was formerly promised,—adjudging to one, reward, as to the Kenite; to another, the ban, as to Zephath,—this is the reason why this fact is here recorded. Robinson thought that there was every reason for supposing that in the position of the pass Esther -Sufàh, far down in the south, the locality of Zephath was discovered (Bib. Res. ii181). The position, as laid down on his map, strikes me as somewhat remote from Tell 'Arad; and the name Esther -Sufâh, Arabic for “rock,” cannot, on account of its general character, be considered altogether decisive.[FN55] Moreover, another Zephath actually occurs, near Mareshah ( 2 Chronicles 14:10), not far from Eleutheropolis, and Robinson (ii31) makes it probable that by the valley of Zephath in which King Asa fought, the wady is meant which “comes down from Beit Jibrin towards Tell Esther -Sâfieh.” In the Middle Ages, a castle existing there, bore the name Alba Specula, Fortress of Observation, which at all events agrees with the signification of Zephath.

Judges 1:18. And Judah. took Gaza, Askelon, and Ekron. The territory assigned to Judah extended to the sea, including the Philistine coast-land, with their five cities. After the conquest of Simeon’s lot their course descended from the hills into the lowlands (Shephelah, Judges 1:9), most probably by way of Beer-sheba, to the sea. In their victorious progress, they storm and seize Gaza, Askelon, and Ekron, pressing on from south to north. Although Ashdod is not mentioned here, it is natural to suppose, since it was included in the borders assigned to Judah ( Joshua 15), and lay on the road from Askelon to Ekron, that it was also taken, previous to the conquest of Ekron. Josephus, drawing the same inference, expressly includes it. It is said וַיִּלְכֹּד, “they took by storm.” They were not able, at this time, so to take and hold these places as to expel their inhabitants. The tribe of Judah, which, as it seems, now continued the war alone, on the sea-coast fell in with cultivated cities, provided with all the arts of warfare. Israel at that time was not prepared for long and tedious wars. In swift and stormy campaigns, their divinely-inspired enthusiasm enabled them to conquer. On the mountains, where personal courage and natural strength alone came into play, they were entirely victorious, and held whatever they gained. It was only in the plains, where the inhabitants of the coast cities met them with the murderous opposition of iron chariots, that they gave up the duty of gaining entire mastery over the land.[FN56][FN57]
Judges 1:19. For the inhabitants of the low country were not to be driven out, because they had iron chariots.[FN58] The noble simplicity of the narrative could not show itself more plainly. “The Lord was with Judah, and he gained possession of the mountain district; but לֹא לְהוֹרִישׁnot to be driven out,” etc. The expression יָכְלוּ לאֹ, “they could not,” is purposely avoided. They would have been quite able when God was with them; but when it came to a contest with iron chariots their faith failed them. The tribes of Joseph were likewise kept out of the low country because the inhabitants had chariots of iron ( Joshua 17:16); but Joshua said ( Judges 1:18), “Thou shalt (or canst) drive out the Canaanite, though he be strong.” Iron chariots are known only to the Book of Judges, excepting the notice of them in the passage just cited from Joshua. The victory of Deborah and Barak over Jabin, king of Canaan, owed much of its glory to the fact that Sisera commanded nine hundred iron chariots. Bertheau rejects the earlier opinion that these chariots were currus falcati, scythe-chariots, on the ground that those were unknown to the Egyptians. He thinks it probable that the chariots of the Canaanites, like those of the Egyptians, were only made of wood, but with iron-clad corners, etc, and therefore very strong. But such chariots would never be called iron chariots. The Egyptian war-chariots which Pharaoh leads forth against Israel, are not so called. To speak of chariots as iron chariots, when they were in the main constructed of a different material, would be manifestly improper, unless what of iron there was about them, indicated their terrible destructive capacities. It has, indeed, been inferred from Xenophon’s Cyropœdia (vi1, 27), that scythe-chariots were first invented by Cyrus, and that they were previously unknown “in Media, Syria, Arabia, and the whole of Asia.” But even if this Cyrus were to be deemed strictly historical, the whole notice indicates no more than the improvement[FN59] of a similar kind of weapon. It does not at all prove that scythe-chariots did not previously exist. The principal improvement which the Cyrus of Xenophon introduced, was, that he changed the chariot-rampart, formed perhaps after the manner of the Indian battle-array (akschauhini,[FN60] the idea of our game of chess) into a means of aggressive warfare. For this purpose, he changed the form of the chariot, and added the scythe to the axle-tree. But the chariots of our passage must already have been intended for aggressive action, since otherwise the purpose of the iron is incomprehensible. Nor does Xenophon assert that Cyrus was the first who affixed scythes to chariots, although he would not have failed to do so if that had been his opinion. It Isaiah, moreover, in itself not probable. Xenophon mentions that the (African) Cyrenians “still” had that kind of chariots which Cyrus invented.[FN61] And Strabo informs us that in his time the Nigretes, Pharusii, and Ethiopians, African tribes, made use of the scythe-chariot.[FN62] The changes introduced in the chariot by Cyrus, were made in view of a war against the Assyrians, whom Xenophon distinguishes from the Syrians. But from a statement of Ctesias[FN63] we learn that the Assyrian armies already had scythe-chariots. The same occasion induced Cyrus to clothe his chariot-warriors in armor. For at all events, Assyrian monuments represent the charioteers encased in coats of mail.[FN64] It serves to explain the term iron chariots, that Xenophon also speaks of iron scythes (δρέπανα σιδηρᾶ). Curtius (iv9, 4) describes chariots which carried iron lances on their poles (ex summo temone hastœ prœfixœ ferro eminebant), for which the form of Assyrian chariots seems to be very well adapted. Representations of them sufficiently indicate the horrors of these instruments of war, by the bodies of the slain between their wheels.

Judges 1:20. And they gave Hebron unto Caleb. This statement, even after that of Judges 1:10, is by no mèans superfluous. Now, and not before, could Caleb receive Hebron as a quiet possession. Judah must first enter his territory. When the conquest was completed,—and it was completed after the western parts of the mountain region also submitted,—the tribe of Judah entered upon its possessions; and then the aged hero received that which had been promised him. Then also, most likely, transpired that beautiful episode which gave to Othniel his wife and property.

HOMILETICAL AND PRACTICAL
Judges 1:4-20. Obedient, believing, united Israel is attended by victory. And in victory it knows how to punish and reward. Adoni-bezek terribly experiences what he had inflicted on others, but the sons of the Kenite dwell like brethren in the midst of Judah. The Canaanite is chastised; but the Kenite reaps the fruits of conquest. The unbelievers among the spies formerly sent by Moses are infamous, but Caleb gains an inheritance full of honor. Thus, faith makes men united before action; after it, just. Men are wise enough to give every one his own (suum cuique), only so long as they continue obedient toward God. For faith1. regards that which is God’s; and, therefore, 2. awards according to real deserts. Othniel obtained Caleb’s daughter, not because he was his nephew (nepos), but because he took Kirjath-sepher. Before God, no nepotism holds good, for it is a sign of moral decay; on the contrary, he gives the power of discerning spirits. He only, who in the sanctuary of God has inquired after “Light and Righteousness” (Urim and Thummim), can properly punish and reward.

Starke ( Judges 1:16): The children of those parents who have deserved well of the church of God, should have kindness shown, and benefits extended to them before others. For ingratitude is a shameful thing.

The same ( Judges 1:17): Covenants, even when involving dangers, must be faithfully kept by all, but especially by brothers and sisters.

[Scott ( Judges 1:19): Great things might be achieved by the professors of the gospel, if they unitedly endeavored to promote the common cause of truth and righteousness; for then “the Lord would be with them,” and every mountain would sink into a plain. But when outward difficulties are viewed by the eye of sense, and the almighty power of God is forgotten, then no wonder we do not prosper; for according to our faith will be our vigor, zeal, and success. Love of ease, indulgence, and worldly advantages, both spring from and foster unbelief. Thus many an awakened sinner, who seemed to have escaped Satan’s bondage, “is entangled again, and overcome, and his last state is worse than the first.” Thus even many a believer who begins well is hindered: he grows negligent and unwatchful and afraid of the cross; his graces languish, his evil propensities revive; Satan perceives his advantage, and plies him with suitable temptations; the world recovers its hold; he loses his peace, brings guilt into his conscience, anguish into his heart, discredit on his character, and reproach on the gospel; his hands are tied, his mouth is closed, and his usefulness ruined.—Tr.]

Footnotes:
FN#50 - Judges 1:17.—The חֵרֶם (LXX. ἀνάθεμα), in cases like the present, was, as Hengstenberg (Pent. ii74) expresses it, “the compulsory devotement to the Lord of those who would not voluntarily devote themselves to him.” To render the word simply by “destruction,” as is done in the A. V. here and elsewhere, is to leave out the religious element of the Acts, and reduce it to the level of a common war measure. Cf. Winer, Realwörterb, s. v. Bann; Smith’s Bib. Dict. s. v. Anathema.—Tr.]

FN#51 - Judges 1:17.—וַיִּקְרָא. Dr. Cassel translates it as if it were plural, and gives it the same subject with וַיַּחֲרִימוּ, “they called.” Correct, perhaps, as to fact, but grammatically less accurate than the A. V. וַיִּקְרָא is the indefinite third person. Cf. Ges. Gr. 137, 3.—Tr.]

FN#52 - Judges 1:19.—Dr. Cassel: denn nicht zu vertreiben waren die Bewohner der Niederung. On the force of כִּי, for (E. V. but), cf. Ges. Gram. § 155, p271.—The construction of לאֹ לְהוֹרִישׁ is unusual. According to Keil (and Bertheau) “לאֹ is to be taken substantively, as in Amos 6:10, in the same sense in which the later Scriptures use אַיִן before the infinitive, 2 Chronicles 5:11; Esther 4:2; Esther 8:8; Ecclesiastes 3:14. Cf. Ges. Gram. § 132, 3, Rem1; Ewald, 237 c.” Idea and expression might then be represented in English by the phrase: “there was no driving the enemy out.” On עֵמֶק, see foot-note on p39.—Tr.]

FN#53 - Compare Rosenmüller, p25, and Hengstenberg, Pent. 2. p179, etc.

FN#54 - The King of Arad only is spoken of, Numbers 21:1, and it is not said that Arad was called Hormah. The “name of the (one) place,” it is stated, they called Hormah, whereas they “banned their cities.” Since, therefore, Arad and Hormah are distinguished, it is plain that this one place of the banned cities, which was called Hormah, was Zephath.—[Bertheau: “It has been thought, indeed, that the word מָקיֹם in Numbers 21:3, in the connection in which it stands, indicates that in the time of Moses the whole southern district received the name Hormah, whereas, according to our passage [i. e. Judges 1:17] it was given only to the city of Zephath; but מָקוֹם never signifies “region,” and must be understood here, as in Genesis 28:19 and elsewhere, of one place or one city.”—Tr.]

FN#55 - Some ruins, named Sepâta by the Arabs, were found by Rowlands (cf. Ritter, xiv1084–5; Williams’ Holy City i464). two and a half hours southwest of Khalasa (Robinson’s Elusa), and have also been identified with Zephath. Their position is very different from that of Tell Esther -Sufâh. They also seem to me to lie too remote from Arad. That the Biblical name Zephath has been preserved, after the Jewish inhabitants for many centuries must have used, not that, but Hormah, does not appear at all probable. In the mountains of Ephraim, Eli Smith came into a village Um-Sufâh. “It reminded him of the locality of Hormah near the southern border of Palestine, both of which names [Um-Sufâh and Hormah] in Arabic designate such smooth tracts of rock” (Ritter, xvi561).

FN#56 - Thus an internal contradiction between this verse and the statement of the next that Judah failed to drive out the inhabitants of the low country, as asserted by Baihinger (Herz. Real-Encykl. xi554), does not exist.

FN#57 - The author identifies the עֵמֶק, the inhabitants of which Judah failed to drive out, with the שְׁפֵלָה, Judges 1:9, and hence renders it (see Judges 1:19) by Niederung, “low country,” prop, depression. Against this identification, accepted by Studer, Bertheau, Keil, and many others, Bachmann objects that, with the single exception of Jeremiah 47:5, a poetic passage in a late prophet, עֵמֶק is never applied to the Philistine plain. “In accordance with its derivation, עֵמֶק denotes a valley-basin (cf. Robinson, Phys. Geog. p70), broadly extended it may be ( Genesis 14:9-10; Joshua 17:16; etc.), adapted for battle ( Joshua 8:13), susceptible of cultivation ( Job 39:10; Song of Solomon 2:1; Psalm 65:13; etc.), but still always depressed between mountains and bordered by them. It never means a level plain or lowlands.” Cf. Stanley, Sinai and Pal., p476, Amer. ed. Bachmann, therefore, looks for the Emek—which, by the way, with the article, is not necessarily singular, but may be used collectively—within or at least very near the Mountains of Judah. “Of valleys affording room for the action of charlots, the mountains of Judah have several; e. g., the Emek Rephaim, Joshua 15:8, southwest of Jerusalem, one hour long and one half hour broad, known as a battle-field in other times also ( 2 Samuel 5:18; 2 Samuel 5:22; 2 Samuel 23:13); the Emek ha-Elah,

Sam. Judges 17:1-2; the broad basins of the valleys of Jehoshaphath and Ben Hinnom near the northern boundary (see Rob. . 268, 273); the great, basin-like plain of Beni Naîm in the east (see Rob. i488 ff.); and others. And that, in general, chariots in considerable numbers might be used in the mountain country, appears, with reference to a region a little further north, from 1 Samuel 13:5.” Bachmann’s view of the connection of Judges 1:19 with what precedes is as follows: Judges 1:9. The battle of Bezek, etc, having secured Judah from attacks in the rear, and left him free to proceed in his undertakings, the theatre of these undertakings is divided by Judges 1:9 into three parts: the mountain country, the south (negeb), and the plain (shephelah). The conquest of the mountain country is illustrated by a couple of instances in Judges 1:10-15; that of the south is similarly indicated in Judges 1:16-17; and that of the plain in Judges 1:18. Here, too, Judah was successful in his undertakings. As in the other cases, the places named here, Gaza, Askelon, Ekron, are only mentioned as examples of what took place in the Shephelah generally. The conquest of the western parts of the Shephelah being related, that of the eastern districts, nearer the mountains, was left to be inferred as a matter of course. Then, in Judges 1:19, the narrative returns to the mountain country, in order to supplement Judges 1:10-15 by indicating, what those verses did not show, that the conquest of this division, the first of the three mentioned, was not complete.—Tr.]

FN#58 - How properly the readings of the Septuaginta are not considered as authorities against the Hebrew text, is sufficiently shown by the single fact that here they read, “ὅτι ̔Ρηχὰβ διεστείλατο αὐτοῖς,” which also passed over into the Syriac version. A few Codd. add “καὶ ἅρματα σιδηρᾶ αν̓τοῖς.”
FN#59 - Cf. Joh. Gottl. Schneider in his edition of the Cyropœdia (Lips1840), p368.

FN#60 - Bohlen, Altes Indien, ii66.

FN#61 - On this sentence of our author, Bachmann remarks: “Cassel’s explanation that the Cyrenians had ‘still’ that kind of chariots which Cyrus invented, is the opposite of what Xenophon, l. c., expressly and repeatedly declares, namely, that Cyrus abolished (κατέλυσε) both the earlier (πρόσθεν οῦ̓σαν) Trojan method of chariot-warfare, and also that still in use (ἔτι καὶ νῦν οῦ̓σαν) among the Cyrenians, which formerly (τὸν πρόσθεν χρόνον) was also practiced by the Medes, Syrians, etc.” Bertheau and Bachmann (Keil, too) resist the conversion of “iron chariots” into currus falcati on the ground that these were unknown before Cyrus, who invented them, Cyropœdia, vi1, 27, 30. On the Egyptian war-chariot, see Wilkinson, Manners and Customs, i350.—Tr.]

FN#62 - Lib. xvii3, 7, ed. Paris, p. Judges 703: “χρῶνται δὲ καὶ δρεπανηφόροις ά̔ρμασι.”
FN#63 - In the Bibl. Hist. of Diodorus, ii5.

FN#64 - Cf. Layard, Nineveh and its Remains, ii335. [For an account of the Assyrian war-chariot, p349. On p353, Layard remarks: “Chariots armed with scythes are not seen in the Assyrian sculptures, although mentioned by Ctesias as being in the army of Ninus.”—Tr.]

Verses 21-26
Benjamin is inactive, and allows the Jebusite to remain in Jerusalem. The House of Joseph emulates Judah, and takes Bethel
Judges 1:21-26
21And[FN65]the children [sons] of Benjamin did not drive out the Jebusites that inhabited Jerusalem: but the Jebusites dwell [dwelt] with [among][FN66] the children [sons] of Benjamin in Jerusalem unto this day 22 And the house of Joseph, they also[FN67] went up against Beth-el: and the Lord [Jehovah] was with them 23 And the house of Joseph sent to descry [spy out the entrance to][FN68] Beth-el. Now the name of the city before was Luz 24 And the spies saw a man come forth out of the city, and they said unto him, Shew us, we pray thee, the entrance into the city, and we will shew 25 thee mercy [favor]. And when [omit: when] he shewed them the entrance into the city, [and] they smote the city with the edge of the sword: but they let go the man and all his family 26 And the man went into the land of the Hittites, and built [there] a city, and called the name thereof Luz: which is the name thereof unto this day.

TEXTUAL AND GRAMMATICAL
1 Judges 1:21.—The ו would be better taken adversitively: But. It contrasts the conduct of Benjamin with that of Caleb, Judges 1:20.—Tr.]

[2 Jud 1:21.—Cf. note 2, on Jud 1:16; Jud 1:3 on Jud 1:29.—Tr.]

3 Judges 1:22.—גַּם־הֵם looks back to Judges 1:3 ff. and intimates a parallelism between the conduct of the House of Joseph and that of Judah and his brother Simeon.—Tr.]

4 Judges 1:23.—Dr. Cassel apparently supplies מָבוֹא from the next verse. תּוּר, it is true, is usually followed by the accusative, not by בּ. But on the other hand, מָבוֹא is put in the const. state before עִיר (cf. Judges 1:24-25); whereas, if we supply it here, we must suppose it joined to עִיר by means of a preposition. It is as well, therefore, to say, with Bertheau, that “the verb is connected with בְּ because the spying is to fasten itself, and that continuously, upon Bethel, cf. בְּ with רָאָה and הִרְאָה;” or with Bachmann, that “בְּ indicates the hostile character of the spying.” מָבוֹא is used as a general expression for any way or mode of access into the city: “Show us how to get in,” is the demand of the spies.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:21. And the sons of Benjamin did not drive out the Jebusite. At Joshua 15:63, at the close of a detailed description of the territory of Judah, it is said, “As for the Jebusites, the inhabitants of Jerusalem, the sons of Judah could not drive them out; and the Jebusites dwelt with the sons of Judah in Jerusalem unto this day.” This verse has been thought to contradict the one above. In reality, however, it only proves the exactness of the statements. The boundary line of the tribes of Benjamin and Judah ran through the district of Jerusalem, through the valley of Ben Hinnom, south of the city ( Joshua 15:8). The city already extended outward from the foot of the citadel. The remark of Josephus,[FN69] that, in the passage above discussed, Judges 1:8, the tribe of Judah took only the lower city, not the citadel, has great probability on its side. The conquest of the citadel was not their business at the time. It was sufficient for them to pursue the hostile king into his city, and then lay that in ashes. The citadel lay within the tribe of Benjamin. Nevertheless, on account of this fortress, Judah, also, was not able to expel the Jebusites, who continued to live side by side with them in the district of Jerusalem. At all events, the Jebusites in Jerusalem belonged to the territory of Judah so far at least, that the failure to expel them must be mentioned in connection with the boundaries of Judah. Still more necessary was it to repeat this statement in connection with Benjamin, within whose limits the city and fortress of the Jebusites were situated. Their expulsion properly devolved on this tribe. Successful occupation of the stronghold would have greatly increased the honor and consideration of Benjamin. The importance of the place, David recognized as soon as he became king. But Benjamin was content when the Jebusites, humbled by Judah, offered no resistance, left them in possession of the fortress, and lived peaceably together with them. It has been justly observed, that different terms are employed in speaking of the failure of Judah and Benjamin respectively to drive out the Jebusites. Of Judah it is said ( Joshua 15:63), “they could not,” because the Jebusites had their stronghold in another tribe. But of Benjamin this expression is not used, because they were wanting in disposition and energy for the struggle that devolved upon them. Cf. on Judges 19:12.

Judges 1:22. And the house of Joseph, they also went up toward Bethel. This action of the house of Joseph is told by way of contrast with the house of Benjamin. The tribe of Benjamin lay between Judah and Ephraim ( Joshua 18:11); and Bethel, within its limits, formed a counterpart to Jerusalem. Historically, Bethel is celebrated for the blessing there promised to Jacob, and afterwards less favorably for the idolatrous worship of Jeroboam. Geographically, it was important on account of its position and strength. As Jebus and Jerusalem are always identified, so it is everywhere remarked of Bethel, that it was formerly Luz; and as Jebus indicated particularly the fortress, Jerusalem the city,—although the latter name also embraced both,—so a similar relation must be assumed to have existed between Bethel and Luz. Otherwise the border of Benjamin could not have run south of Luz ( Joshua 18:13), while nevertheless Bethel was reckoned among the cities of Benjamin ( Joshua 18:22). This assumption, moreover, explains the peculiar phraseology of Joshua 18:13 : “And the border went over from thence toward Luz (after which we expect the usual addition “which is Bethel;” but that which does follow is:) on the south side of Luz, which is Bethel. It explains likewise the mention, Joshua 16:2, of the order “from Bethel to Luz,” i.e. between Bethel and Luz. The latter was evidently a fortress, high and strong, whose city descended along the mountain-slope. When Jacob erected his altar, it must have been on this slope or in the valley. One name designated both fortress and city, but this does not militate against their being distinguished from each other. Bethel belonged to two tribes in a similar manner as Jerusalem. The capture of Luz by Joseph would not have been told in a passage which treats of the conflicts of the individual tribes in their own territories, if that fortress had not belonged to the tribes of Joseph. By the conquest of Luz, Joseph secured the possession of Bethel, since both went by that name, just as David, when he had taken the fortress of the Jebusite, was for the first time master of Jerusalem. This deed is related as contrasting with the conduct of Benjamin. Benjamin did nothing to take the fortress of Zion: Joseph went up to Luz, and God was with him. This remark had been impossible, if, as has been frequently assumed,[FN70] the tribe of Joseph had arbitrarily appropriated to itself the city which had been promised to Benjamin. The view of ancient Jewish expositors, who assume a Bethel in the valley and one on the mountain, does not differ from that here suggested.—Robinson seems to have established the position of the ancient Bethel near the present Beitîn, where scattered ruins occupy the surface of a hill-point. A few minutes to the N. E, on the highest spot of ground in the vicinity, are other ruins, erroneously supposed to be Ai by the natives: these also perhaps belonged to Bethel.[FN71] It cannot, however, be said, that until Robinson this position was entirely unknown. Esthori ha-Parchi, who in his time found it called Bethai, the l having fallen away, was evidently acquainted with it.[FN72] In another work of the fourteenth century the then current name of Bethel is said to be Bethin.[FN73]
Judges 1:23-25. And the house of Joseph sent to spy out. וַיָּתִירוּ from תּוּר, to travel around, in order to find an entrance less guarded and inaccessible. Luz appeared to be very strong and well guarded, and for a long time the assailants vainly sought a suitable opportunity for a successful assault. When the Persians besieged Sardis, their efforts were long in vain. One day a Persian saw a Lydian, whose helmet had fallen over the rampart, fetch it back by a hitherto unnoticed way. The man was followed, and the city was taken (Herod. i84). A similar accident favored the conquest of the fortress. The spies saw a man who had come out of the city. He failed to escape them. They compelled him to disclose the entrance. They promised him peace and mercy on condition of showing them the right way. He did it. It seems not even to have been necessary to storm the city; they fell upon the inhabitants unawares. Only the man who had assisted them, and his family, were spared. They let him go in peace. He was evidently no Ephialtes, who had betrayed the city for money. Doing it under compulsion, and unconsciously serving a great cause,[FN74] no calamity befell him, and he found a new country. It not only behooves the people of God to perform what they have promised, but Jewish tradition followed persons like Rahab and this Prayer of Manasseh, as those who had furthered the course of sacred history against their own people, with peculiar kindness. This Prayer of Manasseh, like Rahab, is blessed for all time (cf. Jalkut on the passage, p8, d).

Judges 1:26. And the man went into the land of the Hittites. It evinces a special interest in the man that his fortunes are traced even into a strange land. Greek patriotism relates that Ephialtes fared as he deserved;[FN75] our history employs the favorable destiny which befell this Prayer of Manasseh, to show that as he did not designedly for the sake of money practice treason, so he was also the instrument of setting a prosperous enterprise on foot. But where is the land of the Chittim (Hittites) to which he went? In nearly all passages in which Scripture makes mention of the Sons of Cheth (חֵת, E. V. Heth), the Chitti (חִתִּי, E. V. Hittite), and the Chittim (חִתִּים, E. V. Hittites), the name appears to be a general term, like the word Canaanite. Especially in the three passages where the Chittim are mentioned[FN76] ( Joshua 1:4; 1 Kings 10:29; 2 Kings 7:6), their land and kings are placed between Egypt and Aram in such a way as seems to be applicable only to the populations of Canaan. Movers[FN77] has successfully maintained that חִתִּים and כִּתִּים refer to the same race of people; but it cannot be accepted that this race consisted only of the Kittim of Cyprus. It must rather be assumed that the Chittim answer to a more general conception, which also gave to the Kittim, their colonists, the name they bore. The historical interpretation of Kittim, which applied it to Ionians, Macedonians, and Romans, would not have been possible, if the name had not carried with it the notion of coast-dwellers,[FN78] an idea which comparative philology may find indicated. Now, it is unquestionable that the Phœnician cities, with Tyre at their head, are even on their own coins designated by the terms חת and כת. As from its lowlands, “Canaan” became the general popular name of Palestine, so likewise to a certain extent the name Chittim became a general term applied to all Canaanites. When the panic-struck king of Aram thinks that Israel has received support from the kings of Egypt and the Chittim ( 2 Kings 7:6), this latter name can only signify the coast-cities, whose power, from Tyre upwards, was felt throughout the world. From the fact that our passage merely says that the man went into the land of Chittim,[FN79] and presupposes the city built by him as still known, it may reasonably be inferred that he went to the familiarly known Chittim north of Israel. The probability is great enough to justify our seeking this Luz upon the Phœnician coast or islands. A remarkable notice in the Talmud (Sota, 46 b), derived from ancient tradition, may lead to the same conclusion: Luz is the place where the dyeing of תְּכֵלֶת is carried on, where there are hyacinthian[FN80] purple dyeing-establishments. Down to the most recent times, the coast from Tyre upwards, as far as the Syrian Alexandria, was very rich in purple (Ritter, xvi611 [Gage’s Transl. iv280]). Now, pretty far away to the north, it is true, in the present Jebel el-Aala, at a point where a splendid northwest prospect over the plain to the lake of Antioch offers itself, Thomson[FN81] found hitherto wholly unknown ruins bearing the name of Kûlb Lousy, with remnants of old and splendid temples. The surname Kulb[FN82] might authorize the inference that the dyeing-business was formerly exercised there. The existence of temple-ruins, concerning which the Druses said that they had been without worshippers from time immemorial, explains also another remarkable tradition of the Talmud: that Luz is a city which the conquerors of the land did not destroy, and to which the angel of death never comes, but that they who feel the approach of death, leave the city of their own accord. Traditions like this are characteristic of Sun-worship. In Delos no one was allowed to die or to be buried.[FN83] To Claros no serpents came. Neither could they penetrate to the land of the Astypalæans, on the island Cos. The island Cos is at the same time one of the seats of the ancient purple-trade. In the Syrian city Emesa there was a temple of the Sun, on account of which—as the story still went in Mohammedan times—scorpions and venomous animals cannot live there.[FN84] Name, ruins, and tradition would therefore tend to identify Kûlb Lousy as the remnant of an ancient city, distinguished like Cos for a specific form of industry and for its sun-worship, if indeed Cos itself (כת) be not understood by it.

Luz is described by its name as a place of almond-trees ( Genesis 30:37). And indeed, philologically Luz is akin to nux, nut. The Greek κάρυον signifies almond (on account of its shape) as well as nut and egg.[FN85] Eusebius was induced to identify the land of the Chittim with Cyprus, the rather because the Cyprian almonds were celebrated in antiquity.[FN86] The almond-tree has always abounded in the holy land. The cities are in ruins, but the tree still flourishes.

HOMILETICAL AND PRACTICAL
The cessation of perfect obedience is attended by the cessation of perfect victory. Benjamin does not expel the hostile Jebusite from Jerusalem because he has lost his first love. The tribes of Joseph, on the other hand, are able to conquer Bethel, because God is with them. Benjamin, the valiant tribe, is alone to blame, if it failed to triumph; for when Bethel resisted the sons of Joseph, the latter were aided by a fortunate incident. Benjamin did not conquer Jerusalem; therefore, not the king out of Benjamin (Saul), but the ruler out of Judah (David), dwelt therein. However, it is of no avail to conquer by faith, unless it be also maintained in faith; for Bethel became after wards a Beth-aven, a House of Sin.

Starke: Ill got, ill spent; but that also which has been rightly got, is apt to be lost, if we make ourselves unworthy of the divine blessing, just as these places were again taken from the Israelites.

[Wordsworth: Here then was a happy opportunity for the man of Bethel; he might have dwelt with the men of Joseph at Bethel, and have become a worshipper of the true God, and have thus become a citizen forever of the heavenly Bethel, the house of God, which will stand forever. But.… he quits the house of God to propagate heathenism and idolatry. The man of Bethel, therefore, is presented to us in this Scripture as a specimen of that class of persons, who help the Church of God in her work from motives of fear, or of worldly benefit, and not from love of God; and who, when they have opportunities of spiritual benefit, slight those opportunities, and even shun the light, and go away from Bethel, the house of God, as it were, unto some far-off land of the Hittites, and build there a heathen Luz of their own.—The same: There are four classes of persons, whose various conduct toward the Church of God, and to the gospel preached by her, is represented by four cases in the Books of Joshua and Judges; namely,—1. There is this case of the man of Bethel2. There is the case of the Kenites, in Judges 1:16, who helped Judah after their victories in Canaan, and are received into fellowship with them3. There is the case of the Gibeonites, who came to Joshua from motives of fear, and were admitted to dwell with Israel, as hewers of wood and drawers of water4. There is the case of Rahab. She stands out in beautiful contrast to the man of Bethel. He helped the spies of Joseph, and was spared, with his household, but did not choose to live in their Bethel. But Rahab received the spies of Joshua, even before he had gained a single victory, and she professed her faith in their God; and she was spared, she and her household, and became a mother in Israel, an ancestress of Christ (see Joshua 6:25).—Tr.]

Footnotes:
FN#65 - Judges 1:21.—The ו would be better taken adversitively: But. It contrasts the conduct of Benjamin with that of Caleb, Judges 1:20.—Tr.]

FN#66 - Judges 1:21.—Cf. note2, on Judges 1:16; Judges 1:3 on Judges 1:29.—Tr.]

FN#67 - Judges 1:22.—גַּם־הֵם looks back to Judges 1:3 ff. and intimates a parallelism between the conduct of the House of Joseph and that of Judah and his brother Simeon.—Tr.]

FN#68 - Judges 1:23.—Dr. Cassel apparently supplies מָבוֹא from the next verse. תּוּר, it is true, is usually followed by the accusative, not by בּ. But on the other hand, מָבוֹא is put in the const. state before עִיר (cf. Judges 1:24-25); whereas, if we supply it here, we must suppose it joined to עִיר by means of a preposition. It is as well, therefore, to say, with Bertheau, that “the verb is connected with בְּ because the spying is to fasten itself, and that continuously, upon Bethel, cf. בְּ with רָאָה and הִרְאָה;” or with Bachmann, that “בְּ indicates the hostile character of the spying.” מָבוֹא is used as a general expression for any way or mode of access into the city: “Show us how to get in,” is the demand of the spies.—Tr.]

FN#69 - Ant. v2, Judges 2 : Χαλεπὴ δ̓ ἦν καθύπερθεν αὐτοῖς αἱρεῆναι, etc.

FN#70 - Already by Reland, Palæstina, p841.

FN#71 - Robinson, Bibl. Res. i448.

FN#72 - Kaftor ve Pherach (Berlin edition), Judges 11. pp47, 48. Cf. Zunz, in Asher’s Benj. of Tudela, ii436.

FN#73 - Ishak Chelo in Carmoly, pp249, 250.

FN#74 - The German traitor Segestes merely alleges that he follows higher reasons, although he knows that “proditores etiam iis quos anteponunt invisi sunt.” Tacit, Annal. i58, 2. Israel saw the hand of a higher Helper in such assistance; and hence it had no hatred toward the instruments

FN#75 - Ephialtes was the traitor of Thermopylæ, cf. Herod, vii213. Traditions are still current of a traitor at Jena (1806), who was obliged to flee into exile.

FN#76 - That Isaiah, where this people is spoken of under the plural form of its patronymic, which happens only five times—at Judges 1:26, 2 Chronicles 1:17, and the places named in the text.—Tr.]

FN#77 - Phönizier, ii2, 213, etc.

FN#78 - I have already directed attention to this in the Mag Alterthümer (Berlin, 1848), p281.

FN#79 - Cf. ἀκτή, Cos (the island Cos), cautes, costa, côte, Küste.

FN#80 - The Sept. constantly (with barely two exceptions) translate תְּבֵלֶת by ν̔ακίνθινος. Cf. Ad. Schmidt, Die griechischen Papyrusurkunden (Berlin, 1842), p134.

FN#81 - Cf. Ritter, xvii1577. [Thomson, Journey from Aleppo to Mt. Lebanon, in Bibliotheca Sacra, vol. v. p667.—Tr.]

FN#82 - Cf. Bochart, Hierozoicon, ii740. Aruch (ed. Amsteld.) p89, s. v. כלבום.

FN#83 - On this and the following notices, which will be more thoroughly treated in the second part of my Hierozoicon, compare meanwhile, Ælian, Hist. Anim. V. cap. viii, cap. x49.

FN#84 - Cf. Ritter, xvii1010.

FN#85 - Casaubon, on Athenæus, p65.

FN#86 - Athenæus, p52; ct. Meursius, Cyprus, p30.

Verses 27-36
A list of places in the central and northern tribes from which the Canaanites were not driven out. The tribes when strong, make the Canaanites tributary; when weak, are content to dwell in the midst of them
Judges 1:27-36
27Neither did [And][FN87] Manasseh [did not] drive out the inhabitants of Beth-shean and her towns [daughter-cities], nor Taanach and her towns [daughter-cities], nor the inhabitants of Dor and her towns [daughter-cities], nor the inhabitants of Ibleam and her towns [daughter-cities], nor the inhabitants of Megiddo and her towns [daughter-cities]; but the Canaanites would dwell [consented to dwell] in that land 28 And it came to pass when Israel was strong, that they put the Canaanites to tribute [made the Canaanites tributary], and [but] did not utterly drive them out 29 Neither[FN88] did Ephraim drive out the Canaanites that dwelt in Gezer; but the Canaanites 30 dwelt in Gezer among[FN89] them. Neither[FN90] did Zebulun drive out the inhabitants of Kitron, nor the inhabitants of Nahalol; but the Canaanites dwelt among them, and became tributaries 31 Neither did Asher drive out the inhabitants of Accho, nor the inhabitants of Zidon, nor of Ahlab, nor of Achzib, nor of Helbah, nor of Aphik, nor of Rehob: 32But the Asherites dwelt among the Canaanites, the inhabitants of the land: for they did not drive them out 33 Neither did Naphtali drive out the inhabitants of Beth-shemesh, nor the inhabitants of Beth-anath; but he dwelt among the Canaanites, the inhabitants of the land: nevertheless, [and] the inhabitants of Beth-shemesh and of Beth-anath became tributaries [were tributary] unto them 34 And the Amorites forced [crowded][FN91] the children [sons] of Dan into the mountain [mountains]: for they would not suffer them to come down to the valley: But [And] the Amorite would dwell [consented to dwell] in mount Heres [,] in Aijalon, and in Shaalbim: yet [and] the hand of the house of Joseph prevailed [became powerful], so that [and] they became tributaries [tributary]. 36And the coast [border] of the Amorites was [went] from the going up to Akrabbim, from the rock, and upwards [from Maahleh Akrabbim, and from Sela and onward].

TEXTUAL AND GRAMMATICAL
[ Judges 1:27.—So Dr. Cassel. But the position of the verb at the beginning of the sentence suggests a contrast with what precedes: the House of Joseph took Luz; but drive out the inhabitants of Beth-shean Manasseh (a member of the House of Joseph) did not do. Cf. next note.—Tr.]

[ Judges 1:29.—The ו here connects Ephraim with Prayer of Manasseh, Judges 1:27 : Ephraim also was guilty of not driving out.—Tr.]

[ Judges 1:29.—בְּקִרְבּוֹ: lit. “in the midst of them.” Cf. Judges 1:16; Judges 1:21; Judges 1:30; Judges 1:32-33.—Tr.]

[ Judges 1:30.—The “neither” ought to be omitted here and also in Judges 1:31; Judges 1:33. Manasseh and Ephraim are coupled together, cf. notes1,2; but from this point each tribe is treated separately: “Zebulun did not drive out,” etc.—Tr.]

[ Judges 1:34.—וַיִּלְחֲצוּ: to press, to push. From this word Bachm. infers that Dan had originally taken more of his territory than he now held.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 1:27. And Manasseh did not drive out. The conquest of Luz was achieved by the two brother tribes conjointly. With the exception of this place, the lands allotted to them had for the most part been already conquered by Joshua. The portion of the half tribe of Manasseh lay about the brook Kanah (Nahr el-Akhdar).[FN92] A few cities, however, south of this brook, which fell to Ephraim, were made good to Manasseh by certain districts included within the borders of Asher and Issachar. This explains why Manasseh did not drive out the inhabitants of these districts. There were six townships of them, constituting three several domains, each of them inclosed in the lands of another tribe (שְׁלשֶׁת הַנּפֶת, Joshua 17:11). The first of these was Beth-shean to the east; the second, the three cities Megiddo, Taanach, and Ibleam; the third, Dor on the sea-coast. The two former were inclosed within the tribe of Issachar; the latter should have belonged to the tribe of Asher. The districts thus given to Manasseh were valuable. Beth-shean (Greek, Scythopolis, at present Beisân) occupies an important position, and has a fertile soil. It formed a connecting link between the two seas, as also between the territories east and west of the Jordan, and was a precious oasis[FN93] in the Ghôr, the desert-like valley of this stream. It was an important place in both ancient and later times. Esthor ha Parchi, the highly intelligent Jewish traveller of the 14 th century, who made tins place the central point of his researches, says of it: “It is situated near rich waters, a blessed, glorious land, fertile as a garden of God, as a gate of Paradise” (Berlin ed, pp1, 6; cf. Zunz in Asher’s Benj. of Tudela, ii401). The situation of the three cities Megiddo, Taanach, and Ibleam, in the noble plain of Jezreel, was equally favorable. Concerning the first, it is to be considered as established that it answers to the old Legio, the modern Lejjûn (Rob. ii328; iii118); although I am not of the opinion that the name Legio, first mentioned by Eusebius and Jerome, is etymologically derived from Megiddo. It appears much more likely that Lejjûn was an ancient popular mutilation of Megiddo, which subsequently in the time of the Romans became Latinized into Legio. Taanach is confessedly the present Ta’annuk (Schubert’s Reise, iii164; Rob. ii316, iii117). The more confidently mway I suggest the neighboring Jelameh as the site of Ibleam, although not proposed as such by these travellers.[FN94] Robinson reached this place from Jenîn, in about one hour’s travel through a fine country (Bib. Res. ii318 ff.). Dor[FN95] is the well-known Dandûra, Tantûra, of the present day, on the coast (Ritter, xvi608, etc. [Gage’s transl. iv278]). Joshua 17:11 names Endor also, of which here nothing is said. The same passage affirms that “the sons of Manasseh could not (לאֹ יָכְלוּ) drive out the inhabitants.” Evidently, Manasseh depended for the expulsion of the inhabitants of these cities upon the coöperation of Issachar, by whose territory they were inclosed. The example of the tribes of Judah and Simeon, the latter of whom was entirely surrounded by the former, does not seem to have been imitated. Issachar is the only tribe concerning which our chapter gives no information. But since in the case of all the tribes, except Judah, only those cities are here enumerated out of which the Canaanites had not been expelled, the inference is that Issachar had done his part, and that the cities within his limits which did not expel their inhabitants, were just those which belonged to Manasseh. The statement that in Beth-shean, Megiddo, Taanach, and Ibleam the Canaanite remained, included therefore also all that was to be said about Issachar, and rendered further mention unnecessary. Issachar possessed the magnificent Plain of Jezreel (μέγα πέδιον), and was on that account an agricultural, peaceable, solid tribe.

And the Canaanite consented to continue to dwell. Wherever ויּוֹאֶל occurs, it seems necessary to take it as expressing acquiescence in offered proposals and conditions. In this sense it is to be taken Exodus 2:21, where Moses consents to enter into the family of Jethro. Upon the proposals made by Micah to the Levite ( Judges 17:11), the latter consents to remain with him. David willingly acquiesces in the proposal to wear the armor of Saul, but finds himself as yet unaccustomed to its use. Manasseh was too weak to expel the inhabitants of these cities. He therefore came to an understanding with them. He proposed that they should peaceably submit themselves. Unwilling to leave the fine country which they occupied, and seeing that all the Canaanites round about had been overpowered, they acceded to the proposition.

Judges 1:28. When Israel was strong, they made the Canaanite tributary. The narrator generalizes what he has said of Prayer of Manasseh, and applies it to all Israel. The Canaanite, wherever he was not driven out, but “consented” to remain, was obliged to pay tribute. This lasted, of course, only so long as Israel had strength enough to command the respect of the subject people. Similar relations between conquerors and conquered are of frequent occurrence in history. The inhabitants of Sparta, the Periæki, were made tributary by the victorious immigrant Dorians, and even after many centuries, when Epaminondas threatened Sparta, were inclined to make common cause with the enemy (Manso, Sparta, iii. i167). According to Mohammedan law, the unbeliever who freely submits himself, retains his property, but is obliged to pay poll-tax and ground-rent (cf. Tornauv, Das Mosl. Recht, p51). When the Saxons had vanquished the Thuringian nobility, and were not sufficiently numerous to cultivate the land, “they let the peasantry remain,” says the Sachsenspiegel (iii44), and took rent from them (cf. Eichhorn, Deutsche Staats und Rechtsg., § 15). The treatment which the Israelitish tribes now extended to the Canaanites, was afterwards, in the time of their national decay, experienced by themselves (cf. my History of the Jews in Ersch & Gruber, II. xxvii7, etc.). The word מַם, by which the tribute imposed is designated, evidently means ground-rent, and is related to the Sanskrit mâdmetior, to measure. Another expression for this form of tribute is the Chaldee מִדָּה ( Ezra 4:20), for which elsewhere מִנְדָּה appears ( Ezra 4:13). The Midrash (Ber. Rabba, p57, a), therefore, rightly explains the latter as מִדַּת הָאָרֶץ, ground-rent. The terms mensura and mensuraticum, in mediæval Latin, were formed in a similar manner. The Arabic כרגֹ, Talmudic כרגה, also, as Hammer observes (Länderverwalt des Chalifats, p119), mean tribute and corn.[FN96]
[But did not drive them out. Bertheau: “וְהוֹרֵישׁ לאֹ־הוֹרִישׁוֹ: the emphatic expression by means of the infinitive before the finite verb, we regard as indicative of an implied antithesis; but, although Israel, when it became strong, had the power to execute the law of Moses to destroy the Canaanites, it nevertheless did not destroy them.”—Tr.]

Judges 1:29. And Ephraim did not drive out the Canaanite that dwelt in Gezer. The situation of Gezer may be exactly determined from Joshua 16:3. The border of Ephraim proceeds from Lower Beth-horon, by way of Gezer, to the sea. Now, since the position of Beth-horon is well ascertained (Beit ’Ur et-Tatha), the border, running northwest, past Ludd, which belonged to Benjamin, must have touched the sea to the north of Japho, which likewise lay within the territory of Benjamin. On this line, four or five miles east of Joppa, there still exists a place called Jesôr (Jazour Yazûr), which can be nothing else than Gezer, although Bertheau does not recognize it as such (p41; nor Ritter, xvi127 [Gage’s Transl. iii245]). It is not improbable that it is the Gazara of Jerome (p137, ed. Parthey), in quarto milliario Nicopoleos contra septentrionem, although the distance does not appear to be accurately given. The Ganzur of Esthor ha-Parchi (ii434), on the contrary, is entirely incorrect. The position of Gezer enables us also to see why Ephraim did not drive out the inhabitants. The place was situated in a fine, fertile region. It is still surrounded by noble corn-fields and rich orchards. The agricultural population of such fruitful regions were readily permitted to remain for the sake of profit, especially by warlike tribes who had less love and skill for such peaceful labors than was possessed by Issachar.

Judges 1:30. Zebulon did not drive out the inhabitants of Kitron nor the inhabitants of Nahalol. This statement will only confirm the remarks just made. There is no reason for contradicting the Talmud (Megilla, 6 a), when it definitely identifies Kitron with the later Zippori, Sepphoris, the present Seffûrieh. As the present village still lies at the foot of a castle-crowned eminence, and as the Rabbinic name Zippori (Tsippori, from צִפּוֹר, “a bird, which hovers aloft”) indicates an elevated situation, the ancient name קִטְרוֹן (from עָטַר=קָטַר) may perhaps be supposed to describe the city as the “mountain-crown” of the surrounding district. The tribe of Zebulon, it is remarked in the Talmud, need not commiserate itself, since it has Kitron, that Isaiah, Sepphoris, a district rich in milk and honey. And in truth Seffûrieh does lie on the southern limit of the beautiful plain el-Buttauf, the present beauty and richness of which, as last noted by Robinson (ii336), must formerly have been much enhanced by cultivation. In connection with this, it will also be possible to locate Nahalol more definitely. Philologically, it is clearly to be interpreted “pasture” ( Isaiah 7:19). It answers perhaps to the later Abilîn, a place from which a wady somewhat to the northwest of Seffûrieh has its name. For this name comes from Abel, which also means pasture. This moreover suggests the explanation why from just these two places the Canaanites were not expelled. They both became tributary, and remained the occupants and bailiff’s of their pastures and meadows.

Judges 1:31-32. Asher did not drive out the inhabitants of Accho, Zidon, Ahlab, Achzib, Helbah, Aphik, Rehob. The whole history of Israel can be nothing else than a fulfilling of the spirit of the Mosaic law. The division of the land of Canaan is a part of this fulfillment. This division therefore cannot have respect only to the territory already acquired, but must proceed according to the promise. The boundaries of the land destined for Israel were indicated by Moses. The territories which they circumscribe must be conquered. Whatever part is not gained, the failure is the fault of Israel itself. The boundaries indicated, were the outlines of a magnificent country. Splendid coast-lands, stately mountains, wealthy agricultural districts, rich in varieties of products and beauty, inclosed by natural, boundaries. The whole sea-coast with its harbors—Phænicia not excepted—was included; the northeastern boundary was formed by the desert, and lower down by the river. The border lines of the land of Israel, drawn Numbers 34, are based upon the permanent landmarks which it offers; they are accurate geographical definitions, obtained from the wandering tribes of the land. It seems to me that it is only from this point of view that the hitherto frequently mistaken northern boundary of the land, as given Numbers 34:7-9, can be correctly made out. “And this shall be your north border,” it is there said: “from the great sea ye shall take Mount Hor as your landmark; thence follow the road as far as Hamath; and the border shall end in Zedad: thence it goes on to Ziphron,[FN97] and ends in Hazarenan.” The range of Mount Casius, whose southernmost prominence lifts itself up over Laodicea (the present Ladikieh), forms the natural northern boundary of Phænicia. This is the reason why on coins Laodicea was called אם בכנען, the “Beginning of Canaan,” as it might be translated. It is therefore also from the foot of this range that the northern boundary of Israel sets out. The name Mount Hor is simply the ancient equivalent of Mount Casius and also of the later Jebel Akra, which latter term furnishes a general designation for every mountain since the Greek Akra was explained by the Arabic Jebel. From the foot of this mountain ancient caravan roads (suggested by לְבאֹ חְמָת) lead to Hamath, and from Hamath to the desert. At present, as in the time of the geographer Ptolemy, who indicated their course, these roads pass over Zedad, at the western entrance of the desert, the modern Sudud (Ritter, xvi5 [Gage’s Transl. iii175]; xvii1443, etc.). Thence the border went southward till it ended in Hazar-enan, the last oasis, distinguished by fertile meadows and good water (Enan), where the two principal roads from Damascus and Haleb to Palmyra meet, and where the proper Syrian desert in which Palmyra (Tadmor) is situated begins. The name Cehere on the Tabula Peutingeriana, Zoaria (for the Goaria of Ptolemy), at present Carietein, Kuryetein (Ritter, xvii1457, etc.), may remind us of Hazor.

Tadmor itself did not lay beyond the horizon of Israelitish views. Whithersoever David and Solomon turned their steps, they moved everywhere within the circle of original claims. Israel was not to conquer in unbridled arbitrariness; they were to gain those districts which God had promised them. Conquest, with them, was fulfillment. The eastern border has the same natural character. From Hazar-enan it runs to Shepham, along the edge of the desert to Riblah (the present Ribleh) “on the east side of Ain” (Rob. iii534), along the range of Antilebanon, down the Jordan to the Dead Sea. These remarks it was necessary to make here where we must treat of the territories of Asher and Naphtali, the northwestern and northeastern divisions of Israel. For it must be assumed that Asher’s territory was considered to extend as far up as Mount Hor,—that the whole coast from Accho to Gabala was ascribed to him. This coast-region Asher was not sufficiently strong and numerous to command. The division of the land remained ideal nowhere more than in the case of the Phœnician cities. Nowhere, consequently, was the remark of Judges 1:32 more applicable: “the Asherite dwelt among the inhabitants of the land;” whereas elsewhere the Canaanites dwelt among Israel, though even that was against the Mosaic commands. Nor can it be supposed that the seven cities expressly named were the only ones out of which Asher did not expel the Canaanites. For who can think that this had been done in the case of Tyre, the “fortified city” ( Joshua 19:29)? The names are rather to be considered as those of townships and metropolitan cities, so that when Zidon is mentioned other cities to the south and north are included as standing under Sidonian supremacy. The express mention of Tyre, in Joshua 19:29, is due to the fact that the passage was giving the course of the boundaries. For the same reason, Joshua 19 is not a complete enumeration of places; for of the seven mentioned here, two at least (Accho and Ahlab) are wanting there. That Accho cannot have been accidentally overlooked, is evident from the fact that the border is spoken of as touching Carmel, and that mention is made of Achzib. The relation of Asher to the Phœnician territory was in general the following: A number of places ( Joshua 19:30 speaks of twenty two) had been wholly taken possession of by the tribe. Outside of these, the Asherites lived widely scattered among the inhabitants, making no attempts to drive them out. The seven cities mentioned above, especially those on the coast, are to be regarded as districts in which they dwelt along with the Canaanites. We have no reason for confining these to the south of Sidon. On the contrary, Esthor ha-Parchi (ii413–415) was right in maintaining that cities of the tribe of Asher must be acknowledged as far north as Laodicea. The statements in Joshua for the most part mention border-places of districts farther inland, in which the tribe dwelt, and from which the boundary line ran westward to the sea. Thus, at one time the line meandered (שָׁב) to Zidon ( Judges 19:28); then it came back, and ran toward Tyre ( Judges 1:29). Not till the words, “the ends were at the sea, מֵחֵבֶל אַכְזִיבָה,” do we get a sea-boundary from north to south. I translate this phrase, “from Chebel towards Achzib:” it includes the whole Phœnician tract. True, the whole enumeration implies that most of the places lay farther south than Zidon, in closer geographical connection with the rest of Israel. But places higher up are also named, for the very purpose of indicating the ideal boundaries. Among these are the places mentioned Judges 1:30, two of which again appear in our passage. Asher did not drive out the inhabitants of Accho (Ptolemais, the present Akka), but dwelt among them. To the north of this was Achzib (Ecdippa, the present Ezekiel -Zib). They dwelt with the inhabitants of Zidon in their dominion. They did not expel the inhabitants of Aphik (Apheca), on the Adonis river (Ritter, xvii553, etc.), notwithstanding the ancient idolatry there practiced, on account of which, evidently, it is mentioned. Rehob, since it is here named, must have been a not unimportant place. The Syrian translation of Rehob is פלטיתא,פלטיא, paltia, paltusa (platea[FN98]). This accounts for the fact that the Greeks and Romans speak of an ancient Paltos, otherwise unknown (Ritter, xvii890), and of which the present Beldeh may still remind us. Hitherto, this has escaped attention. It was remarked above that the sea-boundary is drawn, Joshua 19, “from Chebel to Achzib.” With this Chebel the חֶלְבָּה (Chelbah, E. V. Helbah), probably to be read חֶבְלָה (Cheblah), of our passage, may perhaps be identified. It is the Gabala of Strabo and Pliny, the Gabellum of the crusaders, the present Jebele, which lies to the north of Paltos, and below Laodicea, and in Phœnician times was the seat of the worship of the goddess Thuro (Ritter, xvii893; Movers, ii1, 117 ff.). There is but one of the seven cities of which we have not yet spoken, namely, Ahlab, named along with Achzib. It is very probable that this is Giscala, situated in the same latitude with Achzib, but farther inland. In Talmudic times the name of this place was Gush Chaleb; at present there is nothing but the modern name el-Jish to remind us of it.

Judges 1:33. Naphtali did not drive out the inhabitants of Beth-shemesh and Beth-anath. The names of both these places allude to an idolatrous worship, and are also found in the tribe of Judah. The name of Beth-anath (בֵּית עֲנָת), “House of Echo,” from עִנָה, “to answer,” indicates that its situation was that of the present Bâniâs, the ancient Paneas. The inscriptions on the grotto called Panium, still point to the echo. One of them is dedicated to the “echo-loving” (φιλενήχῳ) Pan. The love of Pan for the nymph Echo was a widely-spread myth. Another inscription tells of a man who dedicated a niche (κόγχην) to the Echo (Commentary on Seetzen’s Reisen, iv161, 162). The introduction in Greek times of Pan worship in Bâniâs, is moreover also explained by the fact that the name Bethanas (th), required only an easy popular corruption to make it Paneas Robinson (Bib. Res. iii409) has again taken up the view, already rejected by Ritter (xvii229), which identifies Paneas with the repeatedly occurring Baal-gad, and which on closer inspection is simply impossible. Joshua 11:17 says of Baal-gad that it lay in the Bikath (בִּקְעַת) Lebanon, under Mount Hermon. Joshua 12:7 speaks of it simply as Baal-gad in the Bikath Lebanon. The valley thus spoken of is none other than the Buka’a, i.e. “Hollow Syria.” There is no other hollow region that could be thus indicated. The further determination tachath har Chermon indicates, quite consistently with the meaning of tachath, which frequently combines the signification of “behind” with that of “under,” the Lebanon valley behind Mount Hermon, i.e. on the northern base of Hermon, for on its southern base there can be no Lebanon valley. This alone would suffice to transfer Baal-gad to the Buka’a. But in Joshua 13:5 a Lebanon is spoken of “east of Baal-gad under Mount Hermon.” Now, a Lebanon east of Baal-gad there can be only if Baal-gad lies in the Buka’a; and there being a Lebanon on the east, only the northern base of Mount Hermon can be meant by the phrase “under Mount Hermon” (cf. below, on Judges 3:3). Now, although there ought to be no doubt that Baal-gad lay in the “Hollow,” yet, the addition “under Mount Hermon” cannot have been made without a reason. It was intended to distinguish Baal-gad from Baal-bek, which latter, since it lies in the northern part of the Buka’a, could not properly be said to lie on the northern base of Hermon. We scarcely need to hesitate, therefore, to recognize in Baal-gad the position of the later Chalcis (d Libanuma) whose site is marked by fountains and temple-ruins. “The temple which stands on the summit of the northernmost hill, belongs evidently to an older and severer style of architecture than those at Baalbek. Its position is incomparable” (Ritter, xvii185; Hob. iii492, etc.).

Besides the inhabitants of Beth-anath, the tribe of Naphtali failed to drive out those of Beth-shemesh also. There was a celebrated place of the same name in Judah, and still another, unknown one in Issachar. Concerning the tribe of Naphtali also the remark is made that they dwelt among the Canaanites, the inhabitants of the land. Their assigned boundaries likewise went far up to the north. They inclosed Cœlo-Syria, as was already remarked. The peculiar mode in which Beth-shemesh is here spoken of, along with Beth-anath, is doubtless intended to point it out as a remarkable seat of idol worship, whose people nevertheless Israel did not expel, but only rendered tributary. The most celebrated place of the north was the temple-city in the “Hollow,”—Beth-shemesh, as later Syrian inhabitants still called it,—Baalbek as we, following the prevailing usage of its people, Heliopolis as the Greeks, named it. The Egyptian Heliopolis also bore the name Beth-shemesh, House of the Sun. Baalbek answers to the name Baalath,[FN99] to which, as to Tadmor, Solomon extended his wisdom and his architecture.

Judges 1:34-35. And the Amorite crowded the sons of Dan into the mountains. The domains of the tribe of Dan lay alongside of those of Benjamin, between Judah on the south and Ephraim on the north. They should have reached to the sea; but the warlike dwellers on the western plain, provided with the appliances of military art, had resisted even Judah. The plain which we are here told the sons of Dan could not take, seems to have been the magnificent and fertile Merj Ibn Omeir, which opens into the great western plain. This may be inferred from the remark in Judges 1:35 : “The Amorite consented to remain on Mount Heres, in Aijalon, and in Shaalbim.” This plain, as Robinson (iii144) accurately observes, reaches to the base of the steep mountain wall, on the top of which Sàris is the first place met with. It must be this mountain land that is meant by Mount Heres. Southward of it is the ridge on which Yâlo lies, which is justly considered to be the ancient Aijalon. Perhaps no place answers more closely to the Shaalbim of our passage, than Amwâs (Emmaus, Nicopolis), twenty minutes distant from the conical Tell Latrôn. It is evident that שַׁעַלְבִיםhas nothing to do with שׁוּעָל, “fox,” but belongs to the Chaldaic שְׁלַכ, “to connect,” שְׁלַב, “steps,”[FN100] to which the Hebrew עָנַב corresponds The position of Amwâs is “on the gradual declivity of a rocky hill,” with an extensive view of the plain (Bob. iii146), “where,” as Jerome says, “the mountains of Judah begin to rise.” When Jerome speaks of a tower called Selebi, he probably refers to the neighboring castle Latrôn.

The sons of Dan were not only unable to command the plain, but also on some points of the hill-country they suffered the inhabitants to remain. Har Heres (הַר חֶרֶם) means the “mountain of the Sun;” but the attempts to bring its position into connection with Ain Shems cannot succeed, since that lies much farther south, in the valley. Heres was the name of the mountain chain which at Beth-horon enters the territory of Ephraim, and on which Joshua was buried. Possibly, the name Sârîs or Soris contains a reminiscence of it. This explains the remark, that “the hand of the sons of Joseph became powerful and made the Amorites tributary.” That which was impossible for the tribe of Daniel, Ephraim from their own mountains performed.[FN101]
Judges 1:36. The border of the Amorite remained from the Scorpion-terrace, from Sela and onward. This peculiar statement is explained by the composition of the whole tableau presented by the first chapter. It had been unfolded how far the tribes of Israel had performed the task appointed by Moses, by taking the territories whose borders he had indicated. For this reason, it had been stated concerning all the tribes, what they had not yet taken, or had not yet wholly nationalized. Neither the eastern, nor the northern and western boundaries had been hitherto fully realized. Only the southern border had been held fast. This line, as drawn Numbers 34:3 ff, actually separated Israel and the heathen nations. Judges 1:36, Isaiah, as it were, a citation from the original Mosaic document. After beginning the sentence by saying “and the border of the Amorite went from Akrabbim and Sela,” it is brought to a sudden close by the addition וְמַעְלָה, “and onward, because it is taken for granted that the further course of the border to the “Brook of Egypt” is known from the determinations of Moses as recorded in Numbers. There it was said, “Your border shall go to the south of Maaleh Akrabbim (at the southern extremity of the Dead Sea), pass through Zin, and its end shall be to the south of Kadesh-barnea.” Here, the statement is somewhat 

more exact, inasmuch as the border is prolonged from Akrabbim eastward to Sela, i.e. Petra. From Akrabbim westward it proceeds along the already indicated route, over Kadesh-barnea, Hazar-addar, and Azmon, to the “Brook of Egypt” (Wady el-Arîsh, Rhinocorura). This course the writer deemed sufficiently indicated by the words “and onward.”[FN102]
HOMILETICAL AND PRACTICAL
Obedience and love toward God are wrecked on greediness and love of ease. Immediately after the death of Joshua, the children of Israel asked after God. But very soon they ceased to do that which Moses, and, in his name, Joshua had commanded them. Their business was to conquer, and not to tremble at strongholds or chariots of iron. They were to expel, and not to take tribute. But their heart was no longer entirely with their God. They forgot, not only that they were to purify the land, and alone control it, but also why they were to do this. They were indulgent to idolatry, because the worm was already gnawing at their own religion. They no longer thought of the danger of being led astray, because they were unmindful of the word which demanded obedience. Perfect obedience is the only safe way. Every departure from it leads downhill into danger.

Thus we have it explained why so many undertakings of Christians and of the church fail, even while the truth is still confessed. The word of God has not lost its power; but the people who have it on their tongues do not thoroughly enter into its life. The fear of God is still ever the beginning of wisdom; but it must not be mixed with the fear of men. Preaching is still ever effective; but respect to tribute and profitable returns must not weaken it. Perfect obedience has still ever its victory; but that which does not belong to God comes into judgment, even though connected with Christian matters. Israel still confessed God, though it allowed the tribes of Canaan to remain; but nominal service vice is not enough. When confession and life do not agree, the life must bear the consequences.

Starke: We men often do not at all know how to use aright the blessings which God gives, but abuse them rather to our own hurt.—The same: Our corrupt nature will show mercy only there where severity should be used, and on the other hand is altogether rough and hard where gentleness might be practiced.—The same: Self-conceit, avarice, and self-interest can bring it about that men will unhesitatingly despise the command of God. When human counsels are preferred to the express word and command of God, the result is that matters grow worse and worse.

[Scott: The sin [of the people in not driving out the Canaanites] prepared its own punishment, and the love of present ease became the cause of their perpetual disquiet.

Henry: The same thing that kept their fathers forty years out of Canaan, kept them now out of the full possession of it, and that was unbelief.—Tr.]

Footnotes:
FN#87 - Judges 1:27.—So Dr. Cassel. But the position of the verb at the beginning of the sentence suggests a contrast with what precedes: the House of Joseph took Luz; but drive out the inhabitants of Beth-shean Manasseh (a member of the House of Joseph) did not do. Cf. next note.—Tr.]

FN#88 - Judges 1:29.—The ו here connects Ephraim with Prayer of Manasseh, Judges 1:27 : Ephraim also was guilty of not driving out.—Tr.]

FN#89 - Judges 1:29.—בְּקִרְבּוֹ: lit. “in the midst of them.” Cf. Judges 1:16; Judges 1:21; Judges 1:30; Judges 1:32-33.—Tr.]

FN#90 - Judges 1:30.—The “neither” ought to be omitted here and also in Judges 1:31; Judges 1:33. Manasseh and Ephraim are coupled together, cf. notes1,2; but from this point each tribe is treated separately: “Zebulun did not drive out,” etc.—Tr.]

FN#91 - Judges 1:34.—וַיִּלְחֲצוּ: to press, to push. From this word Bachm. infers that Dan had originally taken more of his territory than he now held.—Tr.]

FN#92 - On this identification of the brook Kanah, cf. Grove in Smith’s Bib. Dict., s. v. “Kanah, the River.”—Tr.]

FN#93 - Its magnificent position is also celebrated in the Talmud, Erubin, 19 a; cf. Ketuboth, 112 a. See below on Judges 4.

FN#94 - According to Bachmann, Knobel had already proposed this identification. Keil, after Schultz, suggests Khirbet-Belameh, half an hour south of Jenîn.—Tr.]

FN#95 - Levy (Phönizische Inschriften, i35) thought that he read this Dor on a Sidonian inscription together with Joppa. It is very doubtful whether he has found any one to agree with him.

FN#96 - On the derivation and radical idea of the word מַם, opinions are very much divided. There is no unanimity even as to the usage of the word. Keil (on 1 Kings 4:6, Edinb. ed1857) asserts that it “nowhere signifies vectigal, tribute, or socage, but in all places only serf or socager.” But the better view seems to be that although it is some times used concretely for socagers or bond-servants, (cf 1 Kgs5:27 ( 1 Kings 5:13)), yet its proper and usual meaning is tribute-service Out of the twenty-three instances in which the word occurs, there is not one in which it can be shown that it means tribute in money or products; while it is abundantly evident that in many cases it does mean compulsory labor, personal service. What kind of service the Israelites here required of the Canaanites does not appear. It may have been labor on public works, or assistance rendered at certain times to the individual agriculturist. This appears at least as probable as Bachmann’s suggestion that perhaps “the Canaanite merchants” were expected to furnish certain “commercial supplies and services.” Our author’s view in favor of “ground-rent,” cannot be said to derive the support of analogy from his historical references. For as Bachmann justly remarks, “the case in which the conquerors of a country leave the earlier population in possession of their lands on condition of paying ground-rent, is the reverse of what takes place here, where a people, themselves agriculturists, take personal possession of the open country, and concede a few cities to the old inhabitants.” It is probable, however, that the situation varied considerably in different localities, cf. Judges 1:31 f. and Judges 1:34.—Tr.]

FN#97 - Wetzstein (Hauran, p88) writes: “Of Ziphron (Arab. Zifrân) wide-spread ruins are yet existing. According to my inquiries, the place lies fourteen hours N. E. of Damascus, near the Palmyra road. It has not yet, I think, been visited by any traveller.” It is impracticable here to enter into further geographical discussions, but the opinion of Keil (on Numbers 34:7-9), who rejects the above determination, cannot be accepted as decisive, if for no other reason on account of the general idea by which he is evidently influenced.

FN#98 - The Targum also translates רְחֹב by פְּלטְיוּתָא not only when used as a common noun (cf. Buxtorf, Lex. Chald., p1740), but also in proper names, as Rehoboth Tr. Genesis 10:11.

FN#99 - 1 Kings 9:18. Others refer this to Baalath in the tribe of Dan. Cf. Keil on Joshua 19:44, and on 1 Kings 9:18.

FN#100 - Compare the Syrian שלבא, “anfractus inter duos montes.” Cf. Castelli p912.

FN#101 - Bachmann: “That the House of Joseph used its greater strength not to exterminate the Amorite cities, but only to render them tributary, thus benefitting itself more than the tribe of Daniel, sets forth the unsatisfactory nature of their assistance, and conveys a just reproach. Meanwhile, however, it seems that the subjugation of the Amorite by the House of Joseph was so far at least of use to Dan as to enable them to reach the coast, in partial possession of which, at least, we find the tribe in Judges 5:17.” But cf. our author in loc.—Tr.]

FN#102 - The foregoing paragraph, rendered somewhat obscure by its brevity, was explained by the author, in reply to some inquiries, as follows: “I endeavored to show that the idea of the passage Isaiah, that the original boundary lines of Israel, as drawn by Moses, had nowhere been held against the Amorite, i. e. the original inhabitants, except only in the south. Everywhere else, the inhabitants of Canaan, especially the Amorite, had thus far prevented the Israelites from taking full possession of the land; but in the south the boundary between Israel and the Amorite remained as drawn by Moses, in Numbers 34:3. I would ask that in connection with this the remarks under Judges 1:31-32, be considered. The whole first chapter is an exposition of the fact that Israel had not yet attained to complete possession of Canaan. It is a spiritual-geographical picture of what Israel had not yet acquired, and what nevertheless it should possess.” In other words, Dr. Cassel’s idea Isaiah, that the main thought of Judges 1. may be expressed in two sentences: 1. On the west, north, and east Israel did not actually realize the assigned boundary lines between itself and the original inhabitants—the term Amorite being used in the wider sense it sometimes has. Cf. Gage’s Ritter, ii1252. On the south, the Mosaic line was made good, and continued to be held. The first of these sentences is expressed indirectly, by means of illustrative instances, in Judges 1:4-35; the second, by direct and simple statement, in Judges 1:36. In that verse, the narrative which in Judges 1:9 set out from Judah on its northward course, returns to its starting-point, and completes what might be called its tour of boundary inspection, by remarking that the southern boundary (known as southern by the course ascribed to it) corresponded to the Mosaic determinations. Judges 1:36, therefore, connects itself with the entire previous narrative, and not particularly with Judges 1:34-35.

This explanation labors, however, under at least one very serious difficulty. It assumes that in the expression “border of the Amorite,” the gen. is an adjective Genesis, making the phrase mean the Amoritish (Canaanitish) border, just as we speak of the “Canadian border,” meaning the border of the U. S. over against Canada. But in expressions of this kind, the gen. is always the genitive of the possessor, so that the border of the Amorite, Ammonite, etc, indicates the boundary of the land held by the Amorite, Ammonite, etc. It seems necessary, therefore, with Bertheau, Keil, Bachmann, etc, to read this verse in connection with Judges 1:34-35, and to and in it a note of the extent of territory held by the Amorite. The question then arises, how it is to be explained. We take for granted that the Maaleh Akrabbim of this verse is the same as that in Numbers 34:4 (a line of cliffs, a few miles below the Dead Sea, dividing the Ghôr from the Arabah, see Rob2:120), and is not, as some have thought, to be sought in the town Akrabeh, a short distance S. E. of Nâbulus (Rob3:296). The other point mentioned is הַםֶּלַע, the Rock. Commentators generally take this to be Petra, in Arabia Petræa; but the difficulties in the way of this view are insurmountable. In the first place we never hear of Amorites (take it in the wider or narrower sense) so far south as Petra, in the midst of the territories of Edom. In the next place, מַעְלָה means upward, i. e. under the geographical conditions of this verse, northward (Dr. Cassel’s onward, i. e. downward to the sea, could scarcely be defended). Now, a line running from Akrabbim to Petra, and thence northward, would merely return on its own track, and would after all leave the Amorite territories undefined on just that side where a definition was most needed because least obvious, namely, the southern. It seems, therefore, altogether preferable (with the Targ, Kurtz, Hist. O. Cov. 3:239, Keil, and Bachm.) to take הַםֶּלַע as an appellative, and to find in it a second point for a southern boundary line. Kurtz and Keil identify it with “the (well-known) rock” at Kadesh (the Kudes of Rowlands, cf. Williams, Holy City, 1:463 ff.), from which Moses caused the water to flow, Numbers 20:8. Bachmann prefers the “bald mountain that ascends toward Seir” ( Joshua 11:17), whether it be the chalk-mountain Madurah (Rob2:179), or, what he deems more suitable, the northern wall of the Azâzimat mountains, with its masses of naked rock. In the vast confusion that covers the geography of this region, the most that can be said, Isaiah, that either view would serve this passage. In either case we get a line running from Akrabbim on the east in a westerly direction. From this southern boundary the Amorite territories extended “upwards.”

But when? Manifestly not at the time of which Judges 1. treats, cf. Judges 1:9-19. The statement refers to the time before the entrance of Israel into Canaan, and is probably intended to explain the facts stated in Judges 1:34-35, by reminding the reader of the originally vast power of the Amorite It was not to be wondered at that an enemy once so powerful and widely diffused should still assert his strength in some parts of his former domain. Cf Bachmann.—Tr.]

02 Chapter 2 
Verses 1-5
SECOND SECTION
The Religious Degeneracy Of Israel Which Resulted From Its Disobedient Conduct With Respect To The Canaanites, And The Severe Discipline Which It Rendered Necessary, As Explaining The Alternations Of Apostasy And Servitude, Repentance And Deliverance, Characteristic Of The Period Of The Judges

_______________________

A Messenger of Jehovah charges Israel with disobedience, and announces punishment. The people repent and offer sacrifice
Judges 2:1-5
1And an angel [messenger] of the Lord [Jehovah] came up from Gilgal to Bochim, and said, I made you to go up[FN1] out of Egypt, and have brought you unto the land which I sware unto your fathers; and I said, I will never break my covenant with 2 you. And [But] ye shall make no league [covenant] with the inhabitants of this land; ye shall throw down[FN2] their altars: but ye have not obeyed [hearkened to] my 3 voice: why have ye done this?[FN3] Wherefore [And] I also said, [In that case—i.e. in the event of disobedience][FN4] I will not drive them out from before you; but they shall be as thorns in your sides,[FN5] and their gods shall be [for] a snare unto you 4 And it came to pass, when the angel [messenger] of the Lord [Jehovah] spake [had spoken][FN6] these words unto all the children [sons] of Israel, that the people lifted up their voice, and wept 5 And they called the name of that place Bochim [Weepers]: and they sacrificed there unto the Lord [Jehovah].

TEXTUAL AND GRAMMATICAL
[ Judges 2:1.—אַעֲלֶה: Keil: “The use of the imperfect instead of the perfect (cf. Judges 6:8) is very singular, seeing that the contents of the address, and its continuation in the historical tense (וָאָבִיא and וָאֹמַר), require the preterite. The imperfect can only be explained by supposing it to be under the retrospective influence of the immediately following imperfect consecutive.” De Wette translates, “I said, I will lead you up out of Egypt, and brought you into the land,” etc. This supposes that אָמַרְתִּי, or some such expression, has dropped out of the text, or is to be supplied. This mode of explaining the imperfect is favored (1), by the fact that we seem to have here a quotation from Exodus 3:17; but especially (2), by the וָאֹמַר before the last clause of this verse, and the וְגַם אָמַרְתִּי of Judges 2:3, which suggest that the same verb is to be understood in Judges 2:1 a.—Tr.]

[ Judges 2:2.—תִּתֹּצוּן, from נָתַץ, to tear down, demolish. On the form, cf. Ges. Gram. § 47, Rem4.—Tr.]

[ Judges 2:2.—More literally: “What is this that ye have done!” i. e. How great is this sin you have committed! cf. Judges 8:1.—Tr.]

[ Judges 2:3.—Dr. Bachmann interprets the words that follow as a definite judgment on Israel, announcing that henceforth Jehovah will not drive out any of the still remaining nations, but will leave them to punish Israel. It is undoubtedly true that וְגַם אָמַרְתִּי may be translated, “therefore, now, I also say;” but it is also true that it is more natural here (with Bertheau, Keil, Cass.) to render, “and I also said.” To the citations of earlier divine utterances in Judges 2:1-2 (see the Comment.), the messenger of Jehovah now adds another, from Numbers 33:55, Joshua 23:13. It Isaiah, moreover, a strong point against Bachmann’s view that God does not execute judgment speedily, least of all on Israel. We can hardly conceive him to shut the door of hope on the nation so soon after the departure of the latest surviving contemporaries of Joshua as this scene at Bochim seems to have occurred, cf. the comparatively mild charges brought by the messenger, as implied in Judges 2:2, with the heavier ones in Judges 2:11 ff. and Judges 3:6-7. Besides, if we understand a definite and final sentence to be pronounced here, we must understand Judges 2:20 f. as only reproducing the same (as Bachmann does), although Israel’s apostasy had become far more pronounced when the first Judge arose than it is now. It seems clear, therefore, that we must here understand a warning, while the sentence itself issues subsequently (cf. foot-note3, on p62).—Tr.]

5 Judges 2:3.—Dr. Cassel translates: “they shall be to you for thorns.” Cf. the Commentary. The E. V. supplies “thorns” from Numbers 33:55; but it has to change לְצדִּים into בְּצִרֵּיכֶם or בַּצִּדִּים.—Tr.]

6 Judges 2:4.—Better perhaps, with De Wette: “And it came to pass, as the messenger of Jehovah spake, etc, that the people,” etc. On כְּ with the infin. cf. Ges. Lex. s. כְּ, B5, b.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 2:1. And there came a messenger of Jehovah. Israel had experienced the faithfulness of the Divine Spirit who, through Moses, led them forth from Egypt, and made them a people. In him, they conquered Canaan, and took possession of a noble country. In addition to this, they had the guaranty of the divine word (cf. Leviticus 26:44), that God would never forsake them—that the truth on which He had thus far built up their life and nationality, would endure. Reason enough had been given them to fulfill everything prescribed by Moses, whether great or small, difficult or pleasant, whether it gave or took away. They had every reason for being wholly with their God, whether they waged war or enjoyed the fruits of victory. Were they thus with Him? Could they be thus with Him after such proceedings in relation to the inhabitants of Canaan as Judges 1sets forth? Israel’s strength consists in the enthusiasm which springs from faith in the invisible God who made heaven and earth, and in obedience to his commands. If enthusiasm fail and obedience be impaired, Israel becomes weak. The law which it follows is not only its rule of duty, but also its bill of rights. Israel is free, only by the law; without it, a servant. A life springing from the law, exhibited clearly and uninterruptedly, is the condition on which it enjoys whatever is to its advantage. To preserve and promote such a life, was the object of the command, given by Moses, not to enter into any kind of fellowship with the nations against whom they were called to contend. The toleration which Israel might be inclined to exercise, could only be the offspring of weakness in faith ( Deuteronomy 7:17) and of blind selfishness. For the sake of its own life, it was commanded not to tolerate idolatry within its borders, even though practiced only by those of alien nations. For the people are weak, and the superstitious tendency to that which strikes the senses, seduces the inconstant heart. It cannot be otherwise than injurious when Israel ceases to be entirely obedient to that word in whose organic wisdom its history is grounded, and its future secured. Ruin must result when, as has been related, the people fails in numerous instances to drive out the heathen nations, and instead thereof enters into compacts with them. Special emphasis was laid, in the preceding narrative, upon the fact that for the sake of tribute, Israel had tolerated the worship of the lewd Asherah and of the sun, in Apheca, in the Phœnician cities, in Banias, and in Beth-shemesh. When the occupation of Canaan was completed—a date is not given—the impression produced by a survey of the whole land was not such as promised enduring peace and obedience to the Word of God. The organs of this word were not yet silenced, however. When the heads of Israel asked who should begin the conflict, the Word of God had answered through the priest; and ancient exegesis rightly considered the messenger of God who now, at the end of the war, speaks to Israel, to be the same priest. At the beginning, he answered from the Spirit of God; at the end, he admonishes by an impulse of his own. There he encourages; here he calls to account. There “they inquire of God;” here also he speaks only as the “messenger of God.” He is designedly called “messenger of God.” Every word he speaks, God has spoken. His words are only reminiscences out of the Word of God. His sermon Isaiah, as it were, a lesson read out of this word. He speaks only like a messenger who verbally repeats his commission. No additions of his own; objective truth alone, is what he presents. That is the idea of the מַלְאָדְ, the messenger, ἄγγελος, according to every explanation that has been given of him. The emphasis falls here, not on who spake, but on what was spoken. God’s word comes to the people unasked for, like the voice of conscience. From the antithesis to the opening verse of the Book, where the people asked, it is evident that no angel of a celestial kind is here thought of. Earlier expositors ought to have perceived this, if only because it is said that the messenger—

Came up from Gilgal to Bochim. Heavenly angels “appear,” and do not come from Gilgal particularly.[FN7] The connection of this statement with the whole preceding narrative is profound and instructive. The history of Israel in Canaan begins in Gilgal. There ( Joshua 4:20 ff.) stood the memorial which showed how they had come through the Jordan into this land (אֶל־הָאָרֶץ וָאָבִיא אֶתְכֶם). The name Gilgal itself speaks of the noblest benefit bestowed on them—their liberation from the reproach of Egypt. There the first Passover in Canaan had been celebrated. Thence also begin the great deeds that are done after the death of Joshua. As now the messenger of God comes from Gilgal, so at first Judah set out from thence to enter into his possessions. A messenger who came from Gilgal, did by that circumstance alone remind the people of Joshua’s last words and commands The memorial which was there erected rendered the place permanently suggestive to Israel of past events. From the time that Joshua’s camp was there, it never ceased to be a celebrated spot (comp. 1 Samuel 7:16); but that on this occasion the messenger comes from Gilgal, has its ground in the nature of his message, the history of which commences at Gilgal.

Judges 2:2-3. Why have ye done this? This sorrowful exclamation is uttered by the priest—according to Jewish exegesis, Phinehas, the same who spoke Judges 1:2—after he has exhibited in brief quotations from the old divine instructions, first, what God has done for Israel, and then what Israel has done in disregard of God. The eternal God has enjoined it upon you, not under any circumstances to enter into peaceful compacts with the idolatrous tribes and their altars among you, thereby authorizing them openly before your eyes to manifest their depravity and practice their abominations—what have ye done! The exclamation is full of sharp grief; for the consequences are inevitable. For God said ( Joshua 23:13): “I will not drive out these nations from before you.” Israel had its tasks to perform. If it failed it must bear the consequences. God has indeed said ( Exodus 23:29-30), and Moses reiterates it ( Deuteronomy 7:22), “By little and little I will drive out the Canaanite, lest the land becomes desolate.” And this word received its fulfillment in the days of Joshua and subsequently. But when Israel disobeys, God will not prosper its disobedience. It must then experience that which the messenger now with grief and pain announces: Since Canaanites remain among you, who ought not to remain, and whom ye could have expelled, had ye been wholly with your God ( Deuteronomy 7:17 ff.), they will hurt you, though they are conquered. It is not an innocent thing to suffer the presence of sin, and give it equal rights.

They shall be thorns, and their gods shall be a snare unto you. The Hebrew text has וְחָיוּ לָכֶם לְצִדִּים: literally, “they shall be sides unto you.” צַד everywhere means “the side;” and the explanations which make “adversaries, hostes” (Vulgate), “nets” (Luther), “tormentors” (Sachs), out of it, are without any foundation. Arias Montanus, who gives in lateribus, follows therein the older Jewish expositors; but neither does the idea of “hurtful neighbors” lie in the word. From the fact that the Chaldee para phrast has מְעִיקִין, “oppressors,” it would indeed seem that he read צָרִים; for in Numbers 33:55 he also renders וְצָרֲרוּ by וִיעִיקוּן. The Septuagint rendering συνοχάς (the Syriac version of it has the singular, cf. Rördam, p69), might seem to indicate a similar reading, although συνέχειν occurs perhaps only twice for צוּר ( 1 Samuel 23:8; 2 Samuel 20:3). None the less does it appear to me to be against the language and spirit of Scripture, to read צָרִים here. For not only does צָרִים occur but once in Scripture ( Lamentations 1:7), but it is expressive of that hostility which arises in consequence of the state of things here described. Only after one has fallen into the snare begins that miserable condition in which one is oppressed by the enemy, while all power of resistance is lost. The following considerations may assist us to arrive at the true sense: Every sentence, from Judges 2:1 to Judges 2:4, is in all its parts and words a reproduction of utterances by Moses and Joshua. Verse 1 is composed of expressions found as follows: אַעֲלֶה, etc, Exodus 3:17; וָאָבִיא, etc, Joshua 24:8; נִשְׁבַּצְתִּי, etc, Deuteronomy 1:35; לָֹא אָפֵר, etc, Leviticus 26:44. Verse 2 likewise: לאֹ תִכְרְהוּ, etc, Exodus 23:32, Deuteronomy 7:2; מִזְבְּחוֹתֵיהֶם, תִּתֹּצוּן, Exodus 34:13, Deuteronomy 7:5; לֹא שְׁמַעְתֶּם, Numbers 14:22. The case is similar with Judges 2:3, and it is to be assumed that the parallel passages may be used to throw light on the text. Now, as the first parallel to the expression, “and they shall be to you for tsiddim (צִדִּים),” we have the words in Numbers 33:55 : “and they shall be to you for pricks in your eyes and thorns in your sides (לִצְנִינִם בְּצִדֵּיכֶם).” Not for “sides,” therefore, but for “thorns in the sides;” and we can as little believe that the same meaning would result if the expression were only “sides,” as we can imagine the idea to remain unaltered if instead of “pricks in the eyes,” one were to say, “they shall be to you for eyes.” The second parallel passage is Joshua 23:13 : they shall be to you for “scourges in your sides and thorns in your eyes.” The enemies are compared, not with “sides” and “eyes,” but with scourges and thorns by which sides and eyes are afflicted. Now as our passage as a whole corresponds entirely with those of Numbers and Joshua, save only that it abridges and epitomizes them, the threat which they contain appears here also, and in a similarly condensed form. It was sufficient to say, “they shall be to you for thorns;” accordingly, instead of צִדִּיכ we are to read צִנִּים (tsinnim for tsiddim), a change as natural as it is easily accounted for, since both words occurred not only in each of the other passages, but in one of them were joined together in the same clause. Emendation in this instance is more conservative than retention, for it rests on the internal organic coherence of Scripture.[FN8]Tsinnah, tsinnim, tseninim, are thorns, spinœ, pointed and stinging. The figure is taken from rural life. Israel, in the conquest, has acted like a slothful gardener. It has not thoroughly destroyed the thorns and thistles of its fields. The consequence will be, that sowing and planting and other field labors, will soon be rendered painful by the presence of spiteful thorns. What will turn the Canaanites into stinging weeds and snares for Israel? The influence of habitual intercourse. Familiarity blunts aversion, smooths away contrarieties, removes differences, impairs obedience. It induces forgetfulness of what one was, what one promised, and to what conditions one is subject. Familiar intercourse with idolaters will weaken Israel’s faith in the invisible God who has said, “Thou shalt not serve strange gods.”

Judges 2:4. When the messenger had spoken these words, etc. It is most likely that the few sentences here given, are but the outlines of the messenger’s address. But every word rests on the basis of instructions delivered by Moses and Joshua. The people are sensible of the surpassing reality of the blessings which they have received, and for that reason are the more affected by the thought of the consequences which their errors have brought upon them. For the fulfillment of the law of truth as to its promises, guarantees the same as to its threatenings. Their alarm on account of sin is the livelier, the less decidedly active their disregard of the Word of God has hitherto been. They have not yet served the gods whose temples they have failed to destroy—have not yet joined in sin with the nations whom they suffered to remain. It was a weak faith, but not yet full-grown sin, by which they were led astray. God’s messenger addresses “all the sons of Israel,” for no tribe had formed an exception. In greater or less degree, they all had committed the same disobedience. The whole nation lifted up its voice and wept.

Judges 2:5. And they called the name of the place Bochim (Weepers). The messenger of the divine word, when he wished to address Israel, must have gone up to the place where he would find them assembled. Israel had been commanded, as soon as the Jordan should have been crossed, and rest obtained, to assemble for feasts and sacrifices at a sacred place ( Deuteronomy 12:10). This order applied not to Jerusalem merely, but to “the place which the Lord your God shall choose in one of the tribes.” Thither they are to go up, trusting in God and dismissing care. It was only at such festal assemblies that Israel could be met. There was the opportunity for preaching and admonition. The chosen place at that time was Shiloh. There the tabernacle had been set up ( Joshua 18:1); and there the people assembled (cf. Joshua 21:2). Thither they went up from far and near, to attend festivals ( Judges 21:19), and to offer sacrifices ( 1 Samuel 1:3). The whole progress of Joshua was a going from Gilgal to Shiloh. Accordingly, the messenger of God can have found Israel at no other place. His discourse produced a general outburst of weeping (cf. 1 Samuel 11:4). And only because it was a weeping of penitence and shame before God, did the place where it occurred receive and retain the name Bochim. It was not a place otherwise nameless. How could the place where such an assembly was held be without a name! And how could it occur to the people to assemble at such a place! In Shiloh itself, some spot—perhaps that where the priest was accustomed to address the people—received the name Bochim. This name served thenceforth to recall the tears which were there shed. So do they show to-day in Jerusalem the “Jews’ wailing-place” (El Ebra, Ritter, xvi350 [Gage’s Transl. iv50]), where every Friday the Jews pray and lament. “And they offered sacrifices there.” After repentance and reconciliation comes sacrifice.

HOMILETICAL AND PRACTICAL
Faith and repentance come from preaching. God’s messenger preaches, and Israel hears. The people acknowledge their sins, and weep. At that time only a divine admonition was needed to make them sacrifice again to their God. To fall is possible even for one who has received so much grace as Israel had experienced in the lifetime of Joshua and after his death; but he rises up as soon as the messenger of God touches his heart with the preaching of repentance. A generation which experienced divine miracles, and recognized them as divine, can be brought to repentance by that miracle which in the proclamation of the word of God addresses the souls of men.

Therefore, let not the preaching of repentance fail to address all the people. But the preacher must be (1), a messenger of God; and (2), must not shun the way from Gilgal to Bochim,—must not wait till the people come to him in the place for preaching, but must go to them, until he find a Bochim, a place of tearful eyes. But as God’s messenger he must give heed that the weeping be not merely the result of affecting words, but of a penitent disposition; that it be called forth, not by the flow of rhetoric, but by memories of the grace of God hitherto experienced by the congregation.

Starke: How great concern God takes in the salvation of men, and especially in the welfare of His church, appears clearly from the fact that He himself has often reasoned with them, taught them, admonished and rebuked them.

The same: The Word of God has the power of moving and converting men.

The same: To attest our repentance by tears as well as reformation, is not improper; nay, repentance is seldom of the right sort, if it does not, at least in secret, weep for sin.

Gerlach: He reminds them of earlier commands, promises and threats, and shows them how their own transgressions are now about to turn into self-inflicted judgments. The people, however, do not proceed beyond an unfruitful sorrow in view of this announcement.

[Henry: Many are melted under the word, that harden again before they are cast into a new mould.

Scott: If transgressors cannot endure the rebukes of God’s word and the convictions of their own consciences, how will they be able to stand before the tribunal of the holy, heart-searching Judge.

The same: The worship of God is in its own nature joy, praise, and thanksgiving, and our crimes alone render weeping needful; yet, considering what we are and what we have done, it is much to be wished that our religious assemblies were more frequently called “Bochim,” the place of the weepers. “Blessed are they that mourn, for they shall be comforted.”

Wordsworth: The Israelites called the place Bochim; they named it from their own tears. They laid the principal stress on their own feelings, and on their own outward demonstrations of sorrow. But they did not speak of God’s mercies; and they were not careful to bring forth fruits of repentance; they were a barren fig-tree, having only leaves. Their’s was a religion (such as is too common) of sentiment and emotions, not of faith and obedience.

The same: Reproofs which produce only tears—religious feelings without religious acts—emotions without effects—leave the heart worse than before. If God’s rebukes are trifled with, His grace is withdrawn.—Tr.]

Footnotes:
FN#1 - Judges 2:1.—אַעֲלֶה: Keil: “The use of the imperfect instead of the perfect (cf. Judges 6:8) is very singular, seeing that the contents of the address, and its continuation in the historical tense (וָאָבִיא and וָאֹמַר), require the preterite. The imperfect can only be explained by supposing it to be under the retrospective influence of the immediately following imperfect consecutive.” De Wette translates, “I said, I will lead you up out of Egypt, and brought you into the land,” etc. This supposes that אָמַרְתִּי, or some such expression, has dropped out of the text, or is to be supplied. This mode of explaining the imperfect is favored (1), by the fact that we seem to have here a quotation from Exodus 3:17; but especially (2), by the וָאֹמַר before the last clause of this verse, and the וְגַם אָמַרְתִּי of Judges 2:3, which suggest that the same verb is to be understood in Judges 2:1 a.—Tr.]

FN#2 - Judges 2:2.—תִּתֹּצוּן, from נָתַץ, to tear down, demolish. On the form, cf. Ges. Gram. § 47, Rem4.—Tr.]

FN#3 - Judges 2:2.—More literally: “What is this that ye have done!” i. e. How great is this sin you have committed! cf. Judges 8:1.—Tr.]

FN#4 - Judges 2:3.—Dr. Bachmann interprets the words that follow as a definite judgment on Israel, announcing that henceforth Jehovah will not drive out any of the still remaining nations, but will leave them to punish Israel. It is undoubtedly true that וְגַם אָמַרְתִּי may be translated, “therefore, now, I also say;” but it is also true that it is more natural here (with Bertheau, Keil, Cass.) to render, “and I also said.” To the citations of earlier divine utterances in Judges 2:1-2 (see the Comment.), the messenger of Jehovah now adds another, from Numbers 33:55, Joshua 23:13. It Isaiah, moreover, a strong point against Bachmann’s view that God does not execute judgment speedily, least of all on Israel. We can hardly conceive him to shut the door of hope on the nation so soon after the departure of the latest surviving contemporaries of Joshua as this scene at Bochim seems to have occurred, cf. the comparatively mild charges brought by the messenger, as implied in Judges 2:2, with the heavier ones in Judges 2:11 ff. and Judges 3:6-7. Besides, if we understand a definite and final sentence to be pronounced here, we must understand Judges 2:20 f. as only reproducing the same (as Bachmann does), although Israel’s apostasy had become far more pronounced when the first Judge arose than it is now. It seems clear, therefore, that we must here understand a warning, while the sentence itself issues subsequently (cf. foot-note3, on p62).—Tr.]

FN#5 - Judges 2:3.—Dr. Cassel translates: “they shall be to you for thorns.” Cf. the Commentary. The E. V. supplies “thorns” from Numbers 33:55; but it has to change לְצדִּים into בְּצִרֵּיכֶם or בַּצִּדִּים.—Tr.]

FN#6 - Judges 2:4.—Better perhaps, with De Wette: “And it came to pass, as the messenger of Jehovah spake, etc, that the people,” etc. On כְּ with the infin. cf. Ges. Lex. s. כְּ, B5, b.—Tr.]

FN#7 - Nevertheless, Keil also, in loct, has followed the older expositors. [We subjoin the main points on which Keil rests his interpretation: “מַלְאַךְ יִהוָֹה is not a prophet or any other earthly ambassador of Jehovah, as Phinehas or Joshua (Targ, Rabb, Stud, Berth, and others), but the Angel of Jehovah, consubstantial with God. In simple historical narrative no prophet is ever called מַלְאַד יְהוָֹה; such are designated נָבִיא or אִישׁ נָביא, as in Judges 6:8, or אישׁ אֶלהִֹים, 1 Kings 12:22; 1 Kings 13:1, etc. The passages, Haggai 1:13 and Malachi 3:1, cannot be adduced against this, since there, in the prophetic style, the purely appellative significance of מַלְאָךְ is placed beyond all doubt by the context. Moreover, no prophet ever identifies himself so entirely with God, as is here done by the Angel of Jehovah, In his address Judges 2:1-3. The prophets always distinguish themselves from Jehovah by this, that they introduce their utterances as the word of God by the formula “thus saith Jehovah,” as is also done by the prophet in Judges 6:8. … Nor does it conflict with the nature of the Angel of Jehovah that he comes up from Gilgal to Bochim. His appearance at Bochim is described as a coming up to Bochim, with as much propriety as in Judges 6:11 it is said concerning the Angel of Jehovah, that “he came and sat down under the terebinth at Ophra.” The only feature peculiar to the present instance is the coming up “from Gilgal.” This statement must stand in intimate connection with the mission of the angel—must contain more than a mere notice of his journeying from one place to another.” Keil then recalls the appearance to Joshua, at Gilgal, of the angel who announced himself as the “Captain of the host of Jehovah,” and promised a successful issue to the siege of Jericho. “The coming up from Gilgal indicates, therefore, that the same angel who at Gilgal, with the fall of Jericho delivered all Canaan into the hands of the Israelites, appeared to them again at Bochim, in order to announce the divine decree resulting from their disobedience to the commands of the Lord.” With this view Bachmann and Wordsworth also agree. It must be admitted, however, that the appearance of the Angel of Jehovah, or indeed of any angel, in the character of a preacher before the assembled congregation of Israel is without a parallel in sacred history. Keil’s supposition that he addressed the people only through their heads or representatives, is against the clear import of Judges 2:4-5, and not to be justified by a reference to Joshua 24:1-2. Besides, an assembly of the heads and representatives, presents the same difficulty as an assembly of all the people. Angels appear only to individuals; to Israel as a nation God speaks through prophets.—Tr.]

FN#8 - Bachmann is not inclined to admire the “conservative” character of this emendation. He holds to the reading of the text, and finds in it a free reference to Numbers 33:55 and Joshua 23:13, by virtue of which “the nations themselves”—for, in his view, the לֹא אֲגָרֵשׁ ( Judges 2:3) refers rather to the nations of the unconquered border districts (cf. Judges 2:23; Judges 3:1), than to the scattered remnants of Canaanites within the conquered territories—“are described as (sides for Israel, i. e. as cramping, burdensome, tormenting neighbors.” But is it quite “conservative” to attach the idea of something cramping, etc, to the simple word “side.” which on no other occasion appears with such horrible suggestions of compression and suffocation as Dr. B. would give it here?—Tr.]

Verses 6-10
An extract from the Book of Joshua showing when and through what occasion the religious apostasy of Israel began
Judges 2:6-10
6And when [omit: when] Joshua had [omit: had] let the people go, [and] the children [sons] of Israel went every man unto his inheritance, to possess [to take possession of] the land 7 And the people served the Lord [Jehovah] all the days of Joshua, and all the days of the elders that outlived[FN9] Joshua, who had seen all 8 the great works of the Lord [Jehovah], that he did for Israel. And Joshua, the son of Nun, the servant of the Lord [Jehovah], died, being an hundred and ten years old 9 And they buried him in the border [district] of his inheritance in Timnath-heres, in the mount [mountains] of Ephraim, on the north side of the hill [north of Mount] Gaash 10 And also all that generation were gathered unto their fathers:[FN10] and there arose another generation after them, which knew not the Lord [Jehovah], nor yet the works[FN11] which he had done for Israel.

TEXTUAL AND GRAMMATICAL
1 Judges 2:7.—הֶאֱרִיךְ יָמִים, to prolong one’s days, usually means, “to live long;” but here the addition “after Joshua” shows that the expression is not to be taken in this ordinary acceptation, but according to the proper sense of the words: “they prolonged days (life) after Joshua,” i. e. they survived him: not, “they lived long after Joshua,” cf. the remarks of Bachmann quoted on p15.—Tr.]

2 Judges 2:10.—The sing. suf. in אֲבוֹתָיו, although the verb is plural, arises from the fact that the expression אֶל־אֲבוֹתָיו נֶאֱסַף, and others of like import, are generally used of individuals. Habit gets the better of strict grammatical propriety.—Tr.]

3 Judges 2:10.—Dr. Cassel: die Gott nicht kannten, und [also] auch seine That nicht; i. e. “who knew not God (Jehovah), nor [consequently], the works.” The explanation of this rendering is that he takes “knew” in the sense of “acknowledge,” see below; so that the clause gives him the following sense: “they acknowledged not what God had done for them, and of course did not rightly value his works. But, as Bachmann observes, “לֹא יָרְעוּ conveys no reproach, but only states the cause of the ensuing apostasy. The new generation did not know the Lord and his work, sc. as eye witnesses (cf. Judges 2:7; Judges 3:2); they only knew from hearsay.”—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 2:6-8. The penitence of the people at Bochim had shown that it had not yet fallen from its obedience to God, that it was still conscious of the blessings which had been bestowed upon it. The promise made to Joshua ( Joshua 24:24) had as yet been kept. They still served the Lord. Their position in this respect was the same as when he dismissed the tribes to take possession of their several inheritances. This dismission introduced Israel to the new epoch, in which it was no longer guided by Moses or Joshua. Hence, the insertion of these sentences, which are also found in Joshua 24, is entirely appropriate. They describe the whole period in which the people was submissive to the Word of God, although removed from under the direct guidance of Joshua. The people was faithful when left to itself by Joshua, faithful after his death, faithful still in the days of the elders who outlived Joshua. That whole generation, which had seen the mighty deeds that attended the conquest of Canaan, stood firm. Our passage says, “for they had seen,” whereas Joshua 24:31 says, “they had known.” “To see” is more definite than “to know.” The facts of history may be known as the acts of God, without being witnessed and experienced. But this generation had stood in the midst of the events; the movements of the conflict and its results were still present in their memories Whoever has felt the enthusiasm inspired by such victories and conquests, can never forget them. The Scripture narrators are accustomed, like the chroniclers of the Middle Ages, to repeat literally what has already been said elsewhere, in cases where modern writers content themselves with a mere reference. While we should have deemed it sufficient to appeal to earlier histories for an account of the death of Joshua, the narrative before us takes the more accurate method of literal repetition. Hence, the interruption of the course of thought commenced Judges 2:1-5, is only apparent. Judges 2:6-10 explain the pious weeping of the people which Judges 2:4-5 recorded. Joshua’s death, age, and burial are mentioned, because the writer wishes to indicate that Israel served God, not only after its dismission by the still living leader, but also after his decease. The less necessity there was for the statements of Judges 2:8-9, the more evident it is that they are borrowed from Joshua 24. And we may congratulate ourselves that by this means the name of the place where Joshua was buried, has been handed down to us in a second form.

Judges 2:9. And they buried him in Timnath-heres, in the mountains of Ephraim, north of Gaash. In Joshua 24:30, the place is called Timnath-serah (סֶרַח for חֶרֶס). The most reverential regard for the Masoretic text will not refuse to acknowledge many variations in the names of places, arising especially from the transposition of letters (as חֶבֶל and חֵלֶב, Joshua 19:29).[FN12] Jewish tradition, it is true, explains them as different names borne by the same place; but the name Cheres is that which, in Kefr Cheres, preserved itself in the country, as remarked by Esthor ha-Parchi (ii434) and other travellers (Carmoly, pp212, 368, 444, etc.). Eli Smith discovered the place, April26, 1843. A short distance northwest of Bir-Zeit (already on Robinson’s earlier map, cf. the later), near Wady Belat, “there rose up a gentle hill, which was covered with the ruins or rather foundations of what was once a town of considerable size.” The spot was still called Tibneh (for Timnah, just as the southern Timnath is at present called Tibneh). The city lay to the north of “a much higher hill, on the north side of which (thus facing the city), appeared several sepulchral excavations.”[FN13] No other place than this can have been intended by the Jewish travellers, who describe several graves found there, and identify them as those of Joshua, his father, and Caleb (Carmoly, p387). The antiquity of the decorations of these sepulchres may indeed be questioned, but not that of the sepulchres themselves. Smith was of opinion that hitherto no graves like these had been discovered in Palestine. Tibneh lies on the eastern side of Mount Ephraim, the same side on which, farther south, Beth-horon and Sârîs are found. “Mount Heres,” which not the tribe of Daniel, but only the strength of Ephraim, could render tributary, must have lain near Sârîs, east of Aijalon. It is evident, therefore, that the name Heres must have been borne by this whole division of the mountains of Ephraim; and that the Timnath in which Joshua was buried, was by the addition of Heres distinguished from other places of the same name. In this way, the peculiar interest which led Ephraim to administer justice on Mount Heres (cf. on Judges 1:35) explains itself.

Judges 2:10. And also all that generation, etc. Time vanishes. One generation goes, another comes. Joshua, who had died weary with years, was followed into the grave by his younger contemporaries. The generation that had borne arms with him, had been buried in the soil of the promised land; and another, younger generation lived. It had already grown up in the land which the fathers had won. It inherited from them only possession and enjoyment. It already felt itself at home in the life of abundance to which it was born. It could not be counted as a reproach to them that they had not seen the mighty works of God in connection with the conquest (hence it is not said לאֹרָאוּ); but in the triteness of possession they utterly failed to acknowledge (לֹא יָרְעוּ) their indebtedness for it to God. How Israel came into the land, they must indeed have known; but to “know Jehovah” is something higher. They did not acknowledge that it was through God that they had come thither. Their fathers had seen and felt that victory and freedom came to them from the Lord. But they, as they did eat, built goodly houses, and dwelt in them ( Deuteronomy 8:12), forgat God, and said ( Deuteronomy 8:17): “Our power and the might of our hands hath gotten us this wealth.” Modern German history furnishes an instructive illustration. The generation which broke the yoke of servitude imposed by Napoleon, “felt their God,” as E. M. Arndt sang and prayed. The succeeding age enjoys the fruits and says: “Our skill and arms have smitten him.” The living enthusiasm of action and strength, feels that its source is in the living God. It looks upon itself as the instrument of a Spirit who gives to truth and freedom their places in history. The children want the strength which comes of faith in that Spirit who in the fathers accomplished everything—and want it the more, the less they have done. Everything foretold by Moses goes into fulfillment. The later Israel had forgotten ( Deuteronomy 8:14) what God had done for their fathers—in Egypt, in the desert, in Canaan. The phraseology is very suggestive; they “knew not Jehovah, nor, consequently, the works which he had done for Israel.” Among the people, the one is closely connected with the other, as is shown by what follows.

HOMILETICAL AND PRACTICAL
One generation goes and another comes, but the word of God abides forever. It holds good for fathers and children; it judges ancestors and descendants. The new Israel had not beheld the deeds of Joshua and Caleb; but the God in whose spirit they were accomplished, still lived. They had not witnessed the recompense which was visited upon Adoni-bezek; but the Word which promises reward and punishment, was still living. Israel apostatized not because it had forgotten, but because sin is ever forgetful. When the blind man sins, it is not because he does not see the creation which God created, but because sin is blind both in those who see and in those who see not.

Therefore, no one can excuse himself, when he falls away into idolatry. Creation is visible to all, all have come up out of Egypt, all enjoy the favor of their God. Inexperience, satanic arts of temptation, temperament, can explain many a fall; yet, no one falls save by his own evil lusts, and all wickedness is done before the eyes of God ( Judges 2:11).

Starke: Constantly to remember and meditate on the works of God promotes piety, causing us to fear God, to believe in Him, and to serve Him.

Lisco: As long as the remembrance of the mighty works of God continued alive, so long also did active gratitude, covenant faithfulness, endure.

Footnotes:
FN#9 - Judges 2:7.—הֶאֱרִיךְ יָמִים, to prolong one’s days, usually means, “to live long;” but here the addition “after Joshua” shows that the expression is not to be taken in this ordinary acceptation, but according to the proper sense of the words: “they prolonged days (life) after Joshua,” i. e. they survived him: not, “they lived long after Joshua,” cf. the remarks of Bachmann quoted on p15.—Tr.]

FN#10 - Judges 2:10.—The sing. suf. in אֲבוֹתָיו, although the verb is plural, arises from the fact that the expression אֶל־אֲבוֹתָיו נֶאֱסַף, and others of like import, are generally used of individuals. Habit gets the better of strict grammatical propriety.—Tr.]

FN#11 - Judges 2:10.—Dr. Cassel: die Gott nicht kannten, und [also] auch seine That nicht; i. e. “who knew not God (Jehovah), nor [consequently], the works.” The explanation of this rendering is that he takes “knew” in the sense of “acknowledge,” see below; so that the clause gives him the following sense: “they acknowledged not what God had done for them, and of course did not rightly value his works. But, as Bachmann observes, “לֹא יָרְעוּ conveys no reproach, but only states the cause of the ensuing apostasy. The new generation did not know the Lord and his work, sc. as eye witnesses (cf. Judges 2:7; Judges 3:2); they only knew from hearsay.”—Tr.]

FN#12 - As תוּשִׁים and אַלְגּוּמִּים,שׁוּתָם and שַׁלְמַי אַלְמֻנּים and שׁמְלַי. Cf. Bochart, Hierozoicon, lib1. cap20. tom2, p137.

FN#13 - Ritter16:562, Gage’s Transl4:246; [Smith’s “Visit to Antipatris,” in Bibliotheca Sacra for1843 (published at New York) p484.—Tr.] On the desire of the Bedouins to be buried on mountains, cf. Wetzstein, Hauran, p26.

Verses 11-15
The apostasy of Israel during the period of the Judges: Idolatry and its consequences
Judges 2:11-15
11And the children [sons] of Israel did evil[FN14] in the sight of the Lord [Jehovah], and served Baalim: 12And they forsook the Lord [Jehovah the] God of their fathers, which brought them out of the land of Egypt [Mitsraim], and followed other gods, of the gods of the people [peoples] that were round about them, and bowed themselves 13 unto them, and provoked the Lord [Jehovah] to anger. And [Yea] they forsook the Lord [Jehovah], and served Baal and Ashtaroth 14 And the anger of the Lord [Jehovah] was hot [kindled] against Israel, and he delivered them into the hands of spoilers that [and they] spoiled them, and he sold them [gave them up[FN15]] into the hands of their enemies round about, so that they could not any longer stand before 15 their enemies. Whithersoever [Wheresoever][FN16] they went out, the hand of the Lord [Jehovah] was against them for evil [disaster], as the Lord [Jehovah] had said, and as the Lord [Jehovah] had sworn unto them: and they were [became] greatly distressed.

TEXTUAL AND GRAMMATICAL
1 Judges 2:11—הָרַע: lit. “the evil.” The use of the article, however, scarcely warrants the stress laid on it by Dr. Cassel (see below), as הָרַע, although most frequently used of idolatry, occurs also of sin in general and of other sins, cf. Numbers 32:13; 2 Samuel 12:9; Psalm 51:6. The art, is probably used here as with other words denoting abstract ideas, cf. Ges. Gr. § 109, Rem1, c.—Tr.]

2 Judges 2:14.—Bachmann: “The giving up to the enemy is represented as a selling. The term of comparison, however, is not the price received, but the complete surrender into the stranger’s power.”—Tr.]

3 Judges 2:15.—The E. V. takes בְּכָל־מָקוֹם = בְּכֹל, and אֲשֶׁר as the accus whither, cf. Numbers 13:27. So also Bertheau, Keil, and most versions and commentators. Dr. Cassel takes אְשֶׁר as accus. where, as in Genesis 35:13, 2 Samuel 7:7. Dr. Bachmann thinks it safer “in accordance with 2 Kings 18:7 (cf. Joshua 1:7; Joshua 1:9), to understand the whole expression not of the place of the undertaking, but of the undertaking itself (cf. Deuteronomy 28:20 : מִשְׁלַח יָרְךָ אֲשֶׁר תַּעֲשֶׂה בְּכָל־, with Judges 2:19 :. … בְּבֹאֶדָ בְּצֵאתֶדָ): lit. “in all what = for what they went out,” i. e. (since the connection points to matters of war) in all undertakings for which they took the field. It is at least safe to say that 2 Kings 18:7 requires this interpretation of the phrase in question, cf. Thenius in loc.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 2:11-13. And they did the evil in the sight of Jehovah. In what the evil consisted, we are soon informed: they served other gods, not their God. These other gods of the nations round about them, are national gods. They severally represent the morals, inclinations, and aptitudes, of those nations. The heathen god is the embodiment of the spiritual life and character of the people that worships him. The God of Israel is the very opposite of this. He is the God of the universe, inasmuch as He created heaven and earth; and the God of Israel, inasmuch as He elected them from among the nations in order to be a holy people unto Himself. The law is the abstract representation of that divine morality which is characteristic of the holy nation, as such. Israel forsakes God, when it does not follow this law. It forgets God, when it ascribes to itself that which belongs to Him; when it explains the history of its wars and victories by referring them, not to divine guidance, but to its own strength. Hence also, as soon as Israel forgets God as the author of its history, it falls into the service of other gods, since these are the opposite of the absolute God, namely, the visible embodiment of the nation’s own self. The God of Israel is a God on whom the people feels itself dependent; the heathen deity, with its material representation, is the resultant of the popular will. The very moment in which the impatient Israel of the desert forsook God, it worshipped the golden calf, the type of Egypt. Now, in Canaan also, Israel is induced to forget God as its benefactor. It seeks to remove the contrariety which exists between itself and the Canaanites: to cancel the dividing-lines drawn by the law of the invisible God. It can have fellowship with the other nations only by serving their gods. Among the nations of antiquity no leagues found place except on the basis of community in sacred things; for in these the national type or character expressed itself. In the Italian cities, a union for joint-sacrifices was called concilium, and formed the indispensable prerequisite to connubium and commercium. The children of Israel, for the sake of their neighbors, forget their God. To please men, they do “the evil in the sight of the Lord.” Evil, רַע, is the opposite of what God wills. Whatever the laws forbids, is “evil.” “Ye shall not worship strange gods,” is the burden of the first, and the ultimate ground of all, commandments. Therefore, when Israel serves them it does what Isaiah, not simply “evil,” but “the evil” (הָרַע). The trains of thought of the simple sentences, are bound together by a profoundly penetrating logic. The new generation no longer knows the works of God in Israel’s behalf. Hence it longs for intercourse with the nations round about. For these have not been driven out. In order to gratify this longing, it serves their strange gods. But thereby it forsakes Jehovah, and provokes Him to anger.

And they served Baalim. Baal (בַּעַל), as deity, is for the nation, what as master he is in the house, and as lord in the city. He represents and impersonates the people’s life and energies. Hence, there is one general Baal, as well as many Baalim. The different cities and tribes had their individual Baalim, who were not always named after their cities, but frequently from the various characteristics for which they were adored. The case is analogous to that of Zeus, who by reason of his various attributes, was variously named and worshipped in Greece. The Israelites, as they forgot their own God, apostatized to that form of Baal service which obtained in the tribe or city in which they happened to live, according to the manifold modifications which the service of the idol assumed. Our passage reproduces very closely the words of the Mosaic law (cf. Deuteronomy 17:2-3; Deuteronomy 29:25 (26)), except that it substitutes Baalim for im acherim, other gods. im acherim is of universal comprehensiveness. “Other gods” being forbidden, the false gods of all ages and countries, whatever names they may bear, are forbidden. Acher is “another,” not in any sense implying coördination, but as expressive of inferiority, spuriousness. It is used like ἕτερος, posterior, and the German after and aber. (Aberglaube [superstition] is a false glaube [faith], just as elohim acherim are false gods.[FN17]) Baalim is here substituted as being the current name of the country for the false god. And in truth the very name of Baal, in its literal signification, expresses the contrast between him and the absolute and true Elohim, Jehovah. For as Baal (i.e. Lord, Master), he is dependent on the existence of him whose Baal he Isaiah, just as he is no husband who has not a wife; whereas it is the nature of the absolute God to be perfectly free and independent of every extraneous object. These Baalim were the “gods of the nations who dwelt round about them.” Every word of Judges 2:12 indicates that what now occurred, had been foretold by Moses (cf. Deuteronomy 28:20; Deuteronomy 31:16; Leviticus 22:33). The chief passages which are kept in view, are Deuteronomy 6:10 ff; Deuteronomy 29:25 ff. Ver 13 begins with the same words as Judges 2:12, “they forsook God,” not to repeat but to strengthen the statement. It must astound the reader that they have forsaken God (עָזַב has the sense of our expression “to ignore one,” “not to notice him,” as one lets a poor mar stand and beg without noticing him), to serve “Baal and Ashtaroth.” Israel, the narrator wishes to say, was actually capable of giving up its own glorious God, who brought it up out of Egypt, for the sake of Baal and Ashtaroth! The statements of Judges 2:11-14 form a climax; for sin is not stationary, but sinks ever deeper. Judges 2:11 had said that “they served Baalim.” Judges 2:12 intimates that this was in fact nothing else than that which Moses, in the name of God, had described as the deepest and most radical crime of which the nation could be guilty. Judges 2:13 shows the blindness of Israel in its deepest darkness. The people has forsaken its God of truth and purity, for the sake of Baal and Ashtaroth! That has come to pass against which Deuteronomy 4:19 warned as possible: “Lest thou lift up thine eyes unto heaven, and when thou seest the sun, and the moon, and the stars, all the host of heaven, shouldest bow down to them and serve them.” The luminaries of the heavens are the original symbols of ancient idolatry. Baal answers to Zeus, the Greek Light god. Ashtaroth, in like manner, corresponds to Hera (according to the meaning of her name, a Baalah), the Star-queen. Ashtoreth means “the star” (אֶסְתֵּר, Persian sitareh, ἀστήρ, star); in the plural her name is Ashtaroth. This plural expresses the Scripture phrase “host of heaven,” in one collective conception. As Elohim in its plural form represents the Deity, so Baalim represents Baaldom, and Ashtaroth the shining night-heavens. (Just as cives and civitas, בְּעָלִים and בַּעֲלָה, are used to express all that is included in the idea of the State.) The Greek form of Ashtoreth, it is well known, was Astarte. Hence, names formed like Abdastartus[FN18] (Servant of Astarte), find their contrast in such as Obadiah (Servant of Jah), formed in the spirit of the Israelitish people. Astarte represents on the coast of Phœnicia the same popular conception, suggested by natural phenomena, which till a very late period Asia Minor worshipped in the goddess of Ephesus. The Greek conceptions of Hera, Artemis, and Aphrodite do not so coalesce in her as to prevent us from clearly finding the common source. From the instructive passages of Scripture, in which the language shows a relation of Astarte to the propagation of flocks ( Deuteronomy 7:13; Deuteronomy 28:4), it is evident that as luminous night-goddess she, like Hera, was a patroness of corporeal fertility, an Ilithyia, Lucina, Mylitta. On account of this idea, which is characteristic of both goddesses, the heavenly Hera (Juno cœlestis) coincides with Aphrodite Urania, so that Hesychius remarks concerning Belthis (Baalath), that she may be the one or the other. Astarte was worshipped as Ashtoreth, not only in Zidon ( 1 Kings 11:5; 2 Kings 23:13), but throughout Canaan; special mention is made of her temple in Askelon ( 1 Samuel 31:10). It is evidently this temple of which Herodotus (i105) speaks as dedicated to Aphrodite Urania, and which, as the national sanctuary of Askelon, the Scythians destroyed. It was on account of its national character, that the Philistines deposited in it the armor of Saul as trophies. They saw in its goddess the victor over the defeated enemy, just as at Ephesus the repulse of the Cimmerians was attributed to the aid of Artemis. Powers of resistance and defense were ascribed to all those Asiatic goddesses who presided over the principle of fecundity in nature. Their weapons protect pacific nature and that which she cherishes, against the hostility of wild and savage forces. The worship of the Ephesian goddess is founded and celebrated by Amazons. Juno, the celestial, is represented with lance in hand. The same conception is indicated by ancient representations of Aphrodite, in which she appears armed and prepared for battle. Astarte is at all events considered favorable to her nation in war; since trophies of victory hang in her temple, and the capital of the terrible warrior Og bears the name Ashtaroth ( Joshua 9:10; Joshua 12:4). This King Og of Bashan is regarded as a scion of the mighty Rephaim. These latter have their seat at Ashteroth Karnaim, where they are attacked by the eastern kings ( Genesis 14:5). Ashteroth Karnaim points to the horns of the crescent moon, by which also Astarte of Askelon is indicated on the coins of that city (cf. Stark, Gaza, p259). The armed Aphrodite in Sparta is the same with Helena or Selene, the moon-goddess,—a fact clearly demonstrative of her identity with Astarte. Moon and stars, the luminaries of the night-sky, are blended in Ashtaroth. She represents the collective host of heaven. Before this “host” Israel bowed down when it forsook its “Lord of hosts.” Baal and Ashtaroth stand for the whole national worship of Phœnicia, over against Jehovah, the God of the universe. They are the representatives of their nation’s prosperity; and it is therefore a profound conception, which Epiphanias says some held (Hœres. 55. cap2), which makes Hercules (Baal) to be the father, and Ashtaroth (or Asteria, τὴν καὶ ’Αστερίαν,) the mother, of Melchizedek. Thus when Melchizedek bowed himself before Abraham and Abraham’s God, the national spirit of Canaan submitted itself. When Israel prostrates itself before such symbols, it cannot fail to provoke the anger of its God.

Judges 2:14. And the anger of Jehovah was kindled against Israel. A climax appears also in the expressions concerning the displeasure of God. First, that which they do is evil in his sight ( Judges 2:11); then, they provoke Him to anger ( Judges 2:12; cf. Deuteronomy 4:25; Deuteronomy 9:18); finally, his anger is kindled ( Judges 2:14; also Numbers 25:3; Numbers 32:13).

And He delivered them into the hands of the oppressors [spoilers]—and gave them up into the hands of their enemies.[FN19] Thus far the phraseology has been literally quoted from Mosaic utterances, except that Baal and Ashtaroth were substituted for sun, moon, and stars. The above words occur here for the first time. They express the historical consequences of Israel’s wrong-doing. When Israel forsakes God and his law, it loses the basis of its nationality. With God and God’s law, and through them, it is a people; without them, it has neither law nor national power. The gods after whom they run, do not at all belong to them. On the contrary, they are the property of nations who are their enemies. Israel left Egypt a crowd of slaves. It was God’s own revelation of Himself, fulfilling his promise to the fathers, that made it free. If it give up this Revelation, it has no longer a basis of freedom. Freedom is henceforth impossible; for by serving the gods of other nations, it dissolves its own national existence. Hence, this faithlessness towards God, is the worst folly against itself. For the enemy who gave way before Israel’s God and Israel’s enthusiasm, will no longer spare the conquerors of Canaan when, like men without character, they kneel at strange altars. When God who elected Israel is not in the midst of the nation as its protector, it is like the defenseless hart which the hunter pursues. Such is the figure which underlies the expression: “and God gave them into the hands of their שֹׁסִים” The root שָׁכַס שָׁסָה, is not found in the Pentateuch, and occurs here for the first time. The shosim are enemies of the property of another, robbers, plunderers,—as the hunter robs his game of life and happiness. The word is kindred to the Greek χάζω, with the same meaning, although, to be sure, only the passive χάζομαι is in use. (It seems also that the Italian cacciare and the French chasser are to be derived from this word; but cf. Diez, Lex. der Röm. Spr., p79). Israel, having broken its covenant with God for the sake of men, was by these very men oppressed. They robbed it of goods and freedom. For God had “sold it,” like a person who has lost his freedom. What but servitude remained for Israel when it no longer possessed the power of God? It cannot stand before its enemies, as was foretold, Leviticus 26:37, in somewhat different words. A people that conquered only through the contrariety of its spirit with that of its enemies, must fall when it ceases to cherish that spirit. No one can have power to succeed, who himself destroys his sole vocation to success. Hence, Israel could no more be successful in anything. The measure of its triumph with God, is the measure of its misery without Him. Apostasy from God is always like a return to Egypt into bondage ( Deuteronomy 28:68).

Judges 2:15. As Jehovah had said, and as he had sworn unto them. By applying to their sin the very words used in the law, the narrator has already emphasized the enduring truthfulness of the divine announcements. Israel is to experience that everything threatened comes to pass; and with reason, for every promise also has been verified. But here he expresses himself still more plainly. The hand of the Lord ( Deuteronomy 2:15) was against them for evil ( Deuteronomy 29:20), as He “had sworn unto them.” No sentence evinces more plainly how closely the narrator keeps to the Mosaic writings. When God is said to swear unto Israel, it is almost always in connection with blessings to be bestowed. Only in two instances ( Deuteronomy 2:14; cf. Joshua 5:6), the Lord is represented as having sworn that to those who had not obeyed his voice, He would not show the land. In these, therefore, the oath is confirmatory of threatened punishment. The double form of expression also, that God spake and swore, is prefigured Deuteronomy 29:12 (13).

And they became greatly distressed, וַיֵּצֶר. Deuteronomy 28:50-52 describes the plunderers, who shall rob them of their cattle and their harvests. “Thou shalt be distressed in all thy gates” (וְהֵצַר לְךָ), is twice repeated in Judges 2:52. The narrator presupposes intimate acquaintance with the ancient writings, and therefore cites only their salient points.

HOMILETICAL AND PRACTICAL
After the judgment of the word comes the judgment of the sword. He who ceases to remember the works of God, ceases also to enjoy the power of God. For him who shuts his eyes, the sun affords no light. Men are judged by the truth which they despise, and betrayed by the sin which they love. Israel can no longer withstand the nations over whom it formerly triumphed, because it courts their idols and leaves its own God.

Thus men suffer through the passions which they entertain. They are plundered, when instead of God, they serve Baal-Mammon. The judgment of the word which they forsake, is confirmed Men lose the freedom of the children of God, when (1) they are no longer grateful to God; consequently, (2) remember Him no more; hence, (3) attend no longer to the preaching of repentance; and despite of it, (4) serve idols.

Starke: He who engages in another worship, forsakes the true God, and apostatizes from Him. But woe to the man who does this: for he brings himself into endless trouble. The same: God is as true to his threats as to his promises. Lisco: The people whom trouble and bondage had brought to a consciousness of their guilt, sank again into idolatry through levity and commerce with heathen, and thus new chastisements became necessary. Gerlach: The judgment affords a deep glance into God’s government of the world, showing how He makes all sin subservient to his own power, by punishing it with the very evils that arise from it.

Footnotes:
FN#14 - Judges 2:11—הָרַע: lit. “the evil.” The use of the article, however, scarcely warrants the stress laid on it by Dr. Cassel (see below), as הָרַע, although most frequently used of idolatry, occurs also of sin in general and of other sins, cf. Numbers 32:13; 2 Samuel 12:9; Psalm 51:6. The art, is probably used here as with other words denoting abstract ideas, cf. Ges. Gr. § 109, Rem1, c.—Tr.]

FN#15 - Judges 2:14.—Bachmann: “The giving up to the enemy is represented as a selling. The term of comparison, however, is not the price received, but the complete surrender into the stranger’s power.”—Tr.]

FN#16 - Judges 2:15.—The E. V. takes בְּכָל־מָקוֹם = בְּכֹל, and אֲשֶׁר as the accus whither, cf. Numbers 13:27. So also Bertheau, Keil, and most versions and commentators. Dr. Cassel takes אְשֶׁר as accus. where, as in Genesis 35:13, 2 Samuel 7:7. Dr. Bachmann thinks it safer “in accordance with 2 Kings 18:7 (cf. Joshua 1:7; Joshua 1:9), to understand the whole expression not of the place of the undertaking, but of the undertaking itself (cf. Deuteronomy 28:20 : מִשְׁלַח יָרְךָ אֲשֶׁר תַּעֲשֶׂה בְּכָל־, with Judges 2:19 :. … בְּבֹאֶדָ בְּצֵאתֶדָ): lit. “in all what = for what they went out,” i. e. (since the connection points to matters of war) in all undertakings for which they took the field. It is at least safe to say that 2 Kings 18:7 requires this interpretation of the phrase in question, cf. Thenius in loc.—Tr.]

FN#17 - Cf. my Abhandlung über Wissensch. und Akademien, p38.

FN#18 - Compare Methuastartus (מתוצשתרת), formed like Methubaal, Methusalem, Man of (belonging to) Astarte. Compare אמצשתרת, “my mother is Astarte,” on the Sidonian Inscription of Eshmunazar. Rödiger (Zeitschrift d. d. m. Ges., 1865, p656) regards it as an abbreviation for אמתצשתרת, “maid-servant of Astarte,” wherein he is followed by others.

FN#19 - On these words Bachmann remarks: “This does not describe a twofold visitation, either simultaneous or successive: first spoiling, then servitude (P. Mart.), or roving robber bands and regular hostile armies (Schm.); still less (Cajet.) a threefold degree of calamity—spoiling, slavery, flight [the latter indicated by ‘they were no longer able to stand before their enemies’—Tr.]; but God in abandoning the people to the resistless violence of their hostile neighbors, does thereby deliver them into the hands of the spoilers.”—Tr.]

Verses 16-23
The interposition of God in Israel’s behalf by the appointment of Judges. Deliverance and the death of the Deliverer the occasion of renewed apostasy
Judges 2:16-23
16Nevertheless [And] the Lord [Jehovah] raised up Judges, which [and they] delivered them out of the hand of those that spoiled them 17 And yet they would not [But neither did they] hearken unto their Judges, but[FN20] they went a whoring[FN21] after other [false] gods, and bowed themselves unto them: they turned quickly[FN22] out of the way[FN23] which their fathers walked in, obeying[FN24] the commandments of the Lord18[Jehovah]; but they did not so. And when the Lord [Jehovah] raised them up Judges, then the Lord [Jehovah] was with the Judges, and delivered them out of the hand of their enemies all the days of the judge: (for it repented the Lord [Jehovah] because of their groanings [wailings[FN25]] by reason of them that oppressed[FN26] them and 19 vexed [persecuted[FN27]][FN28] them.) And [But] it came to pass, when the judge was dead, that they returned [turned back], and corrupted themselves[FN29] more than their fathers, in following other [false] gods to serve them, and to bow down unto them; they ceased not from[FN30] their own [omit: own] [evil] doings,[FN31] nor from their stubborn way.[FN32] 20And the anger of the Lord [Jehovah] was hot [kindled] against Israel; and he said, Because that this people hath transgressed my covenant[FN33] which I commanded their fathers, and have not hearkened unto my voice; 21I also will not henceforth [will not go on to] drive out any [a man] from before them of the nations which Joshua left when he died: 22that through them I may prove [in order by them to prove[FN34]][FN35] Israel, whether they will keep the way of the Lord [Jehovah] to walk 23 therein, as their fathers did keep it, or not. Therefore [And] the Lord [Jehovah] left those [these] nations [at rest[FN36]], without driving them out hastily [so that they should not be speedily driven out], neither delivered he them [and delivered them not] into the hand of Joshua.

TEXTUAL AND GRAMMATICAL
1 Judges 2:17.—Dr. Cassel has denn, “for.” “But” is better. On כִּי after a negative, cf. Ges. Gr. p272, at top.—Tr.]

2 Judges 2:17.—That Isaiah, as often as a Judge had succeeded in bringing them back to the way of their fathers, they quickly left it again. So Bachmann.—Tr.]

3 Judges 2:17.—לִשְׁמֹע: “in that they obeyed.” On this less regular, but by no means rare (cf. Judges 2:19, Psalm 78:18; 1 Samuel 20:20; etc.) use of the infin. with לְ, cf. Ew280 d.—Tr.]

4 Judges 2:18.—דָּחַק, only here and in Joel 2:8. If the clause were rendered: “before those that crowded (לָחַץ, cf. on Judges 1:34) and pressed upon them,” its metaphorical character would be preserved as nearly as possible.—Tr.]

5 Judges 2:19.—The E. V. is correct as to sense; but the Hebrew phrase, filled out, would be, “they corrupted their way,” cf. Genesis 6:12.—Tr.]

6 Judges 2:19.—לֹא הִפִּילוּ מִן: lit. “they caused not (sc. their conduct, course of action) to fall away from their (evil) deeds.”—Tr.]

7 Judges 2:12.—לְמַעַן נַסּוֹת. Grammatically this infin. of design may be connected either with לא֗ אוֹסיף, Judges 2:21, וַיּא֗מֵר, Judges 2:20, or עָזַב The first construction (adopted by E. V.) is inadmissible, because, 1. It supposes that Jehovah himself continues to speak in Judges 2:22, in which case we should expect אֶת־דַּרְכִּי, first per, rather than אֶת־דֶּרֶךְ יְהוָֹה. 2. It supposes that the purpose to prove Israel is now first formed, whereas it is clear from Judges 3:1; Judges 3:4, that it was already operative in the time of Joshua. This objection is also fatal to the construction with וַיֹּאמֶר, adopted by Keil. (That Dr. Cassel adopts one of these two appears from the fact that he reads: “whether they will (instead of would, see farther on) keep the way of Jehovah,” but which of the two is not clear.) It remains, therefore, to connect with צָוַב, against which there is no objection, either grammatical or logical. “For in such loosely added infinitives of design, in which the subject is not definitely determined, the person of the infin. goes back to the preceding principal word only when no other relation is more obvious, see Ew337 b (cf. Exodus 9:16). But that here, as in the perfectly analogous parallel passage, Judges 3:4, the design expressed by the infin. is not Joshua’s nor that of the nations, but Jehovah’s, is self-evident, and is besides expressly declared in Judges 2:23 and Judges 3:1. So rightly LXX. It. Pesh. Ar. Aug. (ques17), Ser. Stud. and many others” (Bachmann). The connection from Judges 2:21 onward is therefore as follows: In Judges 2:21 Jehovah is represented (cf. foot-note 3 on p62) as saying, “I will not go on to drive out the nations which Joshua left when he died.” To this the author of the Book himself adds the purpose for which they were left, namely, to prove Israel, whether they would (not, will) keep the way (אֶת־דֶּרֶךְ) of Jehovah to walk therein (כָּם, plur. “in them,” constr. ad sensum, the way of Jehovah consisting of the מִצוֹת יְהוָֹה, Deuteronomy 8:2.—Keil), as their fathers kept it, or not. “And Song of Solomon,” he continues, i.e. in consequence of this purpose, “Jehovah (not merely Joshua) left these nations (חָאֵלֶה, these, pointing forward to Judges 3:1 ff, where they are enumerated,) at rest, in order that they should not speedily (for that would have been inconsistent with the design of proving Israel by them, but yet ultimately) be driven out, and did not give them into the hand of Joshua.” But the “not speedily” of Joshua’s time had by Israel’s faithless apostasy been changed into “never.”—Tr.]

EXEGETICAL AND DOCTRINAL
The first two chapters indicate, by way of introduction, the laws of historical cause and effect whose operation explains the occurrences about to be related in the succeeding pages. They are designed to give information concerning that most important of all subjects in Israel,—the relation of the will of God to his chosen people. Since prosperity and calamity were both referred to God, it was necessary to explain the moral grounds of the same in the favor or wrath of God. It was most important, in view of the peculiar histories which were to be narrated, that the doubts which might be raised against the doctrine of God’s all-powerful and world-controlling direction, should be obviated. The connection between the national fortunes, as about to be related, and the declarations of the Mosaic law, was to be pointed out. The reader was to be informed why the purposes of God concerning the glory of Israel in Canaan, as unfolded to Moses, had been so imperfectly fulfilled. In Judges 1 a historical survey of the conquests of the tribes had been given, in order in connection therewith, to state how little heed had been given to the behest of the law to expel the nations. In that disobedience the germ of all subsequent misfortunes was contained. For by mingling with the heathen nations, the chosen people fell into sin. With Israel to fall from God was actually to fall back into bondage. In their distress and anguish, God ( Judges 2:15; Judges 2:18) mercifully heard their crying, as he had heard it in Egypt ( Exodus 2:24; Exodus 6:5). Now, as then, He raised them up heroes, who through his might smote the enemy, and delivered the people from both internal and external bondage ( Judges 2:16). This, however, did not remove the evil in its germ. Since the judgeship was not hereditary, the death of each individual Judge brought back the same state of things which followed the departure of Joshua and his contemporaries. The nation continually fell back into its old sin ( Judges 2:18-19). The history of events under the Judges, is the history of ever recurring exhibitions of divine compassion and human weakness. Hence, the great question in Israel must be one inquiring into the cause of these relations. If, the people might say, present relations owed their existence to the temptations occasioned by the remaining Canaanites, he on whom the first blame for not expelling them must fall, would be none other than Joshua! Why did not that hero of God drive them all out of the land? Why did he not secure the whole land, in all its extended boundaries, for a possession to Israel? If only sea and desert had bounded their territories, Israel would have had no temptation to meddle with the superstitions of neighbors. Left to themselves, they would have thought of nothing else than to serve their God. To this Judges 2:21 ff. reply: God is certainly the Helper and Guide of Israel, its Libera and Conqueror; but not to serve the sinfulness and sloth of Israel. The Spirit of God is with Israel, when the freewill of Israel chooses obedience to God. But the freedom of this choice demonstrates itself only under temptation. Abraham became Father of the Faithful because, though tempted ( Genesis 22:1), he nevertheless stood firm. Fidelity and faith approve themselves only in resistance to seductive influences. God in his omnipotence might no doubt remove every temptation from the path of believers; but He would not thereby bestow a boon on man. The opportunity for sinning would indeed be rendered difficult; but the evidence of victorious conflict with sin would be made impossible. Had God suffered Joshua to remove out of the way all nations who might tempt Israel, the people's inward sinful inclinations would have been no less, it would have cherished no greater love for God its benefactor, it would have forgotten that He was its liberator ( Judges 2:10); and the faith, the fidelity, the enthusiasm, which come to light amid the assaults of temptation, would have had no opportunity to win the approval of God or to secure the impartation of his strength. Unfaithfulness, to be sure, must suffer for its sins; but faithfulness is the mother of heroes. The Book of Judges tells of the trials by which God suffered Israel to be tried through the Canaanites, of the punishments which they endured whenever they failed to stand the tests,—but also of the heroes whom God raised up because they preserved some faith in Him. The closing verses do not therefore contradict the opening of the chapter. The pious elders weep when from the words of the “messenger from Gilgal” they perceive the temptation. The unfaithful younger generation must suffer the penalty because they yielded to the seduction. Joshua would doubtless have expelled all the nations; but God did not permit it. He died; but in his place God raised up other heroes, who liberated Israel when, in distress, it breathed penitential sighs. Such, in outline, are the author’s thoughts as to the causes which underlie his history. He uses them to introduce his narrative, and in the various catastrophes of the history constantly refers to them.

Judges 2:16-19. And Jehovah raised them up Judges, שֹׁכִּטים, Shophetim. This word occurs here for the first time in the special sense which it has in this period of Israelitish history, and which it does not appear to have had previously. שָׁפַט is to Judges, to decide and to proceed according to the decision, in disputes between fellow-country-men and citizens. Originally, Moses, deeming it his duty to exercise all judicial functions himself, was the only judge in Israel ( Exodus 18:16). But when this proved impracticable, he committed the lesser causes to trustworthy men from among the people, just as at the outset the Spartan ephors had authority only in unimportant matters. These he charged ( Exodus 18:21; Deuteronomy 1:16) to “judge righteously between every man and his brother.” For the future, he enjoins the appointment of judges in every city ( Deuteronomy 16:18). Their jurisdiction extends to cases of life and death, to matters of idolatry as all other causes ( Deuteronomy 17:1-12; Deuteronomy 25:2); and although the words are “thou shalt make thee Judges,” the judges are nevertheless clothed with such authority as renders their decisions completely and finally valid. Whoever resists them, must die ( Deuteronomy 17:12). The emblem of this authority, in Israel as elsewhere, was the staff or rod, as we see it carried by Moses. The root שָׁפַט is therefore to be connected with שֵׁבֶמ, staff, σκῆπτρον, scipio. שֹׁפֵט is a staff-man, a judge. In the Homeric poems, when the elders are to sit in judgment, the heralds reach them their staves (Il. xviii506); “but now (says Achilles, Il. i237), the judges carry in their hands the staff.”[FN37] Judicial authority is the chief attribute of the royal dignity. Hence, God, the highest king, is also “the Judge of all the earth” ( Genesis 18:25). He judges concerning right and wrong, and makes his awards accordingly. When law and sin had ceased to be distinguished in Israel, compassion induced Him to appoint judges again. If these are gifted with heroic qualities, to vanquish the oppressors of Israel, it is nevertheless not this heroism that forms their principal characteristic. That consists in “judging.” They restore, as was foreseen, Deuteronomy 17:7; Deuteronomy 17:12, the authority of law. They enforce the penalties of law against the sin of disobedience towards God. It is the spirit of this law living in them, that makes them strong. The normal condition of Israel is not one of victory simply; it is a condition in which חֹק וּמִשְׁפָּט law and right,[FN38] are kept. For this reason, God raises up Shophetim, Judges, not princes (nesiim, sarim). The title sets forth both their work and the occasion of their appointment. Israel is free and powerful when its law is observed throughout the land.[FN39] Henceforth, (as appears from Deuteronomy 17:14,) except shophetim, only kings, melakim, can rule in Israel. The difference between them lies chiefly in the hereditariness of the royal office—a difference, it is true, of great significance in Israel, and closely related to the national destiny. The Judge has only a personal commission. His work is to Revelation -inspire Israel with divine enthusiasm, and thus to make it victorious. He restores things to the condition in which they were on the death of Joshua. No successor were necessary, if without a Judges, the nation itself maintained the law, and resisted temptation. Israel has enough in its divinely-given law. Rallying about this and the priesthood, it could be free; for God is its King. But it is weak. The Judge is scarcely dead, before the authority of law is shaken. Unity is lost, and the enemy takes advantage of the masterless disorder. Therefore, Judges, raised up by God, and girded with fresh strength, succeed each other,—vigorous rulers, full of personal energy, but called to exercise judgment only in the Spirit of God. It has been customary, in speaking of the Punic suffetes, to compare them with the Israelitish shophetim. And it is really more correct to regard the suffetes as consules than as kings. Among the Phœnicians also the idea of king included that of hereditariness.[FN40] The suffetes were an elected magistracy, whose name, like that of the Judges, was doubtless derived from the fact that they also constituted the highest judicial authority. They sat in judgment (ad jus dicendum) when the designs of Aristo came to light (Livy, xxxiv61). It Isaiah, in general, by no means uncommon for the magistracy of a city (summus magistratus), as in the Spanish Gades (Livy, xxviii37), to be styled Judges, i.e. suffetes. As late as the Middle Ages, the title of Spanish magistrates was judices. The highest officer of Sardinia was termed judex.[FN41] The Israelitish Judges differ from the suffetes, not so much by the nature of their official activity, as by the source, purpose, and extent of their power. In Israel also common shophetim existed everywhere; but the persons whom God selected as deliverers were in a peculiar sense men of divine law and order. They were not regular but extraordinary authorities. Hence, they were not, like the suffetes, chosen by the people. God himself appointed them. The spirit of the national faith placed them at the head of the people.

Judges 2:20, etc.[FN42]I will not go on to drive out a man of the nations which Joshua left when he died. The purport of this important sentence, which connects chapters1,3historically and geographically, is as follows: The whole land, from the wilderness of Edom to Mount Casius and the “road to Hamath,” and from Jordan to the sea, was intended for Israel. But it had not been given to Joshua to clear this whole territory. A group of nations, enumerated Judges 3:3, had remained in their seats. Nor did the individual tribes, when they took possession of their allotments, make progress against them (cf. Judges 1:19; Judges 1:34). Especially does this explain what is said above, Judges 1:31, of the tribe of Asher. Israel, therefore, was still surrounded by a circle of heathen nations, living within its promised borders, to say nothing of those who with their idolatry were tolerated in the territory actually subjugated (cf. Judges 1:21; Judges 1:27; Judges 1:30). These were the nations by whom temptations and conflicts were prepared for Israel, and against whom, led by divinely-inspired heroes, it rose in warlike and successful resistance With their enumeration, briefly made in Judges 3:1-5, the author closes his introduction to the narration of subsequent events. The historical and moral background on which these arise, is now clear. Not only the scene and the combatants, but also the causes of conflict and victory have been indicated.

HOMILETICAL AND PRACTICAL
The judgments of God are indescribable—his compassion is indefatigable. Whatever God had promised in the law, must come to pass, be it prosperity or distress. Apostasy is followed by ruin; the loss of character by that of courage. Heroes become cowards; conquerors take to flight. Shame and scorn came upon the name of Israel. The nation could no longer protect its cities, nor individuals their homes. In distress, the people returned to the altars which in presumptuous pride they had left. Old Israel wept when it heard the preaching of repentance; new Israel weeps only when it feels the sword of the enemy. And God's compassion is untiring. He gave them deliverers, choosing them from among Israel’s Judges, making them strong for victory and salvation. But in his mercy He chastened them. For Israel must be trained and educated by means of judgment and mercy. The time to save them by a king had not yet come. Judah had formerly led the van; but neither was the education of this tribe completed. Judges arose in Israel; but their office was not hereditary. When the Judge died a condition of national affairs ensued like that which followed the death of Joshua: the old remained faithful, the young apostatized. The Judges for the most part exercised authority in single tribes. The heathen were not expelled from the borders assigned to Israel; Israel must submit to ever-renewed trials; and when it failed to stand, then came the judgment. But in this discipline, compassion constantly manifested itself anew. The word of God continued to manifest its power. It quietly reared up heroes and champions. The contents of these verses form the substance of the whole Book. Israel must contend,—1, with sin, and2, with enemies; it experiences.—1, the discipline of judgment, and2, the discipline of compassion; but in contest and in discipline that which approves itself Isaiah,—1, the victory of repentance, and2, the obedience of faith.

Thus the contents of the Book of Judges afford a look into the history of Christian nations. They have found by experience what even in a modern novel the author almost involuntarily puts into the mouth of one of his characters (B. Abeken, Greifensee, i43): “Truly, when once the granite rock on which the church is reared has crumbled away, all other foundations crumble after it, and nothing remains but a nation of cowards and voluptuaries.” A glance into the spiritual life shows the same process of chastisement and compassion. The Apostle says ( 2 Corinthians 12:7): “And lest I should be exalted above measure through the abundance of the Revelation, there was given to me a thorn in the flesh, the messenger of Satan, to buffet me, lest I should be exalted above measure. For this thing I besought the Lord thrice, that it might depart from me. And he said unto me, My grace is sufficient for thee: for my strength is made perfect in weakness.” A recent philosopher (Fischer, Gesch. der neueren Philos., i11) defines philosophy to be, not so much universal science, as self-knowledge. If this be correct, repentance is the true philosophy; for in repentance man learns to know himself in all the various conditions of apostasy and ruin, reflection and return, pride and penitence, heart-quickening and longing after divine compassion.

Starke: Fathers, by a bad example, make their children worse than themselves; for from old sins, new ones are continually growing, The same: Although God knows and might immediately punish all that is hidden in men, his wisdom employs temptation and other means to bring it to the light, that his justice may be manifest to his creatures. The same: Through tribulation and the cross to the exercise of faith and obedience, prayer and hope. And all this tends to our good; for God tempts no one to evil. The same: Though God permit, He does not approve, the unrighteous oppressor of the unrighteous, but punishes his unrighteousness when his help is invoked. Lisco: God’s judgment on Israel is the non-destruction of the heathen. Gerlach: From the fact that the whole history does at the same time, through scattered hints, point to the flourishing period of Israel under the kings, we learn that these constantly-recurring events do not constitute a fruitless circle, ever returning whence it started, but that through them all, God’s providence conducted his people, by a road wonderfully involved, to a glorious goal.

Footnotes:
FN#20 - Judges 2:17.—Dr. Cassel has denn, “for.” “But” is better. On כִּי after a negative, cf. Ges. Gr. p272, at top.—Tr.]

FN#21 - Judges 2:17.—כְּי זָנוּ, etc, cf. Deuteronomy 31:16.

FN#22 - Judges 2:17.—סָרוּ מַחֵר, cf. Exodus 32:8; Deuteronomy 9:12.

FN#23 - Judges 2:17.—That Isaiah, as often as a Judge had succeeded in bringing them back to the way of their fathers, they quickly left it again. So Bachmann.—Tr.]

FN#24 - Judges 2:17.—לִשְׁמֹע: “in that they obeyed.” On this less regular, but by no means rare (cf. Judges 2:19, Psalm 78:18; 1 Samuel 20:20; etc.) use of the infin. with לְ, cf. Ew280 d.—Tr.]

FN#25 - Judges 2:18.—נַאֲקָתָם, from נָאַק, cf. Exodus 2:24; Exodus 6:5.

FN#26 - Judges 2:18.—לָחַץ, cf. Exodus 3:9.

FN#27 - Judges 2:18.—דָּתַק appears here for the first time. Cf. the Greek διώκω.

FN#28 - Judges 2:18.—דָּחַק, only here and in Joel 2:8. If the clause were rendered: “before those that crowded (לָחַץ, cf. on Judges 1:34) and pressed upon them,” its metaphorical character would be preserved as nearly as possible.—Tr.]

FN#29 - Judges 2:19.—The E. V. is correct as to sense; but the Hebrew phrase, filled out, would be, “they corrupted their way,” cf. Genesis 6:12.—Tr.]

FN#30 - Judges 2:19.—לֹא הִפִּילוּ מִן: lit. “they caused not (sc. their conduct, course of action) to fall away from their (evil) deeds.”—Tr.]

FN#31 - Judges 2:19.—Cf. Deuteronomy 28:20.

FN#32 - Judges 2:19.—קָשָׁה, with reference to Exodus 33:5 etc, where already Israel is called קְשֵׁה־עֹרֶף.

FN#33 - Judges 2:20.—Cf. Joshua 7:11.

FN#34 - Judges 2:22.—Cf. Exodus 16:4; Exodus 20:20; Deuteronomy 8:2; Deuteronomy 8:16; Deuteronomy 13:4 (3)).

FN#35 - Judges 2:12.—לְמַעַן נַסּוֹת. Grammatically this infin. of design may be connected either with לא֗ אוֹסיף, Judges 2:21, וַיּא֗מֵר, Judges 2:20, or עָזַב The first construction (adopted by E. V.) is inadmissible, because, 1. It supposes that Jehovah himself continues to speak in Judges 2:22, in which case we should expect אֶת־דַּרְכִּי, first per, rather than אֶת־דֶּרֶךְ יְהוָֹה. 2. It supposes that the purpose to prove Israel is now first formed, whereas it is clear from Judges 3:1; Judges 3:4, that it was already operative in the time of Joshua. This objection is also fatal to the construction with וַיֹּאמֶר, adopted by Keil. (That Dr. Cassel adopts one of these two appears from the fact that he reads: “whether they will (instead of would, see farther on) keep the way of Jehovah,” but which of the two is not clear.) It remains, therefore, to connect with צָוַב, against which there is no objection, either grammatical or logical. “For in such loosely added infinitives of design, in which the subject is not definitely determined, the person of the infin. goes back to the preceding principal word only when no other relation is more obvious, see Ew337 b (cf. Exodus 9:16). But that here, as in the perfectly analogous parallel passage, Judges 3:4, the design expressed by the infin. is not Joshua’s nor that of the nations, but Jehovah’s, is self-evident, and is besides expressly declared in Judges 2:23 and Judges 3:1. So rightly LXX. It. Pesh. Ar. Aug. (ques17), Ser. Stud. and many others” (Bachmann). The connection from Judges 2:21 onward is therefore as follows: In Judges 2:21 Jehovah is represented (cf. foot-note 3 on p62) as saying, “I will not go on to drive out the nations which Joshua left when he died.” To this the author of the Book himself adds the purpose for which they were left, namely, to prove Israel, whether they would (not, will) keep the way (אֶת־דֶּרֶךְ) of Jehovah to walk therein (כָּם, plur. “in them,” constr. ad sensum, the way of Jehovah consisting of the מִצוֹת יְהוָֹה, Deuteronomy 8:2.—Keil), as their fathers kept it, or not. “And Song of Solomon,” he continues, i.e. in consequence of this purpose, “Jehovah (not merely Joshua) left these nations (חָאֵלֶה, these, pointing forward to Judges 3:1 ff, where they are enumerated,) at rest, in order that they should not speedily (for that would have been inconsistent with the design of proving Israel by them, but yet ultimately) be driven out, and did not give them into the hand of Joshua.” But the “not speedily” of Joshua’s time had by Israel’s faithless apostasy been changed into “never.”—Tr.]

FN#36 - Judges 2:23.—Cf. Numbers 32:15.

FN#37 - A similarly formed title is that of Batonnier, given by the French to the chief of the barristers, and yet very different from the mediæval bastonerius.

FN#38 - Dr. Cassel’s words are: Gesetz und Recht. For the latter term, as technically used, the English language has no equivalent. It is Right as determined by law.—Tr.]

FN#39 - Dr. Bachmann (with many others) reaches an entirely different definition of the “Judges.” The Judge as such, he contends, acts in an external direction, in behalf of, not on, the people. A Judges, in the special sense of our Book, is first of all a Deliverer, a Savior. He may, or he may not, exercise judicial functions, properly speaking, but he is Judge because he delivers. This view he supports by an extended review of the usus loquendi of the word, and especially by insisting that Judges 2:16; Judges 2:18 admits of no other definition. “Why,” he asks, quoting Dr. Cassel, “if a Judge is first of all a restorer of law and right, does not Judges 2:11-19, which gives such prominence to the fact that the forsaking of the divine law is the cause of all the hostile oppressions endured by Israel, lay similar stress, when it comes to speak of the Shophetim, on the restoration of the authority of law, but, on the contrary, speaks of the deliverance of the people from its oppressors?” To which it were enough to reply, first, that Judges 2:16 intends only to show how Israel was delivered from the previously mentioned consequences of its lawless condition, not how it was rescued from the lawless condition itself; and, secondly, that Judges 2:18-19 clearly imply, that while military activity may (and from the nature of the case usually did) occupy a part of the Judge’s career, efforts, more or less successful, to restore the supremacy of the divine law within the nation engage the whole. Hence, the Deliverer was rightly called Shophet, whereas in his military character he would have been more properly called מוֹשִׁיעַ, cf. Judges 3:9. Dr Bachmann, it is true, explains the title Judge (as derived from the second of the three meanings of שָׁפַט, 1. to Judges 2. to save, namely, by affording justice; 3. to rule) by the fact that the O. T. views the assistance sent by Jehovah to his oppressed people as an act of retributive justice towards both oppressed and oppressor, cf. Genesis 15:14; Exodus 6:6; Exodus 7:4; but in such cases Jehovah, and not the human organ through whom He Acts, is the Judge.—Tr.]

FN#40 - Which Movers (Phönizier, ii1, 536) has improperly overlooked. As those who exercised governmental functions, properly symbolized by the sceptre, the Greek language could scarcely call them anything else than βασιλεῖς. Some good remarks against Heeren’s view of this matter were made by J. G. Schlosser (Aristoteles’ Politik, i195, 196).

FN#41 - It is only necessary to refer to Du Cange, under Judices. Similar relations occur in the early political and judicial history of all nations. Cf. Grimm, Rechtsalterthümer, p750, etc.

FN#42 - Dr. Cassel, in striving after brevity, has here left a point of considerable interest in obscurity. Judges 2:20 reads as follows: “And the anger of Jehovah was kindled against Israel, and he said, Because this people hath transgressed my covenant which I commanded their fathers, and have not hearkened to my voice, I also will not,” etc. How is this verse connected with the preceding? Judges 2:11-19 have given a bird’s-eye view of the whole period of the Judges. They have described it as a period of constantly renewed backsliding, calling down God’s anger on Israel, and not permanently cured even by the efforts of the Judges. Thereupon Judges 2:20 proceeds as above; and the question arises, to what point of time in the whole period it is to be referred. Dr. Bachmann argues that in Judges 2:20 the narrative goes back to the “sentence” pronounced at Bochim (see Judges 2:3). “ Judges 2:20, ” he says, “adds [to the survey in Judges 2:11-19] that, before God’s anger attained its complete expression in delivering Israel into the hands of strange nations ( Judges 2:14), it had already manifested itself in the determination not to drive those nations out; and with this the narrative returns to the judgment of Bochim.” Accordingly, he interprets the ןיֹּאמֶר, “and he said,” of Judges 2:20, as introducing an actual divine utterance, namely, the one delivered at Bochim. Without following the whole course of Dr. Bachmann’s argument, it is enough here to say that his conclusion is surely wrong, and that the source of his error lies in the view he takes of the words spoken at Bochim, which are not a “sentence” or “judgment,” but a warning, designed to obviate the necessity for denouncing judgment. The true connection, in my judgment (and as I think Dr. Cassel also conceives it), is as follows: When Joshua ceased from war, there were still many nations left in possession of territory intended for Israel, cf. Joshua 13:1� ff. They were left temporarily, and for the good of Israel, cf. Judges 2:22-23; Judges 3:1-2. At the same time Israel was warned against the danger that thus arose, and distinctly told that if they entered into close and friendly relations with the people thus left, Jehovah would not drive them out at all, but would leave them to become a scourge to them, Joshua 23:12 f. Nevertheless, Israel soon adopted a line of conduct towards them such as rendered it inevitable that the prohibited relations must soon be established, cf. Judges 1. Then came the warning of Bochim. It proved unavailing. Israel entered into the closest connections with the heathen, forsook Jehovah, and served Baal and Ashtaroth, Judges 3:6; Judges 2:11 ff. The contingency of Joshua 23:12-13 had actually occurred, and its conditional threat passed over into irrevocable determination on the part of Jehovah. The time of the determination falls therefore in the earlier part of the period of the Judges; but as the moment at which it went into force was not signalized by any public announcement, and as each successive apostasy added, so to speak, to its finality, the author of the Book of Judges makes express mention of it (allusion to it there is already in Judges 2:14 b, 15 a,) only at the close of his survey, where, moreover, it furnished an answer to the question which the review itself could not fail to suggest, Why did God leave these nations to be a constant snare to Israel? why was it, that even the most heroic Judges, men full of faith in God and zeal for Israel, did not exterminate them? The וַיֹּאמֶר of Judges 2:20, therefore, does not introduce an actual divine utterance. The author derives his knowledge of God’s determination, first, from Joshua 23:13, and secondly, from the course of the history; but in order to give impressiveness and force to his statement, he “clothes it in the form of a sentence pronounced by God” (Keil). The ו in וַיִּחַר denotes logical, not temporal, sequence. On the connection of Judges 2:22 ff. with Judges 2:21, see note7 under the text.—Tr.]

03 Chapter 3 
Verses 1-4
Enumeration of the heathen nations left to prove Israel
Judges 3:1-4
1Now these are the nations which the Lord [Jehovah] left [at rest], to prove Israel by them, (even as many of Israel as had not known [by experience] all the wars of Canaan; 2Only that the generations of the children [sons] of Israel might know to teach them 3 war, at the least such as before knew nothing thereof;)[FN1] Namely, five lords [principalities] of the Philistines, and all the Canaanites, and the Sidonians, and the Hivites that dwelt [dwell] in mount Lebanon, from mount Baal-hermon unto the entering in of4[lit. unto the coming i.e. the road to] Hamath. And they were to prove Israel by them, to know whether they would hearken unto the commandments of the Lord [Jehovah], which he commanded their fathers by the hand of Moses.

TEXTUAL AND GRAMMATICAL
1 Judges 3:2—Dr. Cassel renders this verse freely: “Only that to give experience to the generations of the sons of Israel, they might teach them war which they did not formerly learn to know.” He supplies a second לִמַעַן before ללַמְּדָם (see the exposition below), and in a note (which we transfer from the foot of the page), remarks: “ Judges 3:2 contains two subordinate clauses dependent on the subject of the principal sentence in Judges 3:1, which is ‘Jehovah.’ In the first of these clauses (each of which is introduced by לְמַעַן), the subject is ‘Israel’ (fully, דֹּרוֹת בִּנֵי־ישׂ׳); in the second, ‘the nations.’ The first expresses the result of the second; that which Israel experiences Isaiah, that the nations teach it war.” Keil (who follows Bertheau) explains as follows: “only (רַק, with no other view than) to know the subsequent generations (דֹּרוֹת, the generations after Joshua and his contemporaries) of the sons of Israel, that He (Jehovah) might teach them war, only those who had not learned to know them (the wars of Canaan).” But, 1, if דֹּרוֹת were in the accus, the author could hardly have failed to remove all ambiguity by prefixing אֶת־ to it2. An infin. of design with לְ, following one with לְמַעַן, without ו to indicate coördination, can only be subordinate to the preceding. Thus in the English sentence: “We eat in order to live to work,” “to work,” would be at once interpreted as subordinate to “to live.” A second לְמַעַן might indicate coördination even without the assistance of ו, cf. in English: “We eat in order to live, in order to work;” where we feel at once that “to live” and “to work” are coördinate so far as their relation to the principal verb is concerned. Hence, Dr. Cassel inserts a second לְמַעַן; but this is an expedient too much like cutting the Gordian knot to be satisfactory. Bachmann, who in the main agrees with our author, avoids this by treating לְלַמְּדָם as a gerundive adverbial phrase. As for דַּעַת it is not indeed impossible that, remembering what he said in Judges 2:10 (לֹא יָדְעוּ, etc.), and just now substantially repeated in Judges 3:1 b, the writer of Judges uses it here absolutely, to indicate briefly the opposite of the condition there described, in which case Dr. Cassel’s rendering would be sufficiently justified. But since בְּנֵי ישׂ׳ דֹּרוֹת ( Judges 3:2 a) clearly represents the אֵת כָּל־אְשֶׁר לֹא of Judges 3:1 b, it seems obvious that the דַּעַת of Judges 3:2 in like manner resumes the יָדְעוּ אֵת כָּל־מִלְחֲמוֹת כְּנָעַן of Judges 3:1. We may suppose, therefore, that the pronoun “them” is here, as frequently, omitted after דַּעַת, and translate, freely, thus: “And these are the nations which Jehovah left to prove Israel by them—all that Israel which did not know all the wars of Canaan, in order that the after generations of Israel (they also) might know (understand and appreciate) them (i.e. those wars), in that he (i.e. Jehovah, or they, the nations) taught them war, (not war in general, however, but) only the wars which (or, such wars as) they did not formerly know.” The first רַק, as Bachmann remarks, limits the design of Jehovah, the second the thing to be taught. As to the last clause of Judges 3:2, if the accents be disregarded, the only difficulty in the way of the rendering here given is the plural suffix ם; but this probably arises from the fact that the writer’s mind at once recurs to the “wars of Canaan.” The לְפָנִים, of old, is used from the point of time occupied by the “after generations,” as was natural to a writer who lived so late as the period of kings, and not from that in which the הִנִיחַ of Judges 3:1, and its design, took place. The masculine ם to represent a fem. plur. is not very unfrequent, cf. 2 Samuel 20:3; 2 Kings 18:13. Dr. Bachmann connects the last clause with דּעַת, respects the accents (which join לְפָנִים with אֲשֶׁר, not with לאֹ יְדָעוּם), and renders: “that Israel might learn to know …. war, namely, only those (wars) which were formerly, they did not know them = only the former wars which they did not know.” The sense is not materially affected by this change.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 3:1. All who had not experienced the wars of Canaan. These are they of whom it was said, Judges 2:10, that they “knew not the works of the Lord.” This younger generation, after the death of Joshua and the elders, enjoyed the fruits of conquest, but did not estimate aright the greatness of the dangers endured by the fathers, and therefore did not sufficiently value the help of God. The horrors of war, to be known, must be experienced. As if the conquest of Canaan had been of easy achievement! It was no light thing to triumph over the warlike nations. Was not the tribe of Judah, although victorious, obliged nevertheless to abandon the valley to the iron chariots? But of that the rising generation no longer wished to know anything. They did not know what “a war with Canaan signified.”

Judges 3:2. Only that to give experience to the generations of the sons of Israel they might teach them war, with which they did not before become acquainted. The construction of the sentence is difficult, and consequently has been frequently misunderstood (among others, by Bertheau). The book which the narrator is about to write, is a Book of Wars; and it is therefore incumbent upon him to state the moral causes in which these originated. God proves Israel for its own good. With this in view, “He left the nations in peace, to prove Israel by them.” How prove Israel? By depriving it of rest through them. They compel Israel to engage in conflict. In defeat the people learn to know the violence of Canaanitish oppression, and, when God sends them heroes, the preciousness of the boon of restored freedom. Only for this; the emphasis of the verse falls on only (רַק), which is introduced twice. Between יִשְׂרָאֵל and לְלַמְּדָם a לְמַעַן[FN2] is to be supplied. The Hebrew usus loquendi places both clauses (לְמַעַן דַּעַת and לְמַעַן לְלַמְּדָם), each beginning with לְמַעַן alongside of each other without any connective, whereby one sets forth the ground of the other. God leaves the nations in peace, “in order that they might teach the Israelites what war with Canaan signified,—in order that those generations might know it who had not yet experienced it.” It is not for technical instruction in military science that He leaves the heathen nations in the land, but that Israel may know what it is to wage war, that without God it can do nothing against Canaan, and that, having in the deeds of contemporary heroes a present counterpart of the experience of their fathers, who beheld the mighty works which God wrought for Israel through Moses and Joshua, it may learn humility and submission to the law. This reason why God did not cause the Canaanites to be driven out, does not, however, contradict that given in Judges 2:22. Israel can apostatize from God, only when it has forgotten Him. The consequence is servitude. In this distress, God sends them Judges. These triumph, in glorious wars, over victorious Canaan. Grateful Israel, being now able to conceive, in their living reality, the wonders by which God formerly raised it to the dignity of nationality, has learned to know the hand of its God. Cf. Judges 3:4.

Judges 3:3. Five principalities of the Philistines. Joshua 13:2, seq., enumerates the nations which were to remain, with still more distinctness. There, however, the reason, given in our passage, why God let them remain, is not stated. The principalities of the Philistines must be treated of elsewhere. The Canaanites and the Zidonians are the inhabitants of the Phœnician coast. The importance of Zidon has already been pointed out in Judges 1:31. The districts not under Zidonian supremacy, are referred to by the general term “Canaanite.” The Hivite, here mentioned as an inhabitant of Mount Lebanon, does not occur under that name in Joshua 13:5. He is there spoken of under the terms, “land of the Giblites (Byblus, etc.) and all Lebanon;” here, a more general designation is employed. The name חִוִּי indicates and explains this in a manner highly interesting. The LXX. render חִוִּי by Εὐαῖος, as for חַוָּה, the mother of all the living, they give Εὔα. The word חָוָה, חָיָה, to live, whence הַוָּה, includes the idea of “roundness, circularity of form,” So the ὠόν, ovum, egg, is round, and at the same time the source of life. Consequently, חַיָּה and חַיָּה came to signify battle-array or encampment (cf. 2 Samuel 23:11) and village ( Numbers 32:41), from the circular form in which camps and villages were disposed. The people called Hivite is the people that resides in round villages. Down to the present day—marvelous tenacity of national custom!—the villages in Syria are so built that the conically-shaped houses form a circular street, inclosing an open space in the centre for the herds and flocks. Modern travellers have found this style of building still in use from the Orontes to the Euphrates (Ritter, xvii1698). It distinguished the Hivite from the other nations. And it Isaiah, in fact, found only beyond the boundary here indicated; on northern Lebanon, above Mount Hermon. This therefore also confirms the remarks made above (at Judges 1:33), on the parallel passage, Joshua 13:5, where we find the definition “from Baal-gad under Mount Hermon,” whereas here we read of a “mount Baal Hermon.” Baal Hermon, according to its signification, corresponds exactly with the present name Jebel esh-Sheikh, since on the one hand Sheikh may stand for Baal, while, on the other, Hermon derived its name from its peculiar form. חֶרְמוֹן is a dialectic equivalent of the Hebrew אַרְמוֹן. אֲרָם is the height, the highlands: אַרְמוֹן the prominent point, the commanding fortress. Hermon, as the southern foot of Anti-Libanus, is its loftiest peak. It towers grandly, like a giant (cf. Ritter, xvii151, 211), above all its surroundings,—like a silver-roofed fortress of God. This is not the only instance in which Hermon is apparently the name of a mountain. It is probable indeed that to the Greeks the Hermæan Promontory (̔Ερμαία ἄκρα, Polyb. I. xxxvi11; cf. Mannert, Geogr., x. ii512) suggested only some reference to Hermes. But the greater the difficulty of seeing why Hermes should give names to mountain peaks, the more readily do we recognize a חֶרְמוֹן, not only in this but also in the promontory of Lemnos, the Hermæan Rock (̔Ερμαῖον λέπας) mentioned by Greek poets (Æschyl. Agam., 283). It accords with this that Ptolemy specifies a Hermæan Promontory in Crete also. It is evident how appropriately Hermon, in its signification of Armon, “a fortress-like, towering eminence,” is used to denote a promontory. The Greek ἄκρα also has the twofold signification of fortress and promontory; and Mount Hermon itself may to a certain extent be considered to be both one and the other.

It is evident that when in Joshua 13:5 the boundary of the hostile nations is defined as running from “Baal-gad under Mount Hermon,” and here as extending “from Baal Hermon” onward, the same sacred locality is meant in both passages, and that Baal Hermon is identified with Baal-gad. This is further confirmed by the following: The Talmud (Chulin, 40 a) speaks of the sinful worship which is rendered לְנָדָא דְחַר, the Goda of the mountain, i.e. as Raschi explains, the angel like unto Michael, who is placed over the mountains of the world. Moses ha-Cohen advances an equally ancient conception, current also among the Arabians, when he states (ap. Ibn Ezra, on Isaiah 65:11), that Baal-gad is the star Zedek, i.e. Zeus. For Zeus is in fact the Hellenic deity of all mountain-peaks,[FN3] the Great Baal Hermon. Hence it was customary among the Hellenes also to prepare sacrificial tables in the service of Zeus; and with Isaiah 65:11 we may profitably compare Paus. ix40, where we learn that in Chæronea, where the sceptre of Zeus was venerated as a palladium, “a table with meat and pastry was daily” prepared. At the birth of a son to her maid, Leah says ( Genesis 30:11): בָּא נָּד; which the Chaldee translators already render by נָּדָא טָבָא (Jerus. Targ.) and מַזָּלָא טָבָא (Jonath.). מַזָּלָה (Cf. 2 Kings 23:5), means, star; מַזּל טוֹב is the good star that appears,—fortune, as the Septuaginta render τύχη. Two planets, Jupiter and Venus, were ἀγαθουργοί (Plutarch, De Is. et Os., cap. xlviii.), bearers of what is good,—fortune-bringers. Hence, Gad, as “Fortune,” could be connected both with Astarte (cf. Movers, Phœn., i636), and with Baal (Jupiter). נָּד is manifestly the same as the Persian חדא (cf. נָּדַד and חָדַד, נָּבַל and חָבַל, etc.), Ghoda, which signifies god and lord, quite in the sense of בַּעַל (cf. Vullers, Lex. Pers. Lat., i660). If there be any connection between this term and the Zendic Khadhâta, it is only that the latter was used to designate the constellations. In heathen views of life, fortune and good coincide. To enjoy the good things of life is to be fortunate. Αγαθὴ τύχη is the Hellenic for happiness. The Syriac and Chaldee versions almost uniformly render the terms אֵשְׁרֵי and μακάριος, blessed, which occur in the Old and New Testaments, by טוֹב, good (cf. my work Irene, Erf1855, p9). In נָּד the ideas God and Fortune coëxist as yet unresolved; subsequently, especially in the Christian age, they were separated in the Germanic dialects as God and Good. For there is no doubt that in Gad (God), the good (fortunate) god and constellation, we find the oldest form, and for that reason a serviceable explanation, of the name God, which, like Elohim, disengaging itself from heathen conceptions, became the sacred name of the Absolute Spirit. At the same time it affords us the philological advantage of perceiving, what has often been contested (cf. Dieffenbach, Goth. Lex. ii416; Grimm. Myth. pp12, 1199, etc.), that God and Good actually belong together. Baal-gad was the God of Fortune, which was held to be the highest good.[FN4]—The meaning of לְבוֹא חֲמָת has been indicated above (p46).

HOMILETICAL AND PRACTICAL
[Compare the Homiletical Hints of the preceding section.—Keil: In the wars of Canaan under Joshua, Israel had learned and experienced that the power which subdued its enemies consisted not in the multitude and valor of its warriors but in the might of its God, the putting forth of which however depended upon Israel’s continued faithfulness towards its Possessor. …. Now, in order to impress them with this truth, on which the existence and prosperity of Israel, and the realization of the purpose for which they had been divinely called, depended; in other words, in order to show them by the practical lessons of experience that the People of Jehovah can fight and conquer only in the strength of their God, the Lord had suffered the Canaanites to be left in the land. Necessity teaches prayer. The distress into which Israel fell by means of the remaining Canaanites, was a divine discipline, by which the Lord would bring the faithless back to Himself, admonish them to follow his commands, and prepare them for the fulfillment of his covenant-engagements. Hence, the learning of war, i.e. the learning how the People of the Lord should fight against the enemies of God and his kingdom, was a means ordained by God of tempting or trying Israel, whether they would hearken to the commands of their God and walk in the ways of the Lord. When Israel learned so to war, it learned also to keep the divine commands. Both were necessary to the People of God. For as the realization by the people of the blessings promised in the covenant depended on their giving heed to the voice of the Lord, so also the conflict appointed for them was necessary, as well for their personal purification, as for the continued existence and growth of the kingdom of God on earth.—Bertheau: The historian cannot sufficiently insist on the fact that the remaining of some of the former inhabitants of the land, after the wars of Joshua, is not a punishment but only a trial; a trial designed to afford occasion of showing to the Israelites who lived after Joshua benefits similar to those bestowed on his contemporaries. And it is his firm conviction that these benefits, consisting chiefly of efficient aid and wonderful deliverances in wars against the remaining inhabitants, would assuredly have accrued to the people, if they had followed the commands of Jehovah, especially that on which such stress is laid in the Pentateuch, to make no league with the heathen, but to make war on them as long as a man of them remains.

Henry: It was the will of God that Israel should be inured to war,—1. Because their country was exceeding rich and fruitful, and abounded with dainties of all sorts, which if they were not sometimes made to know hardship, would be in danger of sinking them into the utmost degree of luxury and effeminacy,—a state as destructive to ‛everything good as it is to everything great, and therefore to be carefully watched against by all God’s Israel2. Because their country lay very much in the midst of enemies, by whom they must expect to be insulted; for God’s heritage was as a speckled bird; the birds round about were against her. …. Israel was a figure of the church militant, that must fight its way to a triumphant state. The soldiers of Christ must endure hardness. Corruption is therefore left remaining in the hearts even of good Christians, that they may learn war, keep on the whole armor of God, and stand continually on their guard.

Wordsworth: “To teach them war.” So unbelief awakens faith, and teaches it war; it excites it to contend earnestly for the truth. The dissemination of false doctrines has led to clearer assertions of the truth. Heresies have produced the creeds. “There must be heresies,” says the Apostle, “that they who are approved among you may be made manifest” ( 1 Corinthians 11:19).—Tr.]

Footnotes:
FN#1 - Judges 3:2—Dr. Cassel renders this verse freely: “Only that to give experience to the generations of the sons of Israel, they might teach them war which they did not formerly learn to know.” He supplies a second לִמַעַן before ללַמְּדָם (see the exposition below), and in a note (which we transfer from the foot of the page), remarks: “ Judges 3:2 contains two subordinate clauses dependent on the subject of the principal sentence in Judges 3:1, which is ‘Jehovah.’ In the first of these clauses (each of which is introduced by לְמַעַן), the subject is ‘Israel’ (fully, דֹּרוֹת בִּנֵי־ישׂ׳); in the second, ‘the nations.’ The first expresses the result of the second; that which Israel experiences Isaiah, that the nations teach it war.” Keil (who follows Bertheau) explains as follows: “only (רַק, with no other view than) to know the subsequent generations (דֹּרוֹת, the generations after Joshua and his contemporaries) of the sons of Israel, that He (Jehovah) might teach them war, only those who had not learned to know them (the wars of Canaan).” But, 1, if דֹּרוֹת were in the accus, the author could hardly have failed to remove all ambiguity by prefixing אֶת־ to it2. An infin. of design with לְ, following one with לְמַעַן, without ו to indicate coördination, can only be subordinate to the preceding. Thus in the English sentence: “We eat in order to live to work,” “to work,” would be at once interpreted as subordinate to “to live.” A second לְמַעַן might indicate coördination even without the assistance of ו, cf. in English: “We eat in order to live, in order to work;” where we feel at once that “to live” and “to work” are coördinate so far as their relation to the principal verb is concerned. Hence, Dr. Cassel inserts a second לְמַעַן; but this is an expedient too much like cutting the Gordian knot to be satisfactory. Bachmann, who in the main agrees with our author, avoids this by treating לְלַמְּדָם as a gerundive adverbial phrase. As for דַּעַת it is not indeed impossible that, remembering what he said in Judges 2:10 (לֹא יָדְעוּ, etc.), and just now substantially repeated in Judges 3:1 b, the writer of Judges uses it here absolutely, to indicate briefly the opposite of the condition there described, in which case Dr. Cassel’s rendering would be sufficiently justified. But since בְּנֵי ישׂ׳ דֹּרוֹת ( Judges 3:2 a) clearly represents the אֵת כָּל־אְשֶׁר לֹא of Judges 3:1 b, it seems obvious that the דַּעַת of Judges 3:2 in like manner resumes the יָדְעוּ אֵת כָּל־מִלְחֲמוֹת כְּנָעַן of Judges 3:1. We may suppose, therefore, that the pronoun “them” is here, as frequently, omitted after דַּעַת, and translate, freely, thus: “And these are the nations which Jehovah left to prove Israel by them—all that Israel which did not know all the wars of Canaan, in order that the after generations of Israel (they also) might know (understand and appreciate) them (i.e. those wars), in that he (i.e. Jehovah, or they, the nations) taught them war, (not war in general, however, but) only the wars which (or, such wars as) they did not formerly know.” The first רַק, as Bachmann remarks, limits the design of Jehovah, the second the thing to be taught. As to the last clause of Judges 3:2, if the accents be disregarded, the only difficulty in the way of the rendering here given is the plural suffix ם; but this probably arises from the fact that the writer’s mind at once recurs to the “wars of Canaan.” The לְפָנִים, of old, is used from the point of time occupied by the “after generations,” as was natural to a writer who lived so late as the period of kings, and not from that in which the הִנִיחַ of Judges 3:1, and its design, took place. The masculine ם to represent a fem. plur. is not very unfrequent, cf. 2 Samuel 20:3; 2 Kings 18:13. Dr. Bachmann connects the last clause with דּעַת, respects the accents (which join לְפָנִים with אֲשֶׁר, not with לאֹ יְדָעוּם), and renders: “that Israel might learn to know …. war, namely, only those (wars) which were formerly, they did not know them = only the former wars which they did not know.” The sense is not materially affected by this change.—Tr.]

FN#2 - Compare the note under “Textual and Grammatical.”—Tr.]

FN#3 - Cf. Preller, Gr. Mythol., i77. He is such as ἀκραῖος, ἐπάκριος, etc. That ἀπεσάντιος also has no other meaning, Preller shows elsewhere. Mountain temples, says Welcker (Mythologie, i170), were erected to other gods only exceptionally. As for the temple of Hermes on Mount Cellene (Paus. viii17, 1), it could perhaps be made probable that here also the name of the mountain suggested the worship of Hermes.

FN#4 - Movers (Phœn. ii2, 515) thinks that he can explain the name of the Numidian seaport Cirta from רֹאשׁ גָּד, which is doubtful. On the other hand, when the Etymolog Magnum, under Γάδειρα, expresses the opinion that Gades in Spain was so named because “γάδον παῤ αν̓τοῖςτὸ ἐκ μικρῶν ᾠκοδομημένον,” there is evidently no reference to קָטֹן, but to Gad in the sense of Fortune. For the stress is laid not on the small beginnings, but on the good for tune, which from a small city made it great. This on Movers, ii2, 621, not89 a.

Verses 5-11
PART SECOND
The History of Israel under the Judges: a history of sin, ever repeating itself, and of Divine Grace, constantly devising new means of deliverance. Meanwhile, however, the imperfections of the judicial institute display themselves, and prepare the way for the Appointment of a King.

_______________________

FIRST SECTION
The Servitude to Chushan-Rishathaim, King of Mesopotamia. othniel, The Judge of Blameless and Happy Life

_______________________

Israel is given up into the power of Chushan-rishathaim on account of its sins: Othniel is raised up as a Deliverer in answer to their penitence
Judges 3:5-11
5And the children [sons] of Israel dwelt among [in the midst of] the Canaanites, Hittites, and Amorites, and Perizzites, and Hivites, and Jebusites: 6And they took their daughters to be their wives, and gave their daughters to their sons, and served their gods 7 And the children [sons] of Israel did evil[FN5] in the sight of the Lord [Jehovah], and forgat the Lord [Jehovah] their God, and served Baalim, and the 8 groves [Asheroth]. Therefore [And] the anger of the Lord [Jehovah] was hot [kindled] against Israel, and he sold them [gave them up] into the hand of Chushan-rishathaim, king of Mesopotamia [Aram-naharaim]: and the children [sons] of Israel 9 served Chushan-rishathaim eight years. And when [omit: when] the children [sons] of Israel cried unto the Lord [Jehovah], [and] the Lord [Jehovah] raised up a deliverer to the children [sons] of Israel, who [and] delivered[FN6] them, even Othniel the son of Kenaz, Caleb’s younger brother 10 And the Spirit of the Lord [Jehovah] came [was][FN7] upon him, and he judged Israel, and went out to war: and the Lord [Jehovah] delivered Chushan-rishathaim king of Mesopotamia [Aram] into his hand; and his hand prevailed [became strong][FN8] against Chushan-rishathaim 11 And the land had rest forty years: and Othniel the son of Kenaz died.

TEXTUAL AND GRAMMATICAL
1 Judges 3:7.—Literally, “the evil,” as at verse 12 and frequently. On the use of the article compare the “Grammatical” note on Judges 2:11. Wordsworth’s note on the present verse is: “They did that evil which God had forbidden as evil.’—Tr.]

2 Judges 3:9.—וַיּוֹשִׁיעֵם (from יָשַׁע,) here, without any preposition, with אֵת עָתְנִיאֵל, on the other hand, at 2 Kings 14:27, בְּיַד is inserted. [De Wette, in his German Version, also takes Jehovah as subject of וַיּוֹשִׁיעֵם, which seems to be favored by the position of אֵת עָתְנִיאֵל, which according to the common view would be separated from its governing verb by another verb with a different and unexpressed subject. But Dr. Cassel is certainly wrong when he supplies “through” instead of the “even” of our E. V, and so makes “Othniel” the medium by whom Jehovah delivered. That would be expressed either by בְּיַד or by בְּ, cf. Hosea 1:7; 1 Samuel 14:6; 1 Samuel 17:47. The words אֵת עָתְנִיאֵל are in apposition with מוֹשִׁיעַ.—Tr.]

3 Judges 3:10.—So do Dr. Cassel and many others render וַתְּהִי; but the rendering “came” is very suitable, if with Dr. Bachmann, we assume וַתְּהִי, etc, to be explanatory of וַיָּקֶם, etc, in Judges 3:9.—Tr.]

[On the vowel in the last syllable, see Ges. Gram. 67, Rem2.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 3:5. And the sons of Israel dwelt. The introduction is ended, and the author now proceeds to the events themselves. Fastening the thread of his narrative to the relations which he has just unfolded, he goes on to say: Israel (therefore) dwelt among the Canaanite, Hittite, Amorite, Perizzite, Hivite, Jebusite. The last of these tribes he had not in any way named before; nor, apparently, is it accurate to say that Israel dwelt among the Jebusites. But the passage is a deeply significant citation. Deuteronomy 20:17 contains the following: “Thou shalt utterly destroy the Hittites, and the Amorites, the Canaanites, and the Perizzites, the Hivites, and the Jebusites, as Jehovah thy God hath commanded thee; that they teach you not to do after all their abominations.” But, says the narrator, the contrary took place; Israel dwells among them, and is consequently, as Moses foretold, initiated into the sins of its neighbors. Hence, just as in that passage, so here also, only six nations are named. At Deuteronomy 7:1 the Girgashites are added. The most complete catalogue of the nations of Canaan is given in Genesis 10:15 ff. Another one, essentially different, is found Genesis 15:19-21. Here, the writer does not intend to give a catalogue; he names the nations only by way of reproducing the words of Moses, and of manifesting their truthfulness.

Judges 3:6-7. And they took their daughters. Precisely in this consisted the “covenant” (בְּרִית) which they were not to make with them. The reference here is especially to Deuteronomy 7:2 ff.: “Thou shalt make no covenant with them. And thou shalt not make marriages with them; thy daughter thou shalt not give unto his Song of Solomon, nor his daughter shalt thou take unto thy son. For it would turn away thy child from me, and they will serve false gods.” All this has here come to pass. We read the consequence of intermarriage in the words: “and they served their gods.” The same passage ( Deuteronomy 7:5) proceeds: “Ye shall destroy their altars, and break down their images, and cut down their Asheroth.” But now Israel served “Baalim and Asheroth.” It bent the knee before the altars of Baal and the idols of Astarte. Asherah (see below, on Judges 6:25) is the idol through which Astarte was worshipped. The altar was especially consecrated to Baal, the pillar or tree-idol to her. Hence the Baalim and Asheroth of this passage answer perfectly to the Baal and Ashtaroth of Judges 2:13. Instead of destroying, Israel served them. עָבַד is to render bodily and personal service. It is not a matter of thought or opinion merely. He who serves, serves with his body,—he kneels, offers, prays. The ancient translators are therefore right in generally rendering it by λειτουγεῖν. Among the Hellenes, liturgy (λειτουογία) meant service which, as Böckh shows, differed from all other obligations precisely in this, that it was to be rendered personally. Hence, also, liturgy, in its ecclesiastical sense, corresponded perfectly with abodah (צֲכֹדָה), and was rightly used to denote the acts of divine service. Now, when in this way Israel performed liturgy before idol images, that took place which Deuteronomy 7:4 foretold: “the anger of the Lord was kindled.” Whenever Israel, the people called to be free, falls into servitude, it is in consequence of the anger of God. It is free only while it holds fast to its God. When it apostatizes from the God of freedom, He gives it up to tyrants, as one gives up a slave (מָכַר).

Judges 3:8. He gave them up into the hand of Chushan-rishathaim. The explanation of Rishathaim, adopted by Bertheau, which derives it from רֶשַׁע, and gives it the sense of “double injustice” or “outrage,” is not to be thought of. To say nothing of its peculiar form, there is no reason whatever why this title should be given to Chushan and not to the other tyrants over Israel. Had it been intended to describe him as peculiarly wicked he would have been called הָרָע, as in the analogous case of Haman ( Esther 7:6). The Midrash alone attempts an explanation, and makes Rishathaim to mean Laban. The “double sin” Isaiah, that Aram (of which, in the spirit of the Midrash, Laban is the representative) formerly injured Jacob, and now injures his descendants (cf. Jalkut, Judges, n41). The renderings of the Targum and Peshito[FN9] sprang from this interpretation. Paul of Tela, on the other hand, follows the Septuagint, which has χουσαρσαθαίμ;, Hebrews, and others of later date, write Χουσὰν Ρεσαθθώμ (ed. Rördam, p74). (Syncellus, ed. Bonn. i285, has χουσαρσαθώμ.[FN10]) Rishathaim is manifestly a proper name, and forms the complement of Chushan, which does not conceal its national derivation. At all events, at Habakkuk 3:7; Habakkuk 3:11 where it stands parallel with Midian, it is used to designate nationality.[FN12] Now, ancient Persian tradition, as found in the Schahnameh of Firdousi, contains reminiscences of warlike expeditions from the centre of Iran against the West. One of the three sons of Feridoun, Selm (שלם), is lord of the territories west of the Euphrates. The nations of those countries are hostile to Iran. Mention is also made of assistance from Gangi Jehocht (as Jerusalem is several times designated) in a war against Iran (cf. Schack, Heldens. des Firdusi, p160). The Iranian heroes, on the other hand, Sam, Zal (זאל), and Rustem, who carry on the wars of the kings, east and west, are from Sedjestan. Sedjestan, whose inhabitants under the Sassanides also formed the nucleus of the army (cf. Lassen, Indische Alterth. ii363), derives its name from the Sacæ (Sacastene). The name Sacæ, however, is itself only a general ethnographic term, answering to the term Scythians, and comprehended all those powerful nations, addicted to horsemanship and the chase, who made themselves famous as warriors and conquerors in the regions east and west of the Tigris. All Scythians, says Herodotus, are called Sacæ by the Persians. The term Cossæans was evidently of similar comprehensiveness. As at this day Segestan (or Seistan) is still named after the Sacæ, so Khuzistan after the Cossæans (cf. Mannert, v2, 495). Moses Chorenensis derives the Parthians from the land of Chushan (ed. Florival, i308–311). In the Nakhshi Rustam inscription ( Judges 3:30) we read of Khushiya, which certainly appears more suggestive of Cossæi, as Lassen interprets, than of Gaudæ, as Benfey explains (Die Pers. Keilinschr., p60). That I they are quite like the Parthians, Scythians, Sacæ, in the use of the bow and the practice of pillage and the chase, is sufficiently shown by the passage of Strabo (ed. Paris, p449, lib. xi13, 6). Like Nimrod ( Genesis 10:8), all these nations, and also the princes of the Sacæ, Sam, Zal, and Rustem, are I represented as heroes and hunters. Nimrod descends from Cush, and rules at the rivers. So here also Cush is a general term for a widely-diffused family of nations. It does not indicate their dwelling-place, but their mode of life and general characteristics[FN13] Even the reference in the name of this Chushan to darkness of complexion is not to be overlooked. A centaur (horseman) is with Hesiod (Scut. Herc. 185) an asbolos. “Asbolos,” says Eupolemus (in Euseb, Prœp. Ev. ix17; cf. Niebuhr, Assur und Babel, p262, note2), is translated χον́μς by the Hellenes. The second Chaldee king is called Chomasbelos by Berosus (Fragmenta, ed. Müller, Paris, p503; Niebuhr, p490; Syncellus, i147, ed. Bonn); while in one passage ( Lamentations 4:8) the LXX. translate shechor, “black,” by ἀσβόλη. Syncellus is therefore improperly censured by Niebuhr for comparing Evechios, and not the son of Chomasbelos, with Nimrod. He could compare none but the first king with him who was likewise held to be the first. Accordingly, it cannot appear surprising that kings and heroes beyond the Euphrates are named כּוּשַׁן, “Chushan.”[FN14] One of the most famous of the primitive kings of Iran was named כי כאושׂ, Kai Kaous. Persian tradition tells of wars and conquests which he carried on in Mesi, Sham, and Rum, i.e. Egypt, Syria, and Asia Minor (cf. Herbelot, Or. Bibl. iii59). They also relate misfortunes endured by him. In his wars in the West,[FN15] he was defeated and taken prisoner. His hero and deliverer was always Rustem (רשתם or רסתם, also רֹושתם, cf. Vullers, Lex. Pers. ii32). Now, since it is obviously proper to compare these names with כושן רשעתים, “Chushan-rishathaim” (for the ע as well as the pointing of the Masora dates from the Rabbinic Midrash); there is nothing to oppose the idea that the celebrated Rustem of the East, the hero of Kaous, whom Moses Chorenensis calls the Saces, is actually mentioned here. It would enhance the interest of the narrative to find the hero of the Iranian world brought upon the scene of our history. Profane history would here, as so frequently elsewhere, receive valuable illustration from Scripture. An historical period would be approximately gained for Kai Kaous. On the other hand, such conflicts were sufficiently memorable for Israel to serve as testimonies first of God's anger, and then of salvation wrought out by Him.

And they served Chushan-rishathaim, וַיַּעַבְרוּ. God is served with sacrifices; human lords with tribute (cf. Judges 3:15). Hence the expression עוֹבֵרמס, when a people became tributary. The “eight years” are considered in the introductory section on the Chronology of the Book.

Judges 3:9. And the sons of Israel cried unto Jehovah. זָעַק is the anxious cry of distress. So cried they in Egypt by reason of their heavy service ( Exodus 2:23). They cry to God, as children to their father. In his compassion, He hears them. However, Jeremiah ( Judges 11:11) warns the people against that time “when they shall cry (וְזָעֲקוּ) unto God, but he will not hearken unto them.”

And He delivered them through Othniel the son of Kenaz. The Septuagint gives his name as Γοθονιήλ, while Josephus has ’Οθονίλος. Jerome (De Nominibus, ed. Migne, p809) has Athaniel, which he translates “my time of God” (tempus meum Dei). This is also the translation of Leusden in his Onomasticon, who however unnecessarily distinguishes between a Gothoniel ( 1 Chronicles 27:15) and Othniel. Gesenius derives the name from the Arabic, and says it means “lion of God.” How carefully Josephus follows ancient exegesis, appears from his inserting the story of Othniel only after the abominations of Gibeah ( Judges 19) and those of the tribe of Dan ( Judges 18); for these occurrences were regarded as belonging to the time of servitude under Chushan (Jalkut, Judges, n41). But his anxiety to avoid every appearance of improbability does not allow him to call Othniel the brother of Caleb. He speaks of him as “τῆς̓Ιούδα φυλῆς τις, one of the tribe of Judah” (Ant. v3, 3); for he fears lest the Greek reader should take offense at finding Othniel still young and vigorous enough to achieve victory in the field, and render forty years' service as Judge. But the narrator adds emphatically, “the younger brother of Caleb,”—in order to leave no doubt that the conqueror of Kirjath-sepher and the victor over Aram were one and the same person. Nor is there any foundation for the scrupulosity of Josephus. In Israel the men capable of bearing arms were enrolled upon the completion of their twentieth year ( Numbers 26:2, seq.). Now, if Othniel was twenty-five years of age when he conquered Kirjath-sepher, and if after that a period of twenty years elapsed, during which a new generation grew up, he would be fifty-three years of age when as hero and conqueror he assumed the judicial office,—a supposition altogether natural and probable. Caleb in his eighty-fifth year still considered himself fully able to take the field. Besides, it is consonant with the spirit which animates the history here narrated, that it is Othniel who appears as the first Shophet. Not merely because of the heroism which he displayed before Kirjath-sepher; but a new dignity like this of Judge is easily attracted to one who is already in possession of a certain authority, which was evidently the case with Othniel. He was one of those who, in part at least, had shared the wars with Canaan. He was the brother and Song of Solomon -in-law of the celebrated Caleb, and hence a head of the tribe of Judah, to which in this matter also the initiative belongs. Once it was asked, “Who shall first go up?” Judah was the tribe selected by the response. The first Judge whom God appointed, must appear in Judah. That tribe still had strength and energy; there the memory of former deeds achieved by faith was still cherished among the people (cf. Shemoth Rabba, § 48, p144 a).

Judges 3:10. And the spirit of Jehovah was upon him. The spirit of faith, of trust in God, of enthusiasm. It is the same spirit which God bestows upon the seventy also, who are to assist Moses ( Numbers 11:25). It was on that occasion that Moses exclaimed, “Would God that all the Lord’s people were prophets, and that the Lord would put his Spirit upon them.” In this spirit, Moses and Joshua performed their great deeds. In this spirit, Joshua and Caleb knew no fear when they explored the land. In this spirit, the spirit of obedience, which in faith performs the law, becomes a spirit of power. Of those seventy we are told ( Numbers 11:25), that when they had received the Spirit of God, they prophesied. The Targum therefore translates, both there and here, רוּחַ נְבוּאָה, Spirit of Prophecy. It does this, however, in the case of no Judge but Othniel. For although the רוּחַ יְהוָֹה is also spoken of in connection with Gideon, Jephthah, and Samson, it merely gives רוּחַ נְּבוּ־ָא in those cases, Spirit of heroism ( Judges 6:34; Judges 11:29; Judges 13:25). The first ground of this distinction conferred on Othniel, is the irreproachable character of his rule. No tragic shadow lies on his life, as on the lives of the other heroes. To this must be added the ancient interpretation, already alluded to above (p35, note2), which identified Othniel with Jabez ( 1 Chronicles 4:10), and regarded him as a pious teacher of the law. They said concerning him, that his sun arose when Joshua’s went down (Bereshith Rabba, § 58, p51 b). They applied to him the verse in Canticles ( Judges 6:7): “Thou art all fair, there is no spot in thee” (Shir ha-Shirim Rabba, on the passage, ed. Amsterd. p17 c.).[FN16]
And he judged Israel. He judged Israel before he went forth to war. It has already been remarked above, that שָׁפַט means to judge in the name of the law. The Judge enforces the law; he punishes sin, abolishes wrong. If Israel is to be victorious, it is not enough to “cry unto the Lord;” the authority of the law (מִשְׁפָּט) must be recognized. “These are the מִשְׁפָּטִים (judgments) which thou shalt set before them,” is the order, Exodus 21:1. Israel must become conscious of God and duty. At that point Othniel’s judicial activity began. This was what he taught them for the future. Not till that is accomplished can war be successfully undertaken.

Judges 3:11. And the land rested. שָׁקַט does not occur in the Pentateuch. It signifies that desirable condition of quiet in which the people, troubled by neither external nor internal foes, enjoys its possessions, when the tumults of war are hushed, and peaceful calm pervades the land. Such rest is found in Israel, when the people obediently serve their God. “The service of righteousness (says Isaiah 32:17), is rest (הַשְׁקֵט) and security forever.” Jeremiah ( Jeremiah 30:10) announces that when Israel shall be redeemed, Jacob shall rest and be free from care (שָׁקַט וְשַׁאֲנַן). The present rest, alas, endured only until Othniel died. When he went home, his authority ceased, and peace departed.

HOMILETICAL AND PRACTICAL
Othniel the Judge without offense and without sorrow. The first Judge comes out of Judah. Here also that tribe leads. On all succeeding Judges there rests, notwithstanding their victories, the shadow of error, of grief, or of a tragic end. They were all of other tribes; only Othniel, out of Judah, saved and died without blemish and without sorrow. To him no abnormity of Jewish history attaches. He was the appointed hero of his time. The relative and Song of Solomon -in-law of Caleb continued the line of heroes which begins in the desert. For that very reason he was free from many temptations and irregularities. Men were accustomed to see Judah and the family of Caleb take the lead. Other Judges had first to struggle for that authority which Othniel already possessed. He who is exempt from this necessity, escapes many a temptation.

Thus Othniel is a type of sons descended from good families, and of inherited position. From him such may learn their duty to use life and strength for their country. His life shows that to lead and judge is easier for them than for others. There are many “Caleb-relatives” who squander the glory of their name; but yet there have never been wanting Christians who, historically among the first men of their country, have borne aloft the banner of truth. Joachim von Alvensleben composed his Confession of the Christian Faith (printed at Stendal, 1854), that he might acquit himself of his “paternal office” to his family, warn them faithfully, and preserve them from apostasy; so that Martin Chemnitz prays the “good and kind God to preserve hoc sacrum depositum in its purity, everywhere in his church, and especially in nobili hoc familia” (Brunswick, March1, 1566). The spirit of Othniel clearly manifested itself in Zinzendorf; and he rendered useful service not only in spite of his distinguished name, but especially in his own day, because he bore it. His life, while it testifies that in the spirit of the gospel everything can be turned into a special blessing, shows also that no gift of Providence is to be suppressed,—least of all, one’s family and origin (cf. Otto Strauss: Zinzendorf, Leben und Auswahl seiner Schriften, etc, iv147, etc.). This spirit of Othniel was in the Minister Von Pfeil, in his life and work, confessing and praying. In his own words:—

“Knight of heaven Jesus made me,

Touched me with the Spirit’s sword,

When the Spirit’s voice declared me

Free forever to the Lord.”

Starke: What great depravity of the human heart, that men so easily forget the true God whom they have known, and voluntarily accept and honor strange gods, whom neither they nor their fathers knew. The Same: God is at no loss for means; He prescribes bounds to the aggressions of the enemy. But in the spiritual warfare also men must be bold. We do not conquer by sitting still. Lisco: The spirit of the Lord is the originator of everything good and of all great achievements.

[Henry: Affliction makes those cry to God with importunity, who before would scarcely speak to him. The same: Othniel first judged Israel, reproved them, called them to an account for their sins, and reformed them, and then went out to war; that was the right method. Let sin at home be conquered, that worst of enemies, and then enemies abroad will be more easily dealt with. Bishop Hall: Othniel’s life and Israel’s innocence and peace ended together. How powerful the presence of one good man is in a church or state, is best found in his death.—Tr.]

Footnotes:
FN#5 - Judges 3:7.—Literally, “the evil,” as at verse 12 and frequently. On the use of the article compare the “Grammatical” note on Judges 2:11. Wordsworth’s note on the present verse is: “They did that evil which God had forbidden as evil.’—Tr.]

FN#6 - Judges 3:9.—וַיּוֹשִׁיעֵם (from יָשַׁע,) here, without any preposition, with אֵת עָתְנִיאֵל, on the other hand, at 2 Kings 14:27, בְּיַד is inserted. [De Wette, in his German Version, also takes Jehovah as subject of וַיּוֹשִׁיעֵם, which seems to be favored by the position of אֵת עָתְנִיאֵל, which according to the common view would be separated from its governing verb by another verb with a different and unexpressed subject. But Dr. Cassel is certainly wrong when he supplies “through” instead of the “even” of our E. V, and so makes “Othniel” the medium by whom Jehovah delivered. That would be expressed either by בְּיַד or by בְּ, cf. Hosea 1:7; 1 Samuel 14:6; 1 Samuel 17:47. The words אֵת עָתְנִיאֵל are in apposition with מוֹשִׁיעַ.—Tr.]

FN#7 - Judges 3:10.—So do Dr. Cassel and many others render וַתְּהִי; but the rendering “came” is very suitable, if with Dr. Bachmann, we assume וַתְּהִי, etc, to be explanatory of וַיָּקֶם, etc, in Judges 3:9.—Tr.]

FN#8 - On the vowel in the last syllable, see Ges. Gram. 67, Rem2.—Tr.]

FN#9 - The “Crime-committing ('frevelnde) Chushan.” See Bertheau in loc.—Tr.]

FN#10 - Josephus has χουσάρθος. On other readings see Haversamp, ad Josh., i289, not. x.

FN#11 - The opinion of Bertheau that the prophet alludes to our passage, is already found in the older Jewish expositors. From any objective, scientific point of view, this view can scarcely be concurred in.

FN#12 - That is to say, the term expresses ethnological, not local relations.—Tr.]

FN#13 - We cannot enter here on a full illustration of the genealogy of Cush, as given Genesis 10. For some excellent remarks see Knobel Die ethnogr. Tafel, p251. Where he read Cush, In Wagenseil’s edition of Petachia, Carmoly’s edition, probably less correctly, has Acco. Where Benjamin of Tudela, ed. Asher, p83, has כּוּת, other manuscripts have כּוּשׁ, Cush ( Ezekiel 38:5) may also pass for the African.

FN#14 - One of the worst enemies of Kai Kaous was Deo Sefid, i.e. the White Foe. At the birth of Rustem’s father, Zal, it was considered a misfortune that his head was white. He was therefore exposed (cf. Schack. Firdusi, p175).

FN#15 - Some call him ruler of Arabia, others of Syria. Cf Malcolm, Hist. of Persia, i27.

FN#16 - Keil: “The Spirit of God is the spiritual life-principle in the world of nature and of mankind; and in man it is the principle as well of the natural life received by birth, as of the spiritual life received through the new birth, cf. Auberlen, Geist des Menschen, in Herzog’s Realencykl., iv731. In this sense, the expression ‘Spirit of Elohim’ alternates with ‘Spirit of Jehovah,’ as already in Genesis 1:2, compared with Judges 6:3, and so on in all the books of the O. T, with this difference, however, that whereas ‘Spirit of Elohim’ designates the Divine Spirit only in general, on the side of its supernatural causality and power, ‘Spirit of Jehovah’ presents it on the side of its historical operation on the world and human life, in the interests of salvation. In its operations, however, the Spirit of Jehovah manifests itself as the Spirit of Wisdom and Understanding, of Council and Strength, of Knowledge and the Fear of the Lord ( Isaiah 11:2). The impartation of this spirit in the O. T, takes the form for the most part of an extraordinary, supernatural influence exerted over the human spirit. The usual expression for this Isaiah, ‘the Spirit of Jehovah (or Elohim) וַתְּהּי צָלָיו came upon him;’ so here and in Judges 11:29; 1 Samuel 19:20; 1 Samuel 19:23; 2 Chronicles 20:14; Numbers 24:2. With this, however, the expressions וַתִּצְלַח (צָלְחָה) עלָיו, Judges 14:6; Judges 14:19; Judges 15:14; 1 Samuel 10:10; 1 Samuel 11:6; 1 Samuel 16:13, and לָבשִׁה אֶת פ׳, the Spirit ‘put on (clothed) the person,’ Judges 6:34; 1 Chronicles 12:18; 2 Chronicles 24:20, alternate; the former of which characterizes the influence of the Divine Spirit as one which overpowers the resistance of the natural will [the verb צַלַח, which in this connection the E. V. sometimes renders ‘to come upon mightily,’ as in Judges 14:6, sometimes merely ‘to come upon,’ as in Judges 3:19 of the same chapter, properly signifies ‘to cleave, to cut, to break through’—Tr.], while the latter represents it as a power which envelopes and covers man. They who receive and possess this spirit are thereby endowed with power to perform wonderful deeds. Commonly, the Spirit that has come upon them manifests itself in the ability to prophesy, but also in the power to perform wonders or exploits transcending the natural courage and strength of man. The latter was especially the case with the Judges. Hence the Targum already, on Judges 6:34, explains the ‘Spirit of Jehovah’ as the ‘Spirit of Strength from the Lord,’ while on the other hand in our passage it erroneously thinks of the ‘Spirit of Prophecy.’ Kimchi also understands here the ‘spiritum fortitudinis, quo excitatus, amoto omni metu, bellum adversus Cuschanem susceperit.’ It is however scarcely proper so to separate the various powers of the Divine Spirit, as to take it in its operation on the Judges, merely as the Spirit of Strength and Valor. The. Judges not only fought the enemy courageously and victoriously, but also judged the people, for which the Spirit of Wisdom and Understanding, and restrained idolatry ( Judges 2:18 seq.), for which the Spirit of Knowledge and of the Fear of the Lord, was required.”—Tr.]

Verses 12-30
SECOND SECTION
the servitude to eglon, king of moab. ehud, the judge with the double-edged dagger. shamgar, the deliverer with the ox-goad

__________________

Eglon, King of Moab, reduces Israel to servitude, and seizes on the City of Palms: they are delivered by Ehud, who destroys the oppressor
Judges 3:12-30
12And the children [sons] of Israel did evil again [continued to do evil] in the sight of the Lord [Jehovah]: and the Lord [Jehovah] strengthened [encouraged[FN17]] Eglon the king of Moab against Israel, because they had done [did] evil in the sight of the Lord [Jehovah]. 13And he gathered unto him [having allied himself with] the children [sons] of Ammon and Amalek, and went and smote Israel, and [they] 14possessed [took possession of] the city of palm-trees. So [And] the children [sons] 15of Israel served Eglon the king of Moab eighteen years. But when [And] the children [sons] of Israel cried unto the Lord [Jehovah], [and] the Lord [Jehovah] raised them up a deliverer, Ehud the son of Gera, a Benjamite [Ben-jemini], a man left-handed [weak[FN18] of his right hand]: and by him the children [sons] of Israel 16 sent a present unto Eglon the king of Moab.[FN19] But [And] Ehud made him a dagger which had two edges, of a cubit [gomed] length: and he did gird it under his raiment upon his right thigh 17 And he brought the present unto Eglon king of Moab: and Eglon was a very fat Prayer of Manasseh 18And when he had made an end to offer the present, he sent away [dismissed[FN20]] the people that bare the present 19 But he himself turned again [turned back] from the quarries [Pesilim] that were by Gilgal, and said, I have a secret errand[FN21] unto thee, O king: who said, Keep [omit: keep] silence 20 And [thereupon] all that stood by him went out from him. And Ehud came [drew near] unto him; and he was sitting in a summer parlour [now Hebrews, i.e. the king, was sitting in the upper story of the cooling-house[FN22]], which he had for himself alone [his private apartment]: and Ehud said, I have a message from God [the Deity] unto thee. And21[Then] he arose out of his seat. And [immediately] Ehud put forth his left hand, and took the dagger from his right thigh, and thrust it into his belly: 22And the haft also went in after the blade: and the fat closed upon [about] the blade, so that he could not [for he did not] draw the dagger out of his belly; and the dirt [the dagger[FN23]] came 23 out [behind]. Then [And] Ehud went forth through the porch [went upon the balcony], and shut the doors of the parlour [upper story] upon him [after him], and locked them 24 When he was gone out, his [the king’s] servants came; and when they saw that [and they looked, and] behold, the doors of the parlour [upper story] were locked, [and] they said, Surely [doubtless], he covereth his feet in his summer-chamber25[chamber of the cooling-house]. And they tarried till they were ashamed [waited very long]: and behold, he opened not [no one opened] the doors of the parlour [upper story], therefore they took a [the] key and opened them: and behold, their 26 lord was fallen down dead on the earth. And [But] Ehud [had] escaped while they tarried; and [had already] passed beyond the quarries [Pesilim], and27[had] escaped unto Seirath [Seirah]. And it came to pass when he was come [when he arrived], that he blew a [the] trumpet in the mountain [mountains] of Ephraim, and the children [sons] of Israel went down with him from the mount28[mountains], and he before them. And he said unto them, Follow [Hasten] after me: for the Lord [Jehovah] hath delivered your enemies the Moabites into your hand. And they went down after him, and took the fords of Jordan toward Moab, and suffered not a man to pass oJudges Judges 3:29 And they slew [smote] of Moab at that time about ten thousand men, all lusty,[FN24] and all men of valour: and there escaped not a Prayer of Manasseh 30So Moab was subdued that day under the hand of Israel: and the land had rest four-score years.

TEXTUAL AND GRAMMATICAL
1 Judges 3:12.—וַיְחַזֵּק: the same word is used Exodus 4:21, etc, Joshua 11:20; but is here, as Bachmann remarks, to be explained not by those passages, but by Ezekiel 30:24. It implies here the impartation not so much of strength as of the consciousness of it.—Tr.]

2 Judges 3:15.—אִטֵּר: Dr. Cassel, schwach, weak. “Impeded” would be the better word. Against the opinion of some, that Ehud’s right hand was either lamed or mutilated, Bachmann quotes the remark of Schmid that it would have been a breach of decorum to send such a physically imperfect person on an embassy to the king. It may be added that this explanation of אִטֵּר is at all events not to be thought of in the case of the700 chosen men mentioned in Judges 20:16.—Tr.]

3 Judges 3:15.—Dr. Cassel translates this clause: “when [als; i. e. Jehovah raised up Ehud as a deliverer, when] the sons of Israel sent a present by him to Eglon, the king of Moab.” But it is altogether simpler and better to take the clause as an independent progressive sentence, as in the E. V. So Bachmann also.—Tr.]

4 Judges 3:18.—יְשַׁלַּח: dismissed them by accompanying them part of the way back, cf. Genesis 12:20; Genesis 18:16; etc.—Tr.]

5 Judges 3:19.—דְּבַר־סֵתֶר: Dr. Cassel translates, “a secret word.” But “errand” is better; because like דָּבָר, it may be a word or message, or it may be a commission of a more active nature. Bachmann quotes Chyträus: rem, negotium secretum habeo apud te agendum. Song of Solomon, he goes on to remark, in Judges 3:20 “דְּבַר־אֱלהִֹים לִי אֵלֶיךָ, is not necessarily, ‘I have a word from God to say to thee;’ but may mean, ‘I have a commission from God to execute to thee.’ It would be preferable, therefore, to conform the English Version in Judges 3:20 to Judges 3:19, rather than the reverse.—Tr.]

6 Judges 3:20.—The rendering given above is Dr. Cassel’s, except that he puts the verb (ישֵׁב) in the pluperfect, which can scarcely be approved. He translates בַּעֲלִיַּת הַמְּקֵרָה by Obergeschoss des kühlhauses, which we can only represent by the awkward phrase: “upper story of the cooling-house.” It would be better, however, to take מְקֵרָה as containing an adjective idea, descriptive of the ’alijah: “cool upper story.” Cf. Bachmann.—Tr.]

7 Judges 3:22.—The term פַּרְשְׁדוֹן occurs only here, and is of exceedingly doubtful interpretation. Bachmann assumes that the וַיֵּצֵא which precedes it has Ehud for its subject, and then—by a course of reasoning far too lengthy and intricate to be here discussed—comes to the conclusion that פַּרְשְׁדוֹן denotes a locality, which in the next verse is more definitely indicated by מִסְדְּרוֹן. The latter term, he thinks, is best understood “of the lattice-work by which the roof was inclosed, or rather of the inclosed platform of the roof itself.” Accordingly he conceives the text to say that Ehud issued forth from Eglon’s private apartment “upon the flat roof, more definitely upon the inclosed plat from or gallery.”—Tr.]

8 Judges 3:29.—Dr. Cassel: angesehene Leute, cf. the Commentary; but it seems better to hold fast to the E. V. The expression is literally: “fat men,” i. e. well-fed, lusty men, of great physical strength. So Bachmann also.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 3:12-14. And Jehovah encouraged Eglon, king of Moab. The second attack on Israel came likewise from the east, but from a point much nearer home than that from which the first by Aram had come. A warlike prince of Moab had formed a league for the occasion with neighbors north and south of him. For the sons of Ammon dwelt beyond the Jordan, east of the Dead Sea, above the Moabites; while the hosts of Amalek roved lower down, to the southwest of Moab. Hitherto no actual conflict had occurred between Moab and Israel. But the order that “no Ammonite or Moabite shall enter into the congregation of Jehovah” ( Deuteronomy 23:4 (3)), sufficiently marks the antagonism that existed between them. The Moabites longed for the excellent oasis of the City of Palms. Jericho, it is true, was destroyed; but the indestructible wealth of its splendid site attracted them. They surprised Israel, now become dull and incapable. Neither in the land of Benjamin, where the battle was fought, nor from the neighboring tribes of Judah and Ephraim, did they meet with any energetic resistance. From the words “and they took possession of,” in connection with the following narrative, it appears that Eglon had fixed his residence in the City of Palms.[FN25] This renders it probable that Eglon was not the king of all Moab, (whose principal seat was in Rabbath Moab,) but a Moabitish chieftain, whom this successful expedition placed in possession of this fair territory west of the Jordan.

Judges 3:15. And Jehovah raised them up a deliverer, Ehud, the son of Gera, a Ben-jemini, a man weak of his right hand. אֵהוּד; for which the LXX. read אהוֹד, Aod (Jerome has Eud). It seems to me that the older derivation of this name from הוֹד, giving it the sense of “one who praises,’ or “one who is praised’ (gloriam accipiens, Jerome), is to be unqualifiedly preferred to the later, proposed by Fürst, from a conjectural root, אֵהוּד אָד is related to הדַד,הוּד, as אָהַל, to be bright, is to הַל, הָלַל, and אַהֲרוֹן (Arabic, Hârûn) to הָרַר, הַר. Elsewhere I have already compared hod with the Sanskrit vad, ἄδω, ἀείδω, ὕδω, and the Gothic audags (Irene, p6, note.) At all events, as Ehud belongs to hod, so such names as Audo, Eudo, Heudo, seem to belong to audags (cf. Förstemann, Namenbuch, 1:162, 391).

He was a Ben-jemini, of the tribe of Benjamin, as the Targum expressly adds. When the son of Jacob was born, his dying mother named him Benoni, “son of my sorrow;” but his father, by way of euphemism, called him Ben-jamin, “son of good fortune” ( Genesis 35:18). Jamin came to signify “good fortune,” only because it designated the right side. The inhabitants of the holy land had the sea (jam[FN26]) on the right, hence called that side jamin, literally, sea-side; and the high lands of Aram (or Sham, cf. Magyar, Altherth., p228) on the left, hence semol, the left, from Sam. Different nations derived their expressions for right and left from conceptions peculiar to themselves. Thus δεξιός and dexter[FN27] are based on the idea of showing, pointing, with the right hand (δείκνυμι); sinister, from sinus, on the action of laying the right hand on the side of the heart. The left hand has everywhere been regarded as the weaker, which, properly speaking, did not wield arms. When oriental custom placed the stranger on the left, it assigned him the seat of honor in so far as the left side seemed to be the weaker and less protected (cf. Xenoph. Cyrop. viii4; Meiners, Ueber die Versch. der Menschennaturen, ii588). From the idea of weakness, sprang such terms as λαιοʹς, lœvus, Ger. link, [Eng. left], because that side is harmless, smooth, and gentle (cf. λε͂ιος, lœvis). Hence also the custom among Asiatic nations of inclining toward the left side, and resting on the left hand, when seated, (Meiners, iii213): the right hand was thus left free. It was by a euphemism that the name of Jacob’s son was Ben-jamin. Among the Greeks also the “left” was euphemistically called εὐώνυμος, good-omened, because it was wished to avoid the ominous ἀριστερός. A similar custom must have obtained in Israel, since just in the tribe of Benjamin there were, as we are informed Judges 20:16, large numbers of men who, like Ehud, were אִטֵּר יַד יְמִינוֹ, i.e. left-handed,—the sons of the right hand being thus most addicted to the use of the left. But for the very reason that it seems to have been a habit of the tribe to use the left hand, it cannot be supposed that אִטֵּר is meant to indicate lameness of the right hand. The LXX. felt this when they rendered the phrase by ἀμφιδέξιος, “double right-handed.” The same consideration influenced those more recent scholars who instanced (as Serarius already did, p84) the Homeric Asteropæus, who fought with both hands. However, this also contradicts the spirit of the narrative, and, as the peculiarity occurs only in Benjamin, the name as well. Those Ben-jemini, who, like Ehud, use the left hand, do it in contrast with others, who make use of the right without any lameness in the left. That which Stobæus (Eclogœ Physicœ, ed. Heeren, i52, 992) relates of certain African nations, might also be said of the Benjamites: that they are “good and for the most part left-handed fighters (ἀριστερομάχους), and do with the left hand whatever others do with the right.” These are manifestly the same tribes of whom Stephanus of Byzantium (ed. Westermann, p128) speaks as an Egyptian people near Ethiopia, and whom he styles ’Ευωνυμίται (thus designating them, like Benjamin, by the euphemistic term for left-handed). Accordingly אִטֵּר יַד יְמִינוֹ means no more than “unpracticed, weak, awk ward, with the right hand,” as other people are with the left. They are such as among other nations the people frequently called Linketatz, Linkfuss [literally, “left-paw,” “left-foot”] (Frisch, i616), in France gauchier [lit. “left-hander”; cf. the English awk, gawk, and their derivative forms]. It is remarkable that in the Roman legend the hero, who, like Ehud, undertakes to kill the enemy of his country, is also named Scævola, left-handed. The traditional explanation that he was so named because he burned his right hand, is not very suitable; he should in that case, be named “one-handed.” Still, no one will agree with Niebuhr (Röm. Gesch., i569), who, following Varro, proposed an altogether different derivation. The tradition must refer to an actually left-handed hero. Scœvus, says Ulpian (Digestor., lib1. Titus 1, 12, 3), does not apply to one who is maimed; hence, he who cannot move the right hand is called mancus. As such a left-handed person we are to consider Laïus (Λάϊος), the father of Œdipus (Οἰδίπους).

Judges 3:16. And Ehud made him a dagger [German: Dolch] which had two edges, a gomed long. The word dolch [dagger, dirk] has passed over into the German, from the Slavic, since the sixteenth century, and was not yet known to Luther.[FN28] It answers to חֶרֶב in this passage, better than “sword” would ”do, because it has become quite synonymous with stichdegen (dirk or poniard). Oriental daggers have always been double-edged and short-handled ( Judges 3:22). Gomed is translated σπιθαμή by the Septuaginta. Among the Greeks, the σπιθαμή was half an ell, i.e. twelve digits or three fourths of a foot (cf. Böckh, Metrolog. Unters., p211). With this measure, gomed, in its general sense of cubitus, which is also given in the garmida of the Targum, corresponds. The dagger of Ehud was not curved, as the sicœ usually were and as the daggers of the Bedouins still are (cf. Jos. Ant. xx10). Its length could only be such as was consistent with concealment.

And girded it under his raiment. “To the presence of Dionysius the Tyrant, glided Mœros, the dagger in his garment,” sings our poet,[FN29] and is withal perfectly historical, even though the Fable (n257) of Hyginus does not expressly say this. With such daggers in their garments the Sicarii raged among the crowds at the fall of Jerusalem. Prudentius (Psychomachia, 689) sings of Discordia: “sicam sub veste tegit!” Rothari, the would-be murderer of the Longobard king Luitprand, wore coat of mail and a dagger beneath his clothing (Paulus Diaconus, Hist. Lomb. vi37). Ehud had to wear the dagger on his right side because he was left-handed. However, among German warriors who were not left-handed, the dagger was also frequently worn on the right, because the sword hung on the left, as may be seen in old pictures and on gravestones (Klemm, Waffen und Werkzeuge, Leipzig, 1854, p173).

Judges 3:17. And Eglon was a very fat man. Considering the sense of בָּרִיא wherever it occurs in Scripture, there can be no doubt that it is intended here to express the corpulency of the king. The LXX. in giving ἀστεῖος, follow another interpretation. They do not (as Bochart thought, Phaleg, p534) take it as descriptive of a handsome Prayer of Manasseh, nor do they imagine that all urbani, on account of their comfortable mode of living, have a tendency to become fat (cf. Serarius, p87); but since the statement “and Eglon was a fat man” is closely connected with the narrative of the presentation of the gifts, they make it refer to the manner in which the king received the presents.[FN30] ’Αστεῖος is friendly, accessible (Plato, Phœd., 116 b.). In Egypt, where the translators lived, it was probably still a matter of present experience, that presentations of tribute and gifts to the rulers did not always meet with a gracious reception.

Judges 3:18. When the presentation of the present was over, he dismissed the people. Meuschen (Nov. Test, ex Talm., p971) very properly observes that קרַב, here employed to express the presentation of gifts to a king, is elsewhere used to denote the bringing of oblations to God, hence קָרְבָּן, offering. It was not lawful to appear before an Asiatic king without bringing a gift[FN31] (Seneca, Ep. xvii.); only in this way, therefore, could Ehud inform himself of the situation and humor of the king. The presentation of gifts is a lengthy ceremony. The tenacious adherence of oriental nations to ancient customs, enables us to depict the present scene by the help of Persian descriptions of similar occasions. Our narrator properly speaks of the bearers of the present as הָעָם, the people; for the more numerous the persons who carried the gifts, the more honored was the king. “Fifty persons often bear what one man could easily carry,” says Chardin (Voyage, iii217). At this ceremony Ehud had no opportunity to attempt anything, for he neither came near the king, nor saw him alone; nor yet was he willing, among so many bystanders, to involve his companions in the consequences of a possible failure. On the contrary, he accompanied them back to the borders, in order to be sure that he was alone when making the dangerous attempt. Whether he suffered or escaped, he wished to be unhindered by their presence, and also to appear as acting without their concurrence.

Judges 3:19. But he himself turned back from the boundary-stones. This is evidently the sense in which פְּסִילִים is to be taken. פֶּסֶל is always a carved image, γλυπτόν. The entire number of instances in which this word is used by Scripture writers fails to suggest any reason for thinking here of “stone-quarries,” a definition which moreover does not appear to harmonize with the locality. But as the connection implies that the borders of Eglon’s territory, which he had wrenched from Israel, were at the pesilim, we must understand by them the posts, στῆλαι, stones, lapides sacri, which marked the line. In consequence of the honors everywhere paid them, these were considered Pesilim, idol images, just as at a later time the Hermœ, (ἕρμακες, heaps of stone) were prohibited as idolatrous objects (cf. Aboda Sara, Mischna, 4). With this, the interpretation of the Targum, מַחְצָבַיָּא, heaps of unhewn stones, may also be made to harmonize.[FN32] This border line was in the vicinity of Gilgal, which had not fallen into the hands of Moab. Ewald has rightly insisted upon it that Gilgal must have lain northeast of Jericho (Gesch. des Volkes Israel, ii317). That this was the relative position of Gilgal, and its direction from Jericho, has already received confirmation from the first chapter of our Book.

And said, I have a secret message. It could not be matter of surprise that Ehud did not make this request until his return. The ceremony of the public audience did not allow it to be made at that time. The presentation of the presents must have been so conducted as to impress the king with the conviction that Ehud was especially devoted to him. Signs of discontent and ill-will on the part of the subjugated people cannot have escaped the conqueror. The more highly would he value the devotion of one of the Israelitish leaders. That Ehud had sent his companions away, and had not returned until they had crossed the border, was easily explained as indicating that he had a matter to present in which he did not wish to be observed by them. All the more eager, therefore, was Eglon to hear that which Ehud seemed to hide from Israel. It was only by such a feint that Ehud could succeed in approaching the tyrant and obtaining a private interview. Israel’s deliverer must first seem to be its betrayer. The same artifice has been used by others. When the Persians wished to destroy the pseudo-Smerdis, and doubtingly considered how they could pass the guards, Darius said that he would pretend to have a secret commission, concerning Persia, from his father to the king; adding, as Herodotus (iii72) says: “For when lying is necessary, lie”!

Who said, Silence! Thereupon all that stood by him went out. Ehud does not demean himself as if he wished that those present would depart. He appears to be on the point of telling his secret before them all. But this Eglon will not permit. Oriental manners could not be more perfectly set forth. The king’s injunction of silence (הָס, ’st!) on Ehud, is of itself a sufficient command to those present to leave the room. Eglon must therefore have expected matters not to be heard by all ears. All who “stood” about him, went out. They were his servants ( Judges 3:24), who do not sit when the king is present. “Happy are these thy servants,” says the queen of Sheba to Song of Solomon, “who stand continually before thee, and hear thy wisdom.” In the Tutinameh (translated by Rosen, i42, 43) it is said: “The King of Khorassan was once sitting in his palace, and before his throne stood the pillars of the empire, the servants of the crown, high and low, great and small,” etc.

Judges 3:20. Now, he had seated himself in the upper story of the cooling-house. To understand what part of the house is thus indicated, we have only to attend to the description of oriental architecture given by Shaw, in his Travels (i386, Edinb. edit1808). Down to the present day many oriental houses have a smaller one annexed to them, which sometimes rises one story higher than the main building. In Arabic as in Hebrew this is called alijah, and serves for purposes of entire seclusion or rest. “There is a door of communication from it into the gallery of the house, besides another which opens immediately, from a privy stairs, down into the porch or street, without giving the least disturbance to the house.” The alijah of Eglon consisted of an inner chamber. opening on an exposed balcony (מסדּרוֹן), from which a door led into the house itself (at present called dor or bait) Within the door of the alijah there was however still another apartment (חֶדֶר, Judges 3:24), which served the purpose of a necessary-house. Being high and freely accessible to currents of air, the alijah was a cool retreat. Similar purposes were subserved in Germany by the pergulœ, balconies, galleries, arbors (Lauben); hence Luther’s translation, Sommer-laube (summer-arbor or bower). He followed the rendering of the LXX. who have τψ͂ θερινψ͂, while the Targum gives more prominence to the idea of repose (בֵּית קַיְטָא, κοίτη). The public reception of the gifts had taken place in the house. Afterwards, while Ehud accompanied his companions, the king had betaken himself to the alijah “which was for himself alone” (his private chamber). When Ehud returned he was received there, as he had anticipated.

And Ehud said, I have a message from the Deity unto thee. Then he arose from his seat. דְּבַר אֱלֹהִים is a commission from a higher being. He does not say Jehovah, for this is the name of the Israelitish God, with whom Eglon has nothing to do. We are not however to assume that the God of Eglon is meant; for what can Ehud the Israelite announce from Chemosh! It is therefore probable that by Elohim a superior prince is to be understood, whose liegeman or satrap Eglon was, as was already intimated above,—a human possessor of majesty and authority. As it is not to be supposed that the capital of Moab was transferred from Rabbah to the small bit of territory which had been acquired across the Jordan, Eglon in Jericho is not to be looked on as lord of all Moab. The relation in which he stood to the mother-country was most likely that of a vassal or feudal baron. That he is styled king does not contradict this. The potentates of single cities were all called “kings,” as the Greeks called them τύραννοι, without on that account being anything more than dependents of more powerful states and princes.[FN33] It suits the rôle which Ehud wishes to be ascribed to him, that he should also have relations with the transfluvial Moab, a fact which of course must be kept profoundly secret. Thus Eglon’s rising is explained. The same honor was due to a message from the superior lord as to his presence. Like reverence was shown to royal letters even, as appears from the narrative of Herodotus concerning a message to Oroetes; and from it, the fidelity of those whom the message concerned was inferred (Herod. iii128). The same mark of honor was paid to parents and aged persons. From this custom the ecclesiastical usage of standing during the reading of the Gospel, is also to be derived. Eglon rises out of respect for the דְּבַר אֱלֹהִים. This has been the constant explanation. The diverging view of Bertheau[FN34] does not commend itself. The Talmud—understanding the words, however, of the God of Israel—already deduces from them the lesson, that if a stranger thus rose up to receive a message from God, much more is it the duty of an Israelite so to do (Sanhedrin, 60 a).

Judges 3:21-24. Immediately Ehud put forth his left hand. Ehud made use of a pretext, in order to cause Eglon to rise. He was surer of his thrust if his victim stood. Eglon’s attention must be wholly diverted, that the attack, entirely unresisted, might be the more effective. In such sudden assaults, bulky people like Eglon are at a disadvantage. Cimber pressed closely on Cæsar, as if to make most urgent entreaty for his brother (Plut, Cœsar, 86). Parmenio was stabbed by cleander, while cheerfully reading a letter (Curtius, vii2, 27). The instance most like Eglon’s case, is that of King Henry III. of France. Clement, to secure an interview, had provided himself with a commission from a friend of the king. When he arrived, the king was sitting on his close-stool. Hoping to hear of an understanding with his opponents, Henry bade the messenger draw near; whereupon the monk stabbed him in the abdomen (cf. Ranke, Französ. Gesch., i171). Ehud’s thrust, though left-handed, was powerful. The dagger, together with its short handle, buried itself in the fat of the Prayer of Manasseh, and came out behind. לַהַב signifies a flame; then the blade of a sword, which glitters and burns like a flame. In a mediæval writing, the following words occur: “Sîn swert flamnieret an sîner hant[FN35] (Müller’s Mittelh. Wörterb., iii336). In technical language we also speak of flaming blades (geflammten klingen).

And came out behind, וַיֵּצֵא הַפַּרְשְׁדֹנָה. The ancient doubt as to this word, which occurs but once, and about which opinions are still divided, appears from the divergent renderings of the Septuagint and the Targum. It is certain, however, in the first place, that the Greek rendering προστάδα, can have little weight; for it arose from the similarity of the word in the text to מְּרוּכְדָא, current at the time, and meaning προστάς, vestibule. In the second place, the addition of Ehud after the second וַיֵּצֵא ( Judges 3:23), shows that another subject begins, and that therefore the first וַיֵּצֵא can refer only to the sword, not to the man. Further, since הַפַּרְשְׁדֹנָה is provided with ה local, it manifestly denotes that part of the body toward which the course of the sword was directed, while וַיֵּצֵא testifies to the actual perforation of the body. Now, as the sword was thrust from before into the abdomen (בֶּטֶן), there would be no doubt as to the part where it emerged, even if the etymology, which has here to deal with an onomatopoetic word, did not make this perfectly plain. Parshedon is the Greek πρωκτός, and belongs to the same family as the Lithuanian persti, Lettish pirst, Polish pierdziec, Russian perdjet, Greek πέρδειν, Sanscrit pard, Latin pedere, Gothic fairtan, Old High German fërzan (cf. Pott, Etymolog. Forsch., i245; Grimm. Wörterb., iii1335). The sword emerged behind through the fundament. The king fell down without uttering a sound. Ehud did not delay, but went out unhindered through the balcony. The attendants had entirely withdrawn from the alijah: Ehud takes advantage of this circumstance, and locks the door to it, in order to delay the moment of discovery. The heedless conduct of the unsuspecting attendants supports his boldness. As soon however as they see him go out,—an earlier return to their lord is not lawful,—they endeavor to enter the alijah. Ehud had gone away so calmly, that they suspect nothing. They are not even surprised when they find the doors fastened. Serarius has properly directed attention to the aversion felt by the ancients to the least degree of exposure when complying with the necessities of nature. This applies especially to kings, inasmuch as subjection to these necessities, too plainly proved them men. Of Pharaoh, the Jewish legend says that he wished to appear like a god, above the need of such things. “He covers his feet,” is a euphemism, taken from the descent of the long garments (Cf. Bochart, Hierozoicon, i677).

Judges 3:25-30. And they waited long, בּוֹשׁעַד. These words add the notion of displeasure and ill humor to the idea of waiting (cf. 2 Kings 2:17; 2 Kings 8:11). At length they comprehend that something extraordinary must have taken place. They procure another key, with which they open the doors, and find their lord—dead. Ehud’s artifice, however, had succeeded. While they delayed (הִתְמַהְמְהָם, from מַהְמַה, morari, is onomatopoetic), he had got beyond the border, as far as Seirah. This place, which according to Judges 3:27 belonged to the mountains of Ephraim, is unknown. It bounded the territories of Benjamin on the north. Ehud reached it by way of the border which ran by Gilgal, which shows that both these places were north of Jericho. It is evident that he had agreed with the Israelites to give the signal there, in case he were successful. His trumpet-blast was transmitted among the mountains. Israel flocked together, and heard of the unprecedentedly fortunate deed. The people saw in it the firm resolve, which gives victory. The plan of battle had also been already determined by Ehud. It was of the last importance to cut the terrified and leaderless Moabites off from the assistance of their transjordanic friends. Hence, the first care of Israel is to seize the ford of the river. The ford in question was manifestly no other than that which, directly east of Jericho, half an hour north of Wady Heshban, is still in use. Seetzen called it el-Mökhtaa, Robinson el-Helu[FN36] (Ritter xv484, 547, Gage’s transl. iii4, 49). That the occupation of this ford decides the victory, proves clearly that Eglon was not king of all Moab, but only of the Moab on this side of the Jordan. It was a terrible retribution, a sort of “Sicilian vespers,” which Israel, rising up after long subjection, inflicted on Eglon and his people. The falling foes were men of might. אִישׁ שָׁמֵן expresses the distinction (das Ansehn),[FN37]אִישׁ חַיִל the warlike character and abilities, of the smitten enemies. Moab was thoroughly vanquished, and Israel had rest for eighty years.

The exploit of Ehud doubtless surpasses all similar deeds of ancient history in the purity of its motive, as well as in the energy and boldness of its execution. Harmodius and Aristogiton, however celebrated by the Athenians, were moved to kill Hipparchus by private interests (cf. Thucyd. vi56). Blind warrior fury fills Mucius Scævola, as also Theodotus (Polyb. v81), the would-be murderer of Ptolemæus, and they fail of success. Ehud was equally bold and pure. He risked his life for no interest of his own, but for his people. And not merely for the external freedom of his nation, but for the maintenance and honor of its divine religion, which was inseparably linked with freedom. It was against the mortal enemy of Israel—against one lying under the ban, and shut out from the congregation of Israel—that he lifted up his sword. He exposed himself to a fearful peril, in order, if successful, to give therewith a signal of courage and comfort to his people. To be sure, if he did not succeed, the hatred and oppression of the enemy would increase in violence. But for that very reason men saw the more clearly that God had raised him up to be a deliverer. And yet, where in Israel are those praises of Ehud, which in Athens resounded for centuries in honor of Harmodius? Scævola’s deed[FN38] is celebrated as one of the nation’s heroic performances. The historian makes him say (Livy, xi12): “As an enemy have I slain the enemy.” It is true, the remarkable act has had the honor of being minutely handed down, even to the least details of its progress. But all this was to point out the sagacity and energy of the strong left-handed man. Not one word of praise is found. On the contrary—and this fact deserves attention—the remark usually made of other Judges, is here wanting: it is not said that “the Spirit of Jehovah was upon him.” Nor is it said, as of Othniel, that he “judged Israel.” Neither are we told that the rest and peace of Israel were connected with his life and death. Subsequent exegesis called him the Wolf, with which Benjamin is compared (Midrash, Ber. Rabba, cap89, p87-a). As the wolf throws himself on his prey, so had Ehud thrown himself on Eglon. They saw in Ehud’s deed the act of a mighty Prayer of Manasseh, influenced by zeal for God; but the “Spirit of Jehovah” inspires neither suck artifice nor such murder. So much the less could the act of Ehud, however brilliant under the circumstances, be made to exculpate similar deeds. So much the less could the crimes that defile the pages of Christian history, such as those committed against Henry III. and Henry IV, use it as a cover for themselves.[FN39] Although Eglon was a heathen, a foreigner, a tyrant, an enemy actually engaged in hostilities, the Scripture speaks of Ehud only as a deliverer, but never of his deed as sprung from the Spirit of God. How much more disgraceful are murder and treason against one’s own king, countrymen, and fellow Christians! It was an insult to Christianity, a sin against the Holy Ghost, when in answer to Clement’s question, whether a priest might kill a tyrant, it was determined that “it was not a mortal sin, but only an irregularity” (Ranke, Franz. Gesch., i473); or when Pope Paul V. exclaimed, with reference to the murder of Henry IV. by Ravaillac: “Deus gentium fecit hoc, quia datus in reprobum sensum.” Worse than the dagger is such doctrine.[FN40]
HOMILETICAL AND PRACTICAL
Ehud, the Judge with the two-edged sword.—1. Israel was again in bondage on account of sin. And the compassion of God was not exhausted, although no deliverer came out of Judah. In the kingdom of God, the great and rich may indeed become instruments of God’s will; but his power is not confined to them. If no one arises in Judah, some one in Benjamin does. If it be not Othniel, Caleb’s nephew, it is some unknown person who comes to rescue his people. Neither the name, nor the physique, is material. Deliverance may be begun with the left hand.

2. Ehud kills Eglon, the tyrant of Israel; yet he is not properly a murderer, but only a warrior. However, it is better to conquer as Othniel and Gideon conquered. He did it, not for private revenge, nor from fanaticism, but for the just freedom of Israel and its religion. He did it against Moab, and not against one who shared his own faith and country. God raised him up; but yet the Word of God does not approve his deed. He was a deliverer of Israel; but there hangs a shadow nevertheless over his official activity. Therefore, no murderous passion can appeal to him. By him no tyrant-murder, no political assassination, is exculpated. And this not simply because in Christian states and churches there can be no Eglons or Moabs.—Starke: “The Jesuit principle that it is right to put an heretical prince out of the way, will never be valid until a person can be certain of having such a calling from God to it, as Ehud undoubtedly had.”—His cause was pure; which cannot be said of any other assassination in history,—Christian history not excepted,—down to the murder of the North American President Lincoln; not even of those instances which remind us (as Mallet, Altes und Neues, p92, so beautifully did with reference to G. Sand, the murderer of Kotzebue) of the words of the Lord: “Father, forgive them; for they know not what they do.”

Gerlach: We are not to think that the deed of Ehud, in the manner of its accomplishment, is set before us as an example; but we must also beware lest, because the manner is no longer allowable, we be led to deny the operation of the Holy Ghost by whom this deliverer of his people was impelled.

3. Because Ehud’s cause was pure, his deed was followed by peace and freedom. That can be said of no other similar deed. He first searched out the enemy in his hiding-place, and then triumphed over him in the battlefield. He shows himself,—1, a true Israelite by faith; 2, a true son of Benjamin, who was compared with the wolf, by his strength. He drew his sword, not for the sake of war, but of peace. Therefore, Israel had peace through him until he died.

Ehud may not improperly be considered a type in spirit of him who likewise sprang from Benjamin—of Saul who first ravened like a wolf, but became patient and trustful like a lamb; of the Apostle who called the Word of God a two-edged sword that pierces through the conscience; of Paul, whose symbol in the church is the sword through which as martyr he lost his own life, after he had saved the lives of thousands by the sword of the Spirit.

Footnotes:
FN#17 - Judges 3:12.—וַיְחַזֵּק: the same word is used Exodus 4:21, etc, Joshua 11:20; but is here, as Bachmann remarks, to be explained not by those passages, but by Ezekiel 30:24. It implies here the impartation not so much of strength as of the consciousness of it.—Tr.]

FN#18 - Judges 3:15.—אִטֵּר: Dr. Cassel, schwach, weak. “Impeded” would be the better word. Against the opinion of some, that Ehud’s right hand was either lamed or mutilated, Bachmann quotes the remark of Schmid that it would have been a breach of decorum to send such a physically imperfect person on an embassy to the king. It may be added that this explanation of אִטֵּר is at all events not to be thought of in the case of the700 chosen men mentioned in Judges 20:16.—Tr.]

FN#19 - Judges 3:15.—Dr. Cassel translates this clause: “when [als; i. e. Jehovah raised up Ehud as a deliverer, when] the sons of Israel sent a present by him to Eglon, the king of Moab.” But it is altogether simpler and better to take the clause as an independent progressive sentence, as in the E. V. So Bachmann also.—Tr.]

FN#20 - Judges 3:18.—יְשַׁלַּח: dismissed them by accompanying them part of the way back, cf. Genesis 12:20; Genesis 18:16; etc.—Tr.]

FN#21 - Judges 3:19.—דְּבַר־סֵתֶר: Dr. Cassel translates, “a secret word.” But “errand” is better; because like דָּבָר, it may be a word or message, or it may be a commission of a more active nature. Bachmann quotes Chyträus: rem, negotium secretum habeo apud te agendum. Song of Solomon, he goes on to remark, in Judges 3:20 “דְּבַר־אֱלהִֹים לִי אֵלֶיךָ, is not necessarily, ‘I have a word from God to say to thee;’ but may mean, ‘I have a commission from God to execute to thee.’ It would be preferable, therefore, to conform the English Version in Judges 3:20 to Judges 3:19, rather than the reverse.—Tr.]

FN#22 - Judges 3:20.—The rendering given above is Dr. Cassel’s, except that he puts the verb (ישֵׁב) in the pluperfect, which can scarcely be approved. He translates בַּעֲלִיַּת הַמְּקֵרָה by Obergeschoss des kühlhauses, which we can only represent by the awkward phrase: “upper story of the cooling-house.” It would be better, however, to take מְקֵרָה as containing an adjective idea, descriptive of the ’alijah: “cool upper story.” Cf. Bachmann.—Tr.]

FN#23 - Judges 3:22.—The term פַּרְשְׁדוֹן occurs only here, and is of exceedingly doubtful interpretation. Bachmann assumes that the וַיֵּצֵא which precedes it has Ehud for its subject, and then—by a course of reasoning far too lengthy and intricate to be here discussed—comes to the conclusion that פַּרְשְׁדוֹן denotes a locality, which in the next verse is more definitely indicated by מִסְדְּרוֹן. The latter term, he thinks, is best understood “of the lattice-work by which the roof was inclosed, or rather of the inclosed platform of the roof itself.” Accordingly he conceives the text to say that Ehud issued forth from Eglon’s private apartment “upon the flat roof, more definitely upon the inclosed plat from or gallery.”—Tr.]

FN#24 - Judges 3:29.—Dr. Cassel: angesehene Leute, cf. the Commentary; but it seems better to hold fast to the E. V. The expression is literally: “fat men,” i. e. well-fed, lusty men, of great physical strength. So Bachmann also.—Tr.]

FN#25 - It certainly appears that he had done so temporarily, but by no means that he had done so permanently.—Tr.]

FN#26 - The importance of this observation has been overlooked with reference to other lands as well as Palestine. The general fact that the sea-side was the right side, has been constantly ignored. That was the reason why Jacob Grimm (Gesch. der Deutschen Sprache, p990, etc.) failed to understand why among the Indians, Romans, etc, the south side of the mountains was the right, and the north side the left. The same idea prevailed among the Greeks. That in Roman augury “to the left” was more favorable than “to the right,” originated only in another view of the object which was supposed to produce good fortune. The sea-side was the free side.

FN#27 - Cf. Benfey, Griech. Grammat., i240.

FN#28 - This is the opinion of Grimm (Deutsch. Wörterb., ii1222). However, the view of Klemm (Waffen und Werkzeuge, p172) may nevertheless serve to find the original stymology of the word. [Luther has Schwert, sword.—Tr.]

FN#29 - Schiller, in his ballad entitled Die Bürgschaft.—Tr.]

FN#30 - Hence they also translate טוֹב by ἀστεῖος, Exodus 2:2, where, to be sure, it rather signifies “beautiful.”

FN#31 - Transferred to God, Exodus 23:15 : “None shall appear before me empty.”

FN#32 - To this interpretation of the pesilim, Bachmann (who agrees with our author in rejecting the commonly received “stone-quarries”) objects that it is not in accordance with he usual meaning of the word. He thinks that the pesiim were idolatrous images set up either by the apostate Israelites themselves, or by Eglon, “as boundary-marks of the territory immediately subject to him, and as signs of his supremacy.” He seems inclined to prefer the latter alternative, because of “the fact that Ehud does not feel himself and those with him secure until he has passed the pesilim.”—Tr.]

FN#33 - Thus the king of Hazor was king paramount over all the kings of his vicinity ( Joshua 11:10).

FN#34 - Bertheau says: “Divining the purpose of Ehud, he rose up to defend himself.”—Tr.]

FN#35 - “His sword flamed in his hand.”—Tr.]

FN#36 - Robinson’s map locates El-Helu not directly east, but southeast of Jericho, not north but south of Wady Heshban (cf. Bibl. Res. i535). It appears that the words “directly east” belong to Seetzen, and must in Ritter’s opinion be made to conform to Robinson’s location of El Helu. Cf. Gage’s Ritter, iii49. Van de Velde’s map places El-Helu southeast of Jericho, a short distance north of W. Heshban.—Tr.]

FN#37 - Bertheau: “שָׁמֵן, the fat, i. e. (in contrast with persons of starved appearance) the well-fed and opulent man; cf. Latin opimus; hence, the man of consequence.” But compare note8 under “Textual and Grammatical.”—Tr.]

FN#38 - In Plutarch’s Parallels of Greek and Roman History (n2), the same history is given of a Greek, Neocles, who made an attempt against Xerxes like that of Scævola against Porsenna.

FN#39 - Excellent remarks are found in the work of Hugo Grotius, De Jure Belli et Pacis, lib1. cap4. (ed. Traj, 1773), p178. Serarius declines to treat the subject, under the feeble pretext of lack of time, p92. (Compare Bayle, Dictionnaire, s. v. Mariana, ii2051, e.)

FN#40 - Wordsworth: “Some have raised objections to this act of Ehud, as censurable on moral grounds: and they have described him as a ‘crafty Israelite,’ taking an unfair advantage over an unwieldy corpulent Moabite; others have apologized for it, on the plea that it is not to be measured by what way call the standard of our ‘enlightened modern civilization’ compared with what they term the ‘barbarous temper of those times.’ But surely these are low and unworthy motives.” He then quotes with approbation from Bp. Sanderson and Dr. Waterland, the gist of whose remarks (Sanderson’s however being made with immediate reference to the act of Phinehas, Numbers 25.) Isaiah, that the Lord raises up deliverers for Israel, and divinely warranted their actions, which actions, however, form no precedents for those who have not similar divine authority. But it is surely not an improper question to ask, whether, when God raised up a hero, endowed him with faith and zeal, with strength and energy, to secure certain results, He also, always and necessarily, suggested or even approved the methods adopted not only as a whole but even in detail.—Tr.]

Verse 31
Shamgar smites six hundred Philistines with an ox—goad
Judges 3:31
31And after him was Shamgar the son of Anath, which [and he] slew [smote] of the Philistines six hundred men with an ox-goad; and he also , too,] delivered Israel.

EXEGETICAL AND DOCTRINAL
After him. After his example. Following Ehud’s example,[FN41] Shamgar smote the Philistines. That the expression is not to be taken of time, as if on the death of Ehud Shamgar had succeeded him, is evident from Judges 4:1. Moreover, if that were the meaning, a statement of the years of Shamgar would not be absent. The hypothesis of Josephus, that he governed one year, is untenable. Accordingly, the other Jewish expositors have properly assigned the exploit of Shamgar to the time of Ehud, i.e. to the period of eighty years.

Shamgar,[FN42] the son of Anath. To what tribe he belonged, is not stated. If it be correct to connect עֲנָת with עֲנָתוֹת, Anathoth (cf. Kaplan, Erets Kedumim, ii142), it will follow that like Ehud he was of Benjamin, and defended the territory of that tribe in the west against the Philistines, as Ehud did in the east against the Moabites. His whole history, as here given, consists of a single heroic exploit, in which he repulsed an attack of the Philistines with extraordinary strength.[FN43]
With an ox-goad. The Septuagint gives ἀροτροπύς, by which it evidently means the plough-handle, stiva, that part which the ploughman holds in his hand, and with which he guides the plough.[FN44] More correct, however, is the rendering “ox-goad” (cf. Bochart, Hierozoicon, i385); פְּרַשׁ תּוֹרַיָּא, as the Targum has it. It was the “prick” against which the oxen “kicked,” when struck with it. The Greeks called it βουπλῆξ. With such an instrument, King Lycurgus is said to have attacked the wandering Bacchus and his followers[FN45] (Il. vi135). There is a tradition in Holstein that in the Swedish time a peasant armed with a pole put to flight a multitude of Swedes who had entered his house and threatened to burn it (Müllenhoff, Sagen, etc, p81).

He delivered Israel. He procured victory for them, and assisted them over the danger of present and local subjugation. But to “deliver” is not to “judge.” Nor is there any mention of the “Spirit of the Lord’ in connection with him.

HOMILETICAL AND PRACTICAL
Shamgar the deliverer with the ox-goad. Courageous examples find worthy followers. Shamgar trode in Ehud’s footsteps. One triumphs with a sword, the other with an implement of peace. Hence we may infer, says Origen, that a judge of the church need not always carry a sword, and be full of severity and admonitions to repentance, but should also be like a husbandman, “who, gradually opening the earth with his plough, prepares it for the reception of good seed.”

Starke: When God wishes to terrify the enemy, He needs not many men, nor strong defense and preparation for the purpose.—Gerlach: Shamgar’s deed is probably to be viewed only as the effect of a sudden outbreak of holy enthusiasm, under the influence of which he seized the first best weapon, and put to flight the enemy whom some terror from God had scared.

[Henry: 1. God can make those eminently serviceable to his glory and the church’s good, whose extraction, education, and employment are very obscure. He that has the residue of the Spirit, could, when he pleased, make ploughmen judges and generals, and fishermen apostles2. It is no matter what the weapon Isaiah, if God direct and strengthen the arm. An ox-goad, when God pleases, shall do more than Goliath’s sword. And sometimes He chooses to work by such unlikely means, that the excellency of the power may appear to be of God.—Tr.]

Footnotes:
FN#41 - Bachmann observes that this and similar interpretations of this expression, militate against the analogy of Judges 10:1; Judges 10:3; Judges 12:8; Judges 12:11; Judges 12:13, in all which passages אַחֲרֵי refers to the duration of the official or natural life of the previously mentioned person. Appealing to Judges 5:6, where the “days of Shamgar” are described in such a way as to exclude the supposition that they belonged to the period of “rest” obtained by Ehud, he makes them synchronous with some part of the Canaanite oppression under Jabin. While the Canaanites subjugated the northern part of the And, the Philistines attempted to extend their power in the south, which occasioned the conflicts of Shamgar with them.—Tr.]

FN#42 - שַׁמְגַּר. The ancients translated it: Nomen Advence, “Name of a stranger.” Ehud was the son of a certain גֵּרָא. Perhaps Shamgar also is somehow related to that name.

FN#43 - Bachmann: “We are undoubtedly to think here of a marauding band like those brought to view in 1 Samuel 30:1 ff. and Job 1:15, against whom Shamgar, either engaged at the moment in ploughing, or else seizing the first weapon that came to hand, proceeded with an ox-goad, with such effect as to strike down six hundred of them.”—Tr.]

FN#44 - This interpretation of the LXX. has nothing to do (as Bertheau thinks) with the reading מִלְבַד הַבָּקָר, found by Augustine.

FN#45 - This legend is copiously treated by Nonnus, on the basis of Homer’s version of it. It is remarkable that although the scene is laid in “Arabia,” Nonnus nevertheless transfers the above-mentioned event and the city of Lycurgus to Carmel and the Erythræan Sea. It is doubtless true, as Köhler observes (Die Dionysiaka von Nonnus von Panopolis, Halle, 1853, pp76, 77), that by βουπλῆξ Nonnus appears to have understood an axe. The Roman poets also give an axe to Lycurgus.

04 Chapter 4 
Verses 1-11
THIRD SECTION.
The Servitude To Jabin, King Of Canaan. Deborah, The Female Judge Of Fiery Spirit, And Barak, The Military Hero.

__________________

Ehud being dead, Israel falls back into evil-doing, and is given up to the tyranny of Jabin, king of Canaan. Deborah, the Prophetess, summons Barak to undertake the work of deliverance
Judges 4:1-11
1And the children [sons] of Israel again did [continued to do] evil in the sight of the Lord [Jehovah;] when [and] Ehud was dead 2 And the Lord [Jehovah] sold them [gave them up] into the hand of Jabin king of Canaan that reigned in Hazor, the captain of whose host was Sisera, which dwelt in Harosheth of the Gentiles3[Harosheth-Hagojim]. And the children [sons] of Israel cried unto the Lord [Jehovah]; for he had nine hundred chariots of iron; and twenty years he mightily oppressed the children [sons] of Israel 4 And Deborah, a prophetess, the wife of Lapidoth,[FN1] she judged Israel at that time 5 And she dwelt [sat[FN2]] under the palm-tree of Deborah, between Ramah and Beth-el in mount Ephraim: and the children [sons] of Israel came up to her for judgment 6 And she sent and called Barak the son of Abinoam out of Kedesh-naphtali, and said unto him, Hath not the Lord [Jehovah the] God of Israel commanded [thee], saying. Go, and draw toward mount Tabor,[FN3] and take with thee ten thousand men of the children [sons] of Naphtali, and of the children [sons] of Zebulun? 7And I will draw unto thee, to the river [brook] Kishon, Sisera the captain of Jabin’s army, with[FN4] his chariots and his multitude; and I will deliver him into thine hand? 8And Barak said unto her, If thou wilt go with me, then I will go: but if thou wilt not go with me, then I will not go 9 And she said, I will surely go with thee: notwithstanding [but] the journey that thou takest [the expedition on which thou goest] shall not be for thine honour; for the Lord [Jehovah] shall sell [give up] Sisera into the hand of a woman. And Deborah arose, and went with Barak to Kedesh 10 And Barak called Zebulun and Naphtali to Kedesh; and he went up with ten thousand men at his feet:[FN5] and Deborah went up with him 11 Now Heber the Kenite, which was of the children [sons] of Hobab the father- [brother-] in-law of Moses, had severed himself from the Kenites, and pitched his tent unto the plain of Zaanaim [near Elon-Zaanannim], which is by Kedesh.[FN6]
TEXTUAL AND GRAMMATICAL
1 Judges 4:4—אֵשֶׁת לַפִּידוֹת: Dr. Cassel, taking the second of these words as an appellative, renders,—ein Weibsen Feuergeist, a woman of fiery spirit, cf. his remarks below. The possibility of this rendering cannot be denied; but it is at least equally probable that the ordinary view which regards Lapidoth as a proper noun is correct. Bachmann points out that the succession of statements in this passage is exactly the same as in “Miriam the prophetess, the sister of Aaron,” “Huldah the prophetess, the wife of Shallum,” “Anna, a prophetess, the daughter of Phanuel,” etc. These instances create a presumption that in this case too the second statement after the name will be one of family relationship, which in the absence of positive proof the mere grammatical possibility of another view does not suffice to countervail. The feminine ending of Lapidoth creates as little difficulty as it does in Naboth, and other instances of the same sort. Of Lapidoth we have no knowledge whatever. The mention here made of him does not necessarily imply that he was still living. Cf. Ruth 4:10; 1 Samuel 27:3; etc.—Tr.]

2 Judges 4:5.—יוֹשֶׁבֶת: Bachmann also translates “sat” (sass), although he interprets “dwelt;” cf. Judges 10:1; Joshua 2:15; 2 Kings 22:14. “As according to the last of these passages the prophetess Huldah had her dwelling (יוֹשֶׁבֶתוְהִיא) in the second district of Jerusalem, so the prophetess Deborah had her dwelling (וְהִיא יוֹשֶׁבֶת) under the Palm of Deborah.”—Tr.]

3 Judges 4:6.—וּמָשַׁכְתָּ בְּהַר תָּבוֹר: Dr. Cassel,—Ziehe auf den Berg Tabor, proceed to Mount Tabor. So many others. For בּ with a verb of motion, cf. Psalm 24:3. But inasmuch as משַׁךְ recurs immediately in Judges 4:7, and is there transitive, Bachmann proposes to take it so here: go, draw sc. an army, to thyself or together, on Mount Tabor. Cf the Vulgate.—Tr.]

4 Judges 4:7.—וְאֶת־רִכְבּוֹ: properly, “and (not, with) his chariots,” etc, although Cassel also has mit. אֵת is the sign of the accusative, not the preposition, as appears from the fact that it has the copula “and” before it.—Tr.]

5 Judges 4:10.—בְּרַגְלָיו: if the subject of וַיַּעַל be Barak, as the E. V. and Dr. Cassel take it, בְּרַגְלָיו can hardly mean anything else than “on foot,” as Dr. Cassel renders it; cf. Judges 4:15. But the true construction—true, because regular and leaving nothing to be supplied—is that which De Wette adopts: “and there went up, בְּרַגְלָיו, ten thousand men.” In this construction, which harmonizes perfectly with the context, בְּרַגְלָיו evidently means “at his feet,” i. e. as De Wette renders, “after him.”—Tr.]

6 Judges 4:11.—Dr. Cassel’s translation adheres strictly to the order of the original: “And Heber, the Kenite, had severed himself from Kain, the sons of Hobab, the brother-in-law of Moses, and had pitched his tent near Elon-Zaanannim, by Kedesh. On the rendering “brother-in-law,” instead of “father-in-law,” cf. Keil, on Exodus 2:18; Smith’s Bibl. Dict. s. v. Hobab.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 4:1. And Ehud was dead: i.e. For Ehud was no more. That the eighty years of rest were also the years of Ehud’s government is not indeed expressly stated, but seems nevertheless to be indicated in this verse. For “rest” is always coincident with “obedience towards God;” and obedience is maintained in Israel through the personal influence of the Judge. When he dies, the weakness of the people manifests itself anew. Hence, when we read that the people “continued to do evil, and Ehud was dead,” this language must be understood to connect the cessation of rest with the death of Ehud. Shamgar—no mention being made of him here—must have performed his exploit some time during the eighty years. The standing expression וַיֹּסִיפוּ, “and they continued,” is to be regarded as noting the continuance of that fickleness which obtains among the people when not led by a person of divine enthusiasm. They always enter afresh on courses whose inevitable issues they might long since have learned to know. The new generation learns nothing from the history of the past. “They continued,” Isaiah, therefore, really equivalent to “they began anew.”

Judges 4:2-3. And Jehovah gave them up into the hand of Jabin, king of Canaan, etc. Joshua already had been obliged to sustain a violent contest with a Jabin, king of Hazor. He commanded a confederation of tribes, whose frontier reached as far south as Dor (Tantûra) on the coast, and the plains below the Sea of Tiberias. The battle of Jabin with Joshua took place at the waters of Merom (Lake Huleh); and from that fact alone Josephus inferred that “Hazor lay above (ὑπεροεῖται) this sea.” But its position was by no means so close to the lake as Robinson (Bibl. Res., iii365) wishes to locate it, which is altogether impossible The course of Joshua makes it clear that it lay on the road from Lake Merom to Zidon. For in order to capture Hazor, Joshua turned back (וַיָּשָׁב, Joshua 11:10) from the pursuit. It appears from our passage, and also from Joshua 19:37 that it must have been situated not very far from Kedesh, but in such a direction that from it the movements of Israel toward Tabor, on the line of Naphtali and Zebulon, could not be readily observed or hindered: that is to say, to the west of Kedesh. That its position cannot be determined by the similarity of modern names alone, is shown by the experience of Robinson, who successively rejected a Hazîreh, a Tell Hazûr, and el-Hazûry (for which Ritter had decided). For a capital of such importance as Hazor here and elsewhere appears to be, an elevated situation, commanding the lowlands (מֶלֶךְ־כְּנַעַן), must be assumed. It must have been a fortress supported by rich and fertile fields. These conditions are met by Tibnîn, as is evident from Robinson’s extended description of it (ii 451 ff.; iii57 ff.). The similarity of name is not wanting; for the Crusaders must have had some reason for calling it Toronum. William of Tyre (Hist. lib. xi5; in Gesta Dei Francorum, p798) described the place as adorned with vineyards and trees, the land fertile and adapted for cultivation. It lies midway between Tyre and Paneas, and is of immense importance for the control of the country. Robinson has justly remarked, that a fortress must have been on this spot long before the time of the Crusaders; nor does it raise any great difficulty that William of Tyre reckoned it to the tribe of Asher, on whose borders, at all events, it lay.[FN7]—The Jabin, king of Hazor, of our passage, evidently cherished the design of regaining, in some favorable hour of Israelitish supineness, the territory taken from his ancestors by Joshua. With this object in view, his general-in-chief, Sisera, kept the languishing nation under discipline at another point. The name of Sisera’s residence was Harosheth Hagojim. It may perhaps be possible to fix this hitherto wholly unknown place also. The power of the present Jabin must have extended as far as that of the earlier one (i.e. to Tantûra and the region south of the Sea of Tiberias); since otherwise the battle with Barak would not have been fought at the Kishon. Moreover, Naphtali, Zebulun, and Issachar were all interested in the war against him ( Judges 5:15). This being the case, it is certainly probable that Sisera’s residence was in this southern part of Jabin’s dominions. Sisera was commander of an army dreaded chiefly for its nine hundred iron chariots. But these were of consequence only on level ground. That is the reason why, Joshua 17:16 such prominence is given to the fact that just those Canaanites who lived in the plains of Beth-shean (Beisân) and Jezreel, through which latter the Kishon flowed, had iron chariots. The name itself of Harosheth Hagojim suffices to suggest its connection with iron chariots. Harosheth (Heb. Charosheth) is the place where iron was worked (charash, the smith). It is only natural to look for it in the plains just named. But the residence of Sisera is called Harosheth Hagojim, the Harosheth of the Gojim. By Gojim we must understand a race different not only from Israel, but also from the Canaanite, Aram, Edom, Moab, etc. The Targum translates Harosheth Hagojim by fortress or city of the Gojim (כְּרַכֵּי עַמְמַיָא), and thus refers us to Gelil Hagojim ( Isaiah 8:23 [E. V. Isaiah 9:1]), which is translated in the same way (כְּרַכֵּי stands often for עִיר, city). The prophet in the passage referred to, locates this Gelil of the Gojim on this side of the Jordan, in the neighborhood of the Lake of Tiberias. It is clearly erroneous to make this Galilœa Gentium cover the whole district of Galilee; for that included Zebulun, Naphtali, and the shore of Lake Tiberias, which the prophet mentions separately. If it be proper to interpret the passage geographically, Gelil Hagojim must lie south of Lake Tiberias, where subsequently Galilee began. Joshua himself also conquered a king of the Gojim in “גִּלְגָּל” ( Joshua 12:23). From the position given to this king in the catalogue, no geographical inference can be drawn, since the enumeration is made without any regard to the situation of localities. The passage becomes clear only when גִּלְגָּל is taken as גָּלִיל, making Joshua victorious over the king of the Gojim in Gelil. Now, it cannot escape notice that among the kings conquered by Joshua, no king of Beth-shean is found, although in Joshua 17:16 this place appears so important, and its territory must have been conquered, and although the cities in the plain of Jezreel are named. The conjecture, therefore, is plausible that Beth-shean is represented by the king of the Gojim. Beth-shean was the starting-point of the later Galilee (cf. Lightfoot, Opera, i216, etc.); it was the city of iron chariots; its population was always of a mixed character (Canaanites, Gojim, Jews, Judges 1:27; Chulin, 6 b). From the date of the first Greek notices of it (in the Septuagint, Josephus, etc.; cf. Ritter, xv432 [Gage’s Transl. ii335]), it appears under the name Scythopolis, city of the Scythians. On the question how this name originated, we are not to enter here. Thus much is certain, that it is not unsuitable to take the term Scythians as equivalent to Gojim; especially when we compare Genesis 14:1, where Tidal, king of the Gojim, is named in connection with Elam, Shinar, and Ellasar. Although our historical data are not sufficient to raise these probabilities to certainties, several considerations suggested by the narrative are of some weight. If Harosheth Hagojim is to be looked for in the vicinity of Beth-shean, the whole geography of the war becomes quite plain. Jabin and Sisera then occupy the decisive points at the extremities of the kingdom. The southern army of Sisera is the most oppressive to Israel, and its dislodgement is the main object. Barak is not to attack Hazor, for that is surrounded and supported by hostile populations, which it is impracticable as yet to drive out. Deborah’s plan is to annihilate the tyrannical power, where it has established itself in the heart of Israel. Tabor is the central point, where Naphtali and Zebulun can conveniently assemble. A straight line from Kedesh to that mount, runs through the territories of both. Sisera must fight or allow himself to be cut off. His overthrow is Israel’s freedom. His army is Jabin’s only hold on those regions. Hence, Sisera’s flight from the Kishon is northward, in order to reach Hazor. On the way, not far from either Hazor or Kedesh, his fate overtakes him.[FN8]
Judges 4:4. And Deborah a prophetic woman,אִשָּׁה נְביאָה. According to Numbers 11:25, the prophetic gift has its source in the “Spirit of Jehovah.” Its office answers to its origin: it preaches God and speaks his praises. Cause and effect testify of each other. Every one, whether man or woman, may prophecy, on whom the “Spirit of Jehovah” comes. The prophetic state is a divine ecstasy, a high poetic enthusiasm (ἐνθουσιάζειν, from θεός), under the influence of which the praises of God are spoken. On this account, the prophet resembled at times the Greek μάντις (from μαίνομαι); compare especially Jeremiah 29:26 (קםֵם;משֻׁבָּע וּמִחְנַכֵּא, connected with nabi, in the same chapter, Judges 4:8, is actually rendered μάντις by the LXX.). In itself, however, both as to derivation and meaning, naba, niba, is to be compared with ἔπειν. The prophet utters the ἔπος, in which the Spirit of Jehovah manifests itself; he declares the greatness and glory of God. He is a spokesman of God and for Him. Hence Aaron could be called the nabi of Moses ( Exodus 7:1). He was the ready organ of the spirit which resided in Moses. Doubtless, in the highest sense, Moses was himself the nabi With him, God spake mouth to mouth, not in visions and dreams and enigmas ( Numbers 12:6-8); not, that Isaiah, as He announced himself to Aaron and Miriam. Miriam was the first prophetess who praised God in ecstatic strains of poetry, with timbrels and dances, before all the people ( Exodus 15:20). It has been asked (cf. my treatise Ueber Prophetinnen und Zauberinnen im Weimar, Jahrbuch für Deutsche Sprache, vol. iv.), how it comes about that prophetic women constitute a “significant feature” of the old German heathenism only, whereas Jewish and Christian views assigned the gift of prophecy to men. The contrast certainly exists; it rests in the main upon the general difference between the heathen and the Scriptural view of the universe. The subjective nature of woman is more akin to the subjective character of heathenism. So much the higher must Deborah be placed. She was not, like Miriam, the sister of such men as Moses and Aaron. The objective spirit of her God alone elevates her above her people, above heroes before and after her. Not only the ecstasy of enthusiasm, but the calm wisdom of that Spirit which informs the law, dwells in her. Of no Judge until Samuel is it expressly said that he was a “prophet.” Of none until him can it be said, that he was possessed of the popular authority needful for the office of Judges, even before the decisive deed of his life. The position of Deborah in Israel is therefore a twofold testimony. The less commonly women were called to the office she exercised, the more manifest is the weakness of those who should have been the organs of divine impulses. That she, a woman, became the centre of the people, proves the relaxation of spiritual and manly energy. But on the other hand, the undying might of divine truth, as delivered by Moses, comes brilliantly to view. History shows many instances, where in times of distress, when men despaired, women aroused and saved their nation; but in all such cases there must be an unextinguished spark of the old fire in the people themselves. Israel, formerly encouraged by the great exploit of a left-handed Prayer of Manasseh, is now quickened by the glowing word of a noble woman.

The name Deborah does not occur here for the first time. It was also borne by the nurse of Rebecca, who was buried near Bethel ( Genesis 35:8). Many find the name peculiarly appropriate for the prophetess. Its proper meaning Isaiah, “bee”; and in Hellenic oracles also bees play an important part (cf. Paus. ix40, etc.). This honor they enjoyed, however, only in consequence of the erroneous derivation of the name melitta from melos, a song. In like manner, Deborah (דְּבֹרָה), the bee, is not connected with dabar (דָּבַר), to speak; nor does it properly mean the “march of the bees” (Gesenius); neither is it “buzzing” (Fürst); but, as melitta from meli, honey, so Deborah is to be derived from debash (ךְּבַשׁ), which also means honey, the interchange of r and s being very common (honor, honos, etc.). Deborah is a female name akin in meaning to the German Emma,[FN9]—and does not necessarily imply any reference to the prophetic office in the case of our Deborah any more than in that of Rebecca’s nurse.

A woman of a fiery spirit,אֵשֶׁת לַפִּידוֹת. The majority of expositors, ancient as well as modern, regard Lapidoth as the name of Deborah’s husband. Yet it was felt by many that there was something peculiar in the words. If the ordinary interpretation were the true one, it would be natural to look also for a statement of the tribe to which the husband belonged. In accordance with the style of the ancients, the designation would have been at least once repeated (at Judges 5:1). To make it seem quite natural for Deborah always to appear without her husband, it had to be assumed that he was already dead. To avoid this, some old Jewish expositors assert that Barak was her husband,—Barak and Lappid being of kindred signification, namely, “lightning” and “flame.” But in all this no attention is paid to the uncommonness of the phenomenon presented in the person of a woman such as Deborah. What a burning spirit must hers have been, to have attained to such distinction in Israel! It was in perfect keeping with the poetical cast of the language of the age, that the people should seek to indicate the characteristic which gave her her power over them, by calling her אֵשֶׁת לַפִּירוֹת. If a capable woman was called אֵשֶׁת הַיִל, from הַיִל, strength ( Proverbs 31:10),—and a contentious woman, אֵשֶׁתמִדְוָנִים ( Proverbs 21:19); and if in אֵשֶׁת כְּםִילנּת (foolish woman, Proverbs 9:13), we are not to regard kesiluth as a proper name, it must also be allowed that אֵשֶׁת לַפִּידוֹת may be rendered “woman of the torch-glow,” especially when we consider what a fire-bearing, life-kindling personage she was. It is a fact, moreover, that lappid (torch) occurs almost as often in figurative as in literal language. The salvation of Jerusalem shines “like a torch” ( Isaiah 62:1). “Out of his mouth torches go forth” ( Job 41:11 (19)). The appearance of the heroes of Israel is “like torches” ( Nahum 2:5 (4)). The angel who appeared to Daniel had “eyes like torches of fire” ( Daniel 10:6). “The word of Elias,” says Sirach ( Sirach 48:1), “burned like a torch.” Concerning Phinehas, the priest, the Midrash says, that “when the Holy Ghost filled him, his countenance glowed like torches” (Jalkut, Judges, § 40).

The spirit of Deborah was like a torch for Israel, kindling their languid hearts. It was the power of her prophetic breath which fell on the people. This is the secret of her influence and victory. The moral energy which was at work is traced to its source even in the grammatical form of the word which describes it—לַכִּידוֹת, not לַפִיךִים,[FN10] albeit that the former, like כּםילוּת occurs but once.

She judged Israel. Inasmuch as in the gift of prophecy she had the Spirit of God, she was able to judge. Notwithstanding her rapt and flaming spirit, she was no fanatic. She judged the thronging people according to the principles of the law. The wisdom of this “wise woman” was the wisdom revealed by God in his law. She deals in no mysterious and awful terrors. The מִשְׁפָּם (judgment), for which Israel came to Deborah, was clear—did not consist in dark sayings, like the verses of the Pythia, though these also were called θέμιστες, θέμιτες (statutes, מִשְׁפָּטים; cf. Nägelsbach, Nachhom. Theologie, p183). The comparison with the Sphinx, instituted by Bochart (Phaleg, p471), was not fortunate; not even according to the notions of the grammarian Socrates, who represented the Sphinx as a native soothsayer, who occasioned much harm because the Thebans did not understand her statutes (cf. Jaep, Die griechische Sphinx, p15).

Judges 4:5. She sat under the palm-tree of Deborah. Under the palm still known to the narrator as that of Deborah (cf. “Luther’s oak,” in Thüringia). It is impossible to see why C. Bötticher (Ueber den Baumkultus der Hellenen, p523) should speak of “Deborah-palms.” She sat under a large palm, public and free, accessible to all; not like the German Velleda, who, according to Tacitus, sat in a tower, and to whom no one was admitted, in order to increase the veneration in which she was held. The palm was the common symbol of all Canaan; it adorned the coins of both the Phœnicians (Movers, ii1, 7) and the Jews.[FN11] From these coins, carried far and wide by sailors—and not, as is generally assumed, from the appearance of the coast when approached from sea, which showed many other things besides palm-trees,—arose the custom of calling those who brought them Phœnicians (φοῖνιξ, the palm). The symbolism of the palm, which the ancients admired in Delos, was based on ideas which were unknown to Israel. It referred to the birth of Apollo, not to divination.

Between ha-Ramah and Beth-el, on Mount Ephraim.[FN12] Beth-el lay on the border between Ephraim and Benjamin; so likewise Ataroth ( Joshua 16:2). Robinson discovered an Atâra in that region (Bibl. Res., i575). Not far from it, he came to a place, called er-Râm, lying on a high hill, which he regarded as the Ramah in Benjamin ( Judges 19:13), while Ritter (xvi537, 538 [Gage’s Transl. iv230]), identifies it with the Ramah of our passage. Both conjectures are tenable, since neither interferes with the statement that Deborah sat between Beth-el and Ramah, on Mount Ephraim,—on the border, of course, like Bethel itself (cf. בָּהָר, Joshua 16:1).

Judges 4:6-7. And she sent and called Barak out of Kedesh-naphtali. That which especially comes to view here, is the moral unity in which the tribes still continued to be bound together. Deborah, though resident in the south of Ephraim, had her eyes fixed on the tyranny which pressed especially on the tribes of the north. While of the priests at Shiloh none speak, she nevertheless cannot rest while Israel is in bondage. But she turns to the tribes most immediately concerned. Kedesh, to the northwest of Lake Huleh, has been identified in modern times, still bearing its old name. It is situated upon a rather high ridge, in a splendid region (Rob. iii366 ff.). There, in Naphtali, lived Barak (“lightning,” like Barcas), the man fixed on by Deborah to become the liberator of his people. The names of his father and native place are carefully given, here, and again at Judges 5:1. The power of Deborah’s influence shows itself in the fact that Barak, though living so far north, readily answers her summons to the border of Benjamin. At the same time, Barak’s obedience to the call of the prophetess, is in itself good evidence, that he is the called deliverer of Israel. But she not only calls him, not only incites him to the conflict; she also gives him the plan of battle which he must follow.

Go, and gradually draw toward Mount Tabor, with ten thousand men of Naphtali and Zebulun. (לֵךְ וּמַשַׁכְתָּ בְּהַר תָּבוֹר וְלָקַחְתָּ עמְּךָ) The word מָשַׁךְ always conveys the idea of drawing, whether that which is drawn be the bow, the furrow, or the prolonged sounds of a musical instrument; tropically, it is also used of the long line of an army, advancing along the plain. Its meaning here, where the object which Barak is to draw is put in another clause, “וְלָקַתְתָּ עִמְךָ עֲשֶׂרֶת,” is made plain by the analogous passage, Exodus 12:21. There Moses says, מִשְׁכוּ וּקְתוּ לָכֶם צֹאן לְמִשְׁפְּחֹתֵיכֶם; and the sense is evidently that the families are to sacrifice the passover one after another (משֶׁכוּ), each in its turn killing its own lamb. The same successive method is here enjoined by Deborah. Barak is to gather ten thousand men toward mount Tabor, one after another, in small squads. This interpretation of the word is strengthened by the obvious necessity of the case. The tyrant must hear nothing of the rising, until the hosts are assembled; but how can their movements be concealed, unless they move in small companies? For the same reason they are to assemble, not at Kedesh, but at a central point, readily accessible to the several tribes. Mount Tabor (Jebel Tor), southwest of the Sea of Tiberias, is the most isolated point of Galilee, rising in the form of a cone above the plain, and visible at a great distance, though its height is only1755 (according to Schubert, 1748) Par. feet.[FN13] Barak, however, is not to remain in his position on the mountain. If Sisera’s tyranny is to be broken, its forces must be defeated in the plain; for there the iron chariots of the enemy have their field of action. Hence, Deborah adds that Sisera will collect his army at the brook Kishon, in the plain of Jezreel. “And I”—she speaks in the “Spirit of Jehovah”—“will draw him unto thee, and deliver him into thine hand.”

Judges 4:8. And Barak said. Barak has no doubt as to the truth of her words, nor does he fear the enemy; but yet he will go only if Deborah go with him, not without her. Her presence legitimatizes the undertaking as divine. It shows the tribes he summons, that he seeks no interest of his own—that it is she who summons them. He wishes to stand forth as the executor merely of the command which comes through her. The attempt to draw a parallel between Deborah and Jeanne d’Arc, though it readily suggests itself, will only teach us to estimate the more clearly the peculiar character of the Jewish prophetess. The latter does not herself draw the sword, for then she would not have needed Barak. Joan, like Deborah, spoke pregnant words of truth, as when, on being told that “God could conquer without soldiers,” she simply replied, “the soldiers will fight, and then God will give victory;” but she fought only against the enemies of her country, not the enemies of her faith and spiritual life. It was a romantic faith in the right and truth of an earthly sceptre, for which the poor maiden fell: the voice which called Deborah to victory was the voice of the Universal Sovereign. No trace of sentimentalism, like that of Dunois, can be discovered in Barak; nevertheless, he voluntarily retires behind the authority of a woman, because God animates and inspires her.

Judges 4:9-10. She said: the expedition on which thou goest, shall not be for thine honour; for Jehovah will give Sisera into the hand of a woman. The victory will be ascribed, not to Barak, but to Deborah. It will be said, “a woman conquered Sisera.” This is the first and obvious meaning of the words;[FN14] by the deed of Jael they were fulfilled in yet another sense. The honor of hewing down Sisera did not fall to Barak. Nevertheless, Barak insists on his condition. He will have the conflict sanctified by her presence. Something similar appears in Greek tradition: with reference to a battle in the Messenian war it is said (Paus. iv16), that “the soldiers fought bravely, because their Seers were present.”

And Deborah arose, and went with Barak to Kedesh. For the sake of the great national cause, she leaves her peaceful palm; and by her readiness to share in every danger, evidences the truth of her announcements. Kedesh, Barak’s home, is the place from which directions are to be issued to the adjacent tribes. Thither she accompanies him; and thence he sends out his call to arms. Some authority for this purpose, he must have had long before: it is now supported by the sanction of the prophetess. When it is said, that he “called Zebulun and Naphtali to Kedesh,” it is evident that only the leaders are intended. It cannot be supposed that the troops, in whole or in part, were first marched up to Kedesh, and then back again, southward, to Tabor. In Kedesh, he imparts the plan to the heads of families. Led by these, the troops collect, descending on all sides from their mountains, like the Swiss against Austria, and proceed towards Tabor—“on foot” (בְּרַגְלָיו), for they have neither chariots nor cavalry. Their numbers constantly augment, till they arrive on Tabor,—Barak and Deborah always at their head.

Judges 4:11. And Heber, the Kenite, had severed himself from Kain, the sons of Hobab, the brother-in-law of Moses. We read above that the tribe of the Kenite, the father-in-law of Moses, decamped from Jericho with the tribe of Judah ( Judges 1:16), and, while the latter carried on the war of conquest, settled in Arad. From there the family of Heber has separated itself. While one part of the tribe has sought a new home for itself below, in the extreme south of Judah, the other encamps high up, in the territory of Naphtali. It is as if the touching attachment of this people to Israel still kept them located at the extremities of the Israelitish encampment, in order, as of old, to show them the way. Above, Judges 1:16 they are called “sons of the Kenite, the father-in-law of Moses”; here, “Kain (cf. Numbers 24:22), the sons of Hobab, the brother-in-law of Moses.” Ancient expositions[FN15] have been the occasion of unnecessary confusion as to Jethro’s name. הָתן means to contract affinity by marriage; and, just as in German Schwäher (father-in-law) and Schwager (brother-in-law) are at bottom one, so the Hebrew חוֹהֵן may stand for both father-in-law and brother-in-law. The father-in-law of Moses was Jethro; as priest, he was called Reuel (רְעוּאֵל). He did not accompany Israel, but after his visit to Moses, went back to his own land ( Exodus 18:27). His son Hobab, however ( Numbers 10:29), had remained with Israel; and when he also would return home, Moses entreated him to abide with them, that he might be for eyes to them on the way, and promised him a share in whatever good might be in store for Israel. The proposal was accepted, and the promise was kept. In the north and south of Canaan, the Kenites had their seats. They are here designated “sons of Hobab,” because it was from him, the ancient guide of Israel, that they derived their position in the land. Heber’s tent was in the vicinity of Kedesh, near Elon Zaanannim,[FN16] mentioned also at Joshua 19:33, as a place on the border of Naphtali. The name may have originated from the sojourn of the Kenites; a supposition which becomes necessary, if with an eye to Isaiah 33:20; Isaiah 33:17 it be interpreted to mean the “oak of the wandering tent.”[FN18]
HOMILETICAL AND PRACTICAL
Compare the reflections at the end of the next section.

[Bishop Hall: It is no wonder if they, who, ere four-score days after the law delivered, fell to idolatry alone; now, after four-score years since the law restored, fell to idolatry among the Canaanites. Peace could in a shorter time work looseness in any people. And if forty years after Othniel’s deliverance they relapsed, what marvel is it, that in twice forty years after Ehud they thus miscarried?—The same: Deborah had been no prophetess, if she durst have sent in her own name: her message is from Him that sent herself. “Hath not the Lord God of Israel commanded?” Barak’s answer is faithful, though conditional; and doth not so much intend a refusal to go without her, as a necessary bond of her presence with him. Who can blame him, that he would have a prophetess in his company? If the man had not been as holy as valiant, he would not have wished such society.—The same: To prescribe that to others, whieh we draw back from doing ourselves, is an argument of hollowness and falsity. Barak shall see that Deborah doth not offer him that cup whereof she dares not begin: without regard of her sex, she marches with him to Mount Tabor, and rejoices to be seen of the ten thousand of Israel.—Hengstenberg (Genuineness of the Pentateuch, ii101): To grant succor through a woman was calculated to raise heavenwards the thoughts of men, which are so prone to cleave to the earth. If the honor was due to God alone, they would be more disposed to show their gratitude by sincere conversion. That Barak was obliged to lean on Deborah, depended on the same law by which Gideon was chosen to be the deliverer of Israel from the Midianites, though his family was the meanest in Prayer of Manasseh, and himself the youngest in his father’s house; that law by which Gideon was divinely directed to take only three hundred men from the whole assembled host; the women Deborah and Jael stand in the same category with the ox-goad of Shamgar. In all ages God is pleased to choose for his service the in considerable and the despised.—Tr.]

Footnotes:
FN#1 - Judges 4:4—אֵשֶׁת לַפִּידוֹת: Dr. Cassel, taking the second of these words as an appellative, renders,—ein Weibsen Feuergeist, a woman of fiery spirit, cf. his remarks below. The possibility of this rendering cannot be denied; but it is at least equally probable that the ordinary view which regards Lapidoth as a proper noun is correct. Bachmann points out that the succession of statements in this passage is exactly the same as in “Miriam the prophetess, the sister of Aaron,” “Huldah the prophetess, the wife of Shallum,” “Anna, a prophetess, the daughter of Phanuel,” etc. These instances create a presumption that in this case too the second statement after the name will be one of family relationship, which in the absence of positive proof the mere grammatical possibility of another view does not suffice to countervail. The feminine ending of Lapidoth creates as little difficulty as it does in Naboth, and other instances of the same sort. Of Lapidoth we have no knowledge whatever. The mention here made of him does not necessarily imply that he was still living. Cf. Ruth 4:10; 1 Samuel 27:3; etc.—Tr.]

FN#2 - Judges 4:5.—יוֹשֶׁבֶת: Bachmann also translates “sat” (sass), although he interprets “dwelt;” cf. Judges 10:1; Joshua 2:15; 2 Kings 22:14. “As according to the last of these passages the prophetess Huldah had her dwelling (יוֹשֶׁבֶתוְהִיא) in the second district of Jerusalem, so the prophetess Deborah had her dwelling (וְהִיא יוֹשֶׁבֶת) under the Palm of Deborah.”—Tr.]

FN#3 - Judges 4:6.—וּמָשַׁכְתָּ בְּהַר תָּבוֹר: Dr. Cassel,—Ziehe auf den Berg Tabor, proceed to Mount Tabor. So many others. For בּ with a verb of motion, cf. Psalm 24:3. But inasmuch as משַׁךְ recurs immediately in Judges 4:7, and is there transitive, Bachmann proposes to take it so here: go, draw sc. an army, to thyself or together, on Mount Tabor. Cf the Vulgate.—Tr.]

FN#4 - Judges 4:7.—וְאֶת־רִכְבּוֹ: properly, “and (not, with) his chariots,” etc, although Cassel also has mit. אֵת is the sign of the accusative, not the preposition, as appears from the fact that it has the copula “and” before it.—Tr.]

FN#5 - Judges 4:10.—בְּרַגְלָיו: if the subject of וַיַּעַל be Barak, as the E. V. and Dr. Cassel take it, בְּרַגְלָיו can hardly mean anything else than “on foot,” as Dr. Cassel renders it; cf. Judges 4:15. But the true construction—true, because regular and leaving nothing to be supplied—is that which De Wette adopts: “and there went up, בְּרַגְלָיו, ten thousand men.” In this construction, which harmonizes perfectly with the context, בְּרַגְלָיו evidently means “at his feet,” i. e. as De Wette renders, “after him.”—Tr.]

FN#6 - Judges 4:11.—Dr. Cassel’s translation adheres strictly to the order of the original: “And Heber, the Kenite, had severed himself from Kain, the sons of Hobab, the brother-in-law of Moses, and had pitched his tent near Elon-Zaanannim, by Kedesh. On the rendering “brother-in-law,” instead of “father-in-law,” cf. Keil, on Exodus 2:18; Smith’s Bibl. Dict. s. v. Hobab.—Tr.]

FN#7 - Bachmann identifies “Hazor with Hŭzzûr or Hazîreh, two hours W. of Bint Jebeil, in the heart of Northern Galiee, on an acclivity with extensive ruins and a sepulchral vault of great antiquity,” cf. Rob. iii62. He remarks that for Tibnîn nothing speaks except its importance from a military point of view, which of itself is not sufficient evidence. “The similarity of the mediæval name Toronum (= Hazor?) is wholly illusory.”—Tr.]

FN#8 - To our author’s identification of Harosheth ha-Gojim with Beth-shean, Bachmann objects that the latter city is known by its usual name to the writer of Judges; cf. Judges 1:27. He is “inclined to adopt the view of Thomson, The Land and the Book, Judges 29, who finds Harosheth in Harthîeh, a hill or mound at the southeastern corner of the Plain of Akka, close behind the hills that divide this plain from that of Jezreel, on the north side of the Kishon, yet so near the foot of Carmel as only to leave a passage for the river. This mound is covered with the remains of old ramparts and buildings.”—Tr.]

FN#9 - From the same root with emsig, industrious, and meise, emmet, ant.—Tr.]

FN#10 - That Isaiah, apparently, the energy proceeds from a woman, and therefore the word which figuratively characterizes it, has, by a sort of attraction, a feminine, rot masculine plural given it.—Tr.]

FN#11 - Stanley (Jewish Church, i352): “On the coins of the Roman Empire, Judæa is represented as a woman seated under a palm-tree, captive and weeping. It is the contrast of that figure which will best place before us the character and call of Deborah. It is the same Judæan palm under whose shadow she sits, but not with downcast eyes, and folded hands, and extinguished hopes; with all the fire of faith and energy, eager for the battle, confident of the victory.”—Tr.]

FN#12 - The rendering of the Targum here is quite remarkable: “And she sat in the city, in Ataroth Deborah.”

FN#13 - Cf. Ritter, xv393 [Gage’s Transl. ii311; also Rob. ii 351 ff.]

FN#14 - This is the first and obvious meaning of the words, and it is very strange that Bachmann should pronounce this interpretation, from which but for Jael no one would ever have dreamed of departing, impossible.—Tr.]

FN#15 - In giving Jethro seven names, homiletical applications were followed. Thus, Hobab was taken as a surname of Jethro, “because he was dear to God.” (Jalkut, Judges, n38.)

FN#16 - To pitch one’s tent “in the vicinity” of a place, is expressed by עַד: so here, עַד אֵלוֹן; so Genesis 38:1, עַד־אִישׁ עֲדֻלָּמִי.

FN#17 - Where, according to De Wette’s translation, Jerusalem is spoken of as a “Zelt das nicht wandert”—a tent that does not wander.—Tr.]

FN#18 - The reading δρυὸς πλεονεκτούντων, found in some Greek versions, expounds צַעֲנַנִּים as if it came from בָּצַע; while the ἀναπαυομένων of other versions giver it the sense of שַׁאֲנָן, which is so rendered, Jeremiah 48:11
Verses 12-24
The Battle of the Kishon. Sisera, defeated, seeks shelter in the tent of Jael, wife of Heber the Kenite, and is slain by her
Judges 4:12-24
12And they shewed Sisera that Barak the son of Abinoam was gone up to Mount Tabor 13 And Sisera gathered [called] together all his chariots [his whole chariot-force], even nine hundred chariots of iron, and all the people that were with him, from Harosheth of the Gentiles [Harosheth Hagojim] unto the river [brook] of Kishon 14 And Deborah said unto Barak, Up; for this is the day in which the Lord [Jehovah] hath delivered [delivereth] Sisera into thine hand: is [doth] not the Lord [Jehovah] gone [go] out before thee? So Barak went down from Mount Tabor, and ten thousand men after him 15 And the Lord [Jehovah] discomfited [confounded] Sisera, and all his [the] chariots, and all his [the] host, with the edge of the sword[FN19] before Barak; so that [and] Sisera lighted down off his chariot, and fled away on 16 his feet. But [And] Barak pursued after the chariots, and after the host, unto Harosheth of the Gentiles [Harosheth Hagojim]: and all the host of Sisera fell 17 upon [by] the edge of the sword; and there was not a man left. Howbeit, Sisera fled[FN20] away on his feet to the tent of Jael the wife of Heber the Kenite: for there waspeace between Jabin the king of Hazor and the house of Heber the Kenite 18 And Jael went out to meet Sisera, and said unto him, Turn in, my lord, turn in to me; fear not. And when he had turned [And he turned] in unto her into the tent, [and] she covered him with a mantle.[FN21] 19And he said unto her, Give me, I pray thee, a little water to drink; for I am thirsty. And she opened a bottle of milk [the milk-skin], and gave 20 him drink, and covered him. Again [And] he said unto her, Stand in the door of the tent, and it shall be, when any man doth come and inquire of thee, and say, Isaiah 21there any man here? that thou shalt say, No. Then [And] Jael Heber’s wife took a nail of the tent [the tent-pin], and took an [the] hammer in her hand, and went softly unto him, and smote [drove] the nail [pin] into his temples, and fastened it [and it pressed through] into the ground: for he was fast asleep, and weary. Song of Solomon 22he died.[FN22] And behold, as [omit: as] Barak pursued Sisera, [and] Jael came out [went] to meet him, and said unto him. Come, and I will shew thee the man whom thou seekest. And when he came into her tent, behold, Sisera lay dead, and the nail [pin] was in his temples 23 So God subdued on that day Jabin the king of Canaan before the children [sons] of Israel 24 And the hand of the children [sons] of Israel prospered, and prevailed [grew continually heavier] against Jabin the king of Canaan, until they had destroyed Jabin king of Canaan.

TEXTUAL AND GRAMMATICAL
1 Judges 4:15—לְפִי־חֶרֶב. Standing in connection with וַיָּהָם, these words are of somewhat difficult interpretation. Dr. Cassel’s rejection of them will not commend itself to most critics; nor is the provisional translation he gives of them, “in the conflict,” exactly clear. The best view is probably that of Bachmann, that the expression denotes the great operative cause by which Jehovah confounded the enemy. Barak’s men, rushing down from the mountain, and falling suddenly on the hosts of Sisera, cutting down with remorseless sword all that stood in their way, threw the enemy into utter confusion; but the effect is rightly ascribed to Jehovah, from whose Spirit both the impulse and the strength to execute proceeded.—Tr.]

2 Judges 4:17.—Dr. Cassel translates by the pluperfect: “had fled,” cf. below. But it seems better to retain the indefinite perfect. The narrative left Sisera for a moment, in order in Judges 4:16 briefly to indicate the fate of the army, but now returns to him. Cf. 1 Kings 20:30, and many similar instances.—Tr.]

3 Judges 4:18.—שְׂמִיכָה. This word means a “covering;” but exactly what sort of covering is uncertain. Dr. Cassel translates here by Regentuch, raincloth, perhaps to indicate its close, impervious texture. Dr. Bachmann thinks it was “probably a rather large covering or mat of thick, soft material (perhaps skin or goat’s-hair), on which a person lay down and in which he at the same time wrapped himself up,—a sort of mattrass and coverlet in one. Similar articles still form part of the furniture of the Bedouin’s tent and the Fellah’s dwelling.” He derives the word from שָׂמַךְ=סָמַךְ, in its usual sense to support, to lean, specifically to recline at table. Accordingly the proper meaning of the word would be “supporting;” then, concretely, that which supports or serves to recline upon.—Tr.]

4 Judges 4:21.—Dr. Cassel: “and he—for weariness he had fallen fast asleep—died.” Keil: “Now he was fallen into a deep sleep, and was wearied (i.e. from weariness he had fallen fast asleep); and so he died.” Similarly Bachmann. The clause וַיָּעֵף – וְהוּא manifestly designed to set forth the circumstances which enabled Jael to approach Sisera unperceived; consequently, the “for” of the English version is perfectly proper, and formally not less correct than Dr. Cassel’s German, which was only designed to correct Luther’s version: “he however, fell asleep, swooned away, and died.” Dr. Wordsworth (p99) considers it a mistake to suppose that Jael “smote a nail into Sisera’s head while he was asleep.” He would render: “and he fell down astounded, and feinted away, and died.” The passage is a curiosity in interpretation.—Tr.]

EXEGETICAL AND DOCTRINAL
Intensely vivid pictures, and of the highest historical clearness, are drawn in these simple sentences. The reader is conducted, in imagination, into the tumult of the battle, and stands horror-stricken in the tent of Jael.

Judges 4:12. And they told Sisera. Jabin was in Hazor, Sisera in Harosheth Hagojim. Since the tidings from Tabor come to Sisera, he must have been near the scene of action; whilst Jabin appears to be at a distance from all the events narrated.

Judges 4:13-14. And he called together, וַיַּוְעֵק. זָעַק means properly, to cry; here, as in Judges 4:10, to assemble by crying, κηρύττειν: he mobilizes the troops quartered round about. Everything revolves about Sisera. He is the prominent, controlling personage; commander, probably, of the mercenaries, who on account of their mixed[FN23] character, were also perhaps called Gojim. The chariots, which Sisera orders to be sent to the brook Kishon, must already have been in the plain, since otherwise they could not have been transported. Their head-quarters cannot have been anywhere else than at Beisân, where at the same time they commanded the best chariot and cavalry roads to the country beyond the Jordan. The plain of Jezreel to which he conducts them, is ground on which his army can properly unfold itself. He leads them to the southwest side of Tabor, where the mountain shows its greatest depression. It must have been his intention, in case Barak did not attack, to surround him on the mountain, and thus compel him to descend into the valley. But before the terrible chariot-force has well arranged itself, the Israelitish army, fired with divine enthusiasm by Deborah, and led by Barak, charges down on the flanks of the enemy, and breaks up their battle ranks. Everything is thrown into confusion—panic terrors ensue,—everything turns to flight. The great captain has lost his head; of all his strategic plans nothing remains; only presence of mind enough is left him to seek salvation from destruction by not fleeing in his chariot, nor with the others.

Judges 4:15-24. And Jehovah confounded them Deborah had promised that God would go before them—as He went before Joshua, not visibly as an angel (as the Targum has it), but in the might of his Spirit, which He puts upon his heroes. It is by that quickening Spirit that, in their charge from the height, Barak becomes lightning, and Deborah a torch, by which the enemy is consumed. וַיָּהָם, “He confounded them,” as He confounded the host of the Egyptians ( Exodus 14:24). When confusion enters the ranks of the chariots, all is lost. They are then worse than useless. God did this, that Israel might conquer.

In the conflict. לְפִי־חֶרֶב. This is the only meaning which these words can have, if they properly belong here. In that case, however, the phraseology לְפִי־חֶרֶב.… וַיָּהָם is peculiar, and admits only of an artificial explanation. Bertheau’s idea, that God is represented as a champion hero with his sword, is altogether inadmissible. To me it seems likely that לְפִי־חֶרֶב did not originally stand here at all, but slipped in from Judges 4:16, an error easily accounted for by the fact that the next word, לִפִנֵי, begins with the same letters.

And Sisera lighted down off his chariot. Because on that he was likely to be recognized. The bulk of the army, on account of the chariots, can only flee along the plain, back to Harosheth, whence they advanced. Sisera takes to his feet, in order to escape by other roads. He foresees that Barak will pursue the army, and look for him there. Therefore he secretly flees in a northern direction towards Hazor; and gains thereby at all events the advantage that Barak seeks him in the other direction, towards Harosheth. During the tumult in which his proud army is shattered by the heroic deeds of Israel, he has succeeded in getting well on towards his destination, and thinks himself to have found a safe hiding-place with a friend. The language is designedly chosen to indicate this order of events first, Judges 4:15, and Sisera fled; then, Judges 4:16, Barak pursued; finally, Judges 4:17, Sisera had fled.—Between Heber the Kenite and Jabin there was peace; the Kenite therefore had not shared the oppression under which Israel suffered. Consequently, Sisera could hope to find in his tent a little rest from the fatigue of his long-continued[FN24] exertions. Securer still was the shelter of the woman’s tent. In that of Heber, he might have feared the violence of Barak: the tent of a woman no one enters with hostile purpose. He seems first to have made inquiries. She meets him with friendly mien, invites him urgently, and quiets his apprehensions: “fear not,” she says; she prepares him a couch that he nay rest himself, and covers him carefully with a close covering. The covering is called שׂמִיכָה, a word which occurs only here. The derivations given in Bochart (Phaleg, 748) and in the recent lexicons (Gesenius, Fürst), throw no light on it. שְׂמִיכָה is the Syriac and Chaldee משכא hide, skin, leather; Arabic, משך (cf. Freytag, Lex. Arab., iv, sub voce), cilicium, saccus. This is finally indicated by those Greek versions (followed also by Augustine; and cf. Rördam, p83) which translate it δέῤῥις; for that means not only “hide,” but also “leathern covering,” and a female garment, according to the Etymol. Magnum, where we read of a γυνὴ μέλαιναν δέῤῥιν ἠμφιεσμένη. Thus also the direction of certain Rabbins that this word is to be interpreted as מְשִׂיכְלָא (stragula), explains itself. The Targum also agrees with this; for it has גּוּנְכָא, καυνάκη, a covering rough on one side. Nor is anything else meant by the word גְּלוּפְקְרָא (in Targum of Jonah, Deuteronomy 24:13). It must be a close covering, fitted to conceal the soldier who lies under it.

Sisera is not incautious. He proceeds to ask for drink, pleading thirst. She gives him of her milk. It is an ancient, oriental practice, common to all Bedouins, Arabs, and the inhabitants of deserts in general, that whoever has eaten or drunk anything in the tent, is received into the peace of the house. The Arab’s mortal enemy slumbers securely in the tent of his adversary, if he have drunk with him. Hence, Saladin refuses to give drink to the bold Frank Knight, Reinald of Chatillon, because he wishes to kill him (Marin, Hist, of Saladin, ii19). Sisera thinks that he may now safely yield to sleep. Only he feels that he ought first to instruct Jael how to answer any pursuers that may come. How did he deceive himself! Sisera is made to know the demonlike violence [dämonische Gewalt] of a woman’s soul, which, when it breaks loose, knows no bounds True, Jabin is at peace with Heber. But Jael’s race and its history have from time immemorial intergrown with those of Israel. Israel’s freedom is her freedom; Israel’s glory, her glory. How many women have been dishonored and carried away as booty by Sisera ( Judges 5:30)! Shall she be idle, when the tyrant gives himself up into her hands? What, if she saves him? Will it not be treason on her part against the ancient covenant with Israel? Will he not, by virtue of his vigor and skill, collect fresh troops, and threaten Israel anew? Shall it be said, Jael saved the enemy of the people among whom she lived as among brothers, to their destruction? The conflict in which she finds herself is great; and none but a great and powerful soul could end it as she does. She will not allow him to escape—as he will do, if she refuse to harbor him; and yet, she can harbor him only to destroy,—and that not without doing violence to ancient popular custom. She makes her decision. She scorns the reward which Sisera’s safety might perhaps have brought her. She takes the nobler object into consideration—the freedom of a kindred nation,—and the older right preponderates. A ruthless warrior stands before her, the violator of a thousand laws of right, and all hesitation vanishes. She has no sword with which to hew the oppressor down, and seizes the terrible weapon of womanly cunning, before which no law can stand. Besides, it has been noticed, even in modern times, that in general the women of those regions care less about the rights of hospitality than the men. Burkhardt in his wanderings had personal experience of this (Ritter, xiv179).

Jael, through her terrible deed, far surpasses similar female characters of other times and nations. Concerning the Greek Aretophila, of Cyrene, Plutarch (On the Virtues of Women, n19) exclaims: “Her glorious deed raises her to the rank of the most ancient heroines!” What was her deed? By poison, lies, and perjury, she finally succeeded in overthrowing the tyrant who loved her, the husband who trusted her! But she would never have risen to such an undertaking, had he not slain her first husband. Still more horrible is the Chriemhild of the German Nibelungen. She invites those whom she wishes to murder, from a great distance; she not only violates the rights of hospitality, but her victims are her own relatives, countrymen, and friends. Jael has no by-ends, no personal wrong to avenge; the tyrant is a stranger to her, and not properly her enemy. But he is the oppressor of the freedom of the people of God, with whose life her own and that of her race have become identified. She does a demonlike deed,—but does it solely and purely in the service of general ideas.[FN25]
It had not been necessary for her to kill him. Scarcely was her deed accomplished, before Barak, swift as lightning both in battle and in pursuit, appeared. But, since it was done, it served to manifest the faithfulness of the Kenite, and to increase the disgrace of Jabin. Barak had gained nothing by personally slaying the flying foe; only the honor of the hostile chieftain had been sub-served, if he had fallen by the sword of the hero. Filled with astonishment, Barak enters the tent of Jael—a noble subject for the painter’s pencil![FN26]—and before him lies the mighty Sisera, a dead Prayer of Manasseh, nailed to the earth by a woman! A victory thus begun, could not but end magnificently. Continually more telling were the blows that fell on Jabin’s head, until his power was annihilated. No other Jabin reigned in Hazor. His name is thrice repeated in verses23,24, in order to emphasize its importance.

HOMILETICAL AND PRACTICAL
Deborah, the female Judges, full of fire, and Barak the hero. Israel’s sin remains ever the same. When their hero dies, when the elders who have seen the works of God are no more, the younger generation apostatizes. So perverse and cowardly is the human heart; and times do not change, nor experience teach it.—Starke: Peace and too prosperous days are not long good for men.

But the danger of the judgment becomes ever greater, the tyranny of sin ever stronger and nearer. The king of Aram, whom Othniel smote, was distant; the king of Moab, beyond the Jordan; but the king of Hazor is in the midst of the land, possessed of unprecedented power. However, the greater the power of the enemy, the more manifest become the wonders of God’s compassion. The deliverer raised up against Moab, though left-handed, is a man; but against the master of nine hundred iron chariots, the battle is waged through a woman. Thus, 1. the heathen learn that victory comes not by horses or horsemen, but by the word of God; and, 2. Israel is humbled, not only by the judgment, but also by the mercy, of God.

There was no want of warlike men in Israel; but lances break like rushes, when the heart is not courageous. Israel, with all its strong men, is impotent so long as it lacks faith in its God. Barak is a valiant hero, but a woman must call him His name is “Lightning,” and his deeds are mighty; but the lightning is kindled by the fire-words of the prophetess. As Moses sings after the Exodus, “The Lord is a man of war, the Lord is his name,” so Deborah’s word and song testify that God alone can save. To make this truth seen and believed by all, He lends his victory to a woman. Thus the vanity of men reveals itself, who ascribe to themselves that which belongs to God. Military readiness is of no avail, when readiness of spirit is not cherished. Not legions, but prophets, guard the kingdom of God. God only can conquer, and He suffers not men to prescribe the instruments of conquest.

Barak was a valiant hero, for he was obedient. He followed, but did not begin. Hence, also, though he gained the victory in the field, he nevertheless did not complete it. He took his impulse from a woman,—with Deborah, but not without her, he was willing to go where he went; a woman likewise finished the victory, when Jael slew the leader of the enemy. He waited for the spirit which Deborah breathed into him; not so did Jael wait for his sword to lay Sisera low. Hence, a woman’s name became connected both with the beginning and the end of the great achievement. Thus God grants results according to the measure of courage. As we believe, so we have. If Barak had believed like Deborah, he would have been as near to God as she was. But the Spirit of God needs no soldiers to conquer. He glorifies, through his word, the despised things of the world. Jesus selected as disciples, not athletes, but children of God who sought their Father. Put up thy sword, He said to Peter. When risen from the dead, it was to a woman that He first appeared.

Starke: Holy men love holy company, for therein they find a great blessing.—The same: We with our distrust often close God’s hands, so that but for our own actions, He would give us far more than He does; for God is more inclined to give, than we to receive.—The same: So are men’s hearts in the hands of God, that out of the timid He can make heroes, and out of heroes, cowards.—Gerlach: The holy faith that animates the deed of Jael, is of divine origin; the ways and methods, however, of rude and savage times continue in part until the time when all the promises of God in Christ shall be fulfilled.

Footnotes: 
FN#19 - Judges 4:15—לְפִי־חֶרֶב. Standing in connection with וַיָּהָם, these words are of somewhat difficult interpretation. Dr. Cassel’s rejection of them will not commend itself to most critics; nor is the provisional translation he gives of them, “in the conflict,” exactly clear. The best view is probably that of Bachmann, that the expression denotes the great operative cause by which Jehovah confounded the enemy. Barak’s men, rushing down from the mountain, and falling suddenly on the hosts of Sisera, cutting down with remorseless sword all that stood in their way, threw the enemy into utter confusion; but the effect is rightly ascribed to Jehovah, from whose Spirit both the impulse and the strength to execute proceeded.—Tr.]

FN#20 - Judges 4:17.—Dr. Cassel translates by the pluperfect: “had fled,” cf. below. But it seems better to retain the indefinite perfect. The narrative left Sisera for a moment, in order in Judges 4:16 briefly to indicate the fate of the army, but now returns to him. Cf. 1 Kings 20:30, and many similar instances.—Tr.]

FN#21 - Judges 4:18.—שְׂמִיכָה. This word means a “covering;” but exactly what sort of covering is uncertain. Dr. Cassel translates here by Regentuch, raincloth, perhaps to indicate its close, impervious texture. Dr. Bachmann thinks it was “probably a rather large covering or mat of thick, soft material (perhaps skin or goat’s-hair), on which a person lay down and in which he at the same time wrapped himself up,—a sort of mattrass and coverlet in one. Similar articles still form part of the furniture of the Bedouin’s tent and the Fellah’s dwelling.” He derives the word from שָׂמַךְ=סָמַךְ, in its usual sense to support, to lean, specifically to recline at table. Accordingly the proper meaning of the word would be “supporting;” then, concretely, that which supports or serves to recline upon.—Tr.]

FN#22 - Judges 4:21.—Dr. Cassel: “and he—for weariness he had fallen fast asleep—died.” Keil: “Now he was fallen into a deep sleep, and was wearied (i.e. from weariness he had fallen fast asleep); and so he died.” Similarly Bachmann. The clause וַיָּעֵף – וְהוּא manifestly designed to set forth the circumstances which enabled Jael to approach Sisera unperceived; consequently, the “for” of the English version is perfectly proper, and formally not less correct than Dr. Cassel’s German, which was only designed to correct Luther’s version: “he however, fell asleep, swooned away, and died.” Dr. Wordsworth (p99) considers it a mistake to suppose that Jael “smote a nail into Sisera’s head while he was asleep.” He would render: “and he fell down astounded, and feinted away, and died.” The passage is a curiosity in interpretation.—Tr.]

FN#23 - According to Ezekiel ( Ezekiel 27:10), Paras, Lud, and Phut, were in the army of the king of Tyre, as mercenaries. The same prophet ( Ezekiel 38:5), addressing Gog, implies that he had Paras, Cush, and Phut, in his service. It is certainly more reasonable to think of the Assyrian Cush (Cossæans) as connected with the army of Gog, than of the African. In place of Gog and Magog, an ancient interpretation already pats Cimmerians and Scythians. In like manner, Symmachus explains the king of Elam, who invaded Palestine, to be the king of the Scythians. The historical fact that people of Scythian manners served in the armies of the Phœnicians, may serve to render the existence of a Scythian colony at Beisân more probable at least, than it is on the basis of the traditions communicated by Pliny and others, which are only like similar stories current at Antioch and elsewhere.

FN#24 - Stanley: “It must have been three days after the battle that he reached a spot, which seems to gather into itself, as in the last scene of an eventful drama, all the characters of the previous acts.”—Tr.]

FN#25 - Dr. Wordsworth, treating the question, “What is the true character of Jael’s act?” argues that as it was commended by the Song of Deborah, and as that Song “is recited by the Holy Ghost as the utterance of one who spake by his own inspiration,” it follows that “Jael must have received a special commission from God to attempt and perform this act.” Much in the history, he says, “confirms this conclusion.” What he adduces, however, is not worth repeating. Dr. Bachmann enters into the discussion very fully. The salient points of his essay may, however, be stated in few words. He thinks it unquestionable that the language of Deborah, Judges 4:9, “Jehovah shall sell Sisera into the hand of a woman,” is a prediction of the chieftain’s destruction by Jael. This utterance of the prophetess cannot have been unknown to Jael. Hence, when the latter sees Sisera approach her tent for shelter, she at once obtains the clear and certain conviction that it is by her hands that he is to fall. She therefore acts under a divine commission. Her invitation to Sisera, her promise of protection, and her honorable entertainment of him, are not to be defended. But “although she transcended the proper limits in the means she employed, it is not to be denied that the operation of the Spirit of God influenced her deed, nor that she acted from the impulse of the obedience of faith. It Isaiah, moreover, only from this point of view that we obtain an explanation of the fact that Deborah in her judgment ( Judges 5:24 ff.) so entirely overlooked the human weakness that clung to Jael’s deed.” Compare the remarks of Dean Stanley, Hist. of the Jewish Church, i365–370.—Tr.]

FN#26 - It is powerfully treated in the Bibel in Bildern, published by Schnorr.

05 Chapter 5 

Verse 1
Deborah’s Song of Triumph
Judges 5:1-31
_______________________

The Superscription
Judges 5:1
1Then sang Deborah and Barak the son of Abinoam on that day, saying,

EXEGETICAL AND DOCTRINAL
The special sign of the prophetic spirit, is the use of lyrical expression. The praise of God, and the proclamation of his mighty deeds, burst from the prophets in the rapture of poetic visions. Their language is glowing and powerful, like a torch in the night. This lofty view of the nature of poetry shows itself everywhere. Poets, says Socrates, speak like men divinely inspired, like those who deliver oracles. Among the Romans, legendary tradition (Liv. i7) told of an ancient prophetic nymph, Carmenta (from Carmen). Of no Judge is it expressly said that he was a prophet: this is affirmed of Deborah alone; and she alone among them sang,—and that, not merely as Miriam, who with her women formed the responsive choir to Moses’ Song of Solomon, but as Moses, the victor, himself.

She sang, וַתָּשַׁר. She was the creator of the song. Quite parallel is the expression, Exodus 15:1 : “then sang Moses and the sons of Israel” (יָשִׁיר), not “they sang.” Moses, divinely inspired, composed the Song of Solomon, and the people sang it. The case was similar with Deborah. The feminine of the verb, with the following connective, ו, expresses the independent creation and the joint-execution of the Song; for already in the fourth chapter, Barak stands for the most part for the people themselves. Thus, Barak has gone up to Mount Tabor, Judges 4:12; Sisera’s army is thrown into confusion before Barak, Judges 5:15; Barak pursues, Judges 5:16; etc. Here also, therefore, Barak takes the place which in the Song of Moses the “children of Israel” occupy. He and his men raise Deborah’s hymn as their song of triumph; and thus it becomes a national hymn. Song is the noblest ornament which the nations of antiquity can devise for victory. They preserve its utterances tenaciously, both as evidences of their prowess, and as incentives to action in times of dishonor. In the days of Pausanias (in the second century after Christ), and therefore about800 years after the event, the Messenians still sang a triumphal song of the time of Aristomenes (Paus. iv16). Perhaps the most interesting remnant of German recollections of Arminius, is the Westphalian popular Song of Solomon, still sung in the region of what was once the field of victory (cf. Horkel, in Der Gesch. der Deutschen Vorzeit, i257). In the case of Israel, whose victories are the steps in its national work, and the evidences of its religious truth, the interest of such a song is the greater, because there tradition moulded the conscience of the generations, and fidelity to its earliest history formed the conditions of the national calling, greatness, and glory.

The form of the Song of Solomon, as of the old Hebrew poetry generally, is that of free rhythm. The Song is a poetical stream: everywhere poetical, and yet untrammeled by any artistic division into strophes. Such a division, it is true, is not altogether wanting; but it is never made a rule. Consequently, efforts to force it systematically on the poem, while only traces of it show themselves, are all in vain. There is no want of finish; introduction and conclusion are well defined; but the pauses subordinate themselves to the thoughts, and these unfold themselves free as the waves. The peculiar character of the Song consists in the boldness of its imagery and the force of its unusual language. It appropriates, in a natural manner, all those forms which genuine poetry does not seek but produce; but it appropriates them all with a freedom which endures none as a rule, yet without, like the natural stream, violating harmony. The Song of Solomon, then, has strophes, but they are not of equal measure; it moves along in parallelisms, but with variations corresponding to the movement of the thought. The most interesting feature to be noticed, is the alliteration, which appears in the highest development and delicacy, as elsewhere only in the old Norse poems, but also with considerable freedom from restraint. It is important to notice this, because it testifies, more than any division into strophes that may exist, to the nature of the popular song and its lyrical use. The divisions which the poem certainly shows, are determined only by its own course of thought. They are: the praise of God, as introduction ( Judges 5:25); the delineation of the emergency ( Judges 5:6-8); the call to praise that the evil no longer exists ( Judges 5:9-11); delineation of the victory and the victors ( Judges 5:12-23); the fate of the enemy ( Judges 5:24-31). The renderings which distinguish the following translation from the older versions extant, will be justified under the several verses in which they occur.[FN1]
Footnotes:
FN#1 - The author’s version of the Song forms an essential part of his exposition, and we therefore substitute a translation of it, adhering as closely as practicable to his German, for the ordinary English text. For Dr. Cassel’s rendering of יִהוָֹד, cf. “Textual and Grammatical,” note1, p23. In general, it will be seen that he does not anxiously aim at literalness. The black-faced letters are designed to imitate, rather than reproduce, the alliteration which in our author’s view forms a marked feature of the poem (see above). It may be useful to some readers to be referred to the following readily accessible English versions of the Song: Robinson’s, with an extended commentary, in Bibl. Repository, 1831, p568; “Review of Hollmann on the Song of Deborah,” Chris. Spectator (New Haven), ii307; Robbins, “The Song of Deborah,” Bibliotheca Sacra, 1855, p597; Milman’s version, in Hist. of the Jews, i292; Stanley’s, in Jewish Church, i370. The whole special literature of the subject is given by Bachmann, i298 ff.—Tr.]

Verses 2-5
Introduction
Judges 5:2-5
2That in Israel wildly waved the hair

In the people’s self-devotion,—Praise God!

3Hear, O ye kings, give ear, O ye princes:

I for God,[FN2] unto Him will I sing,

I will strike the strings unto God, the Lord of Israel!

4O God, at thy march from Seir,

At thy going forth from Edom’s fields,

The earth trembled, and the heavens dropped,

Yea, the clouds dropped down water.

5The mountains were dismayed before God,

Even this[FN3] Sinai, before God, the Lord of Israel.

TEXTUAL AND GRAMMATICAL
1 Judges 5:3.—Dr. Cassel: Ich für Gott; but the accents separate אָנֹכִי from לַיהוָֹה, and there appears no good reason for disregarding them. The position and repetition of the subject אָנֹכִי serve to bring the person of the Singer prominently into view, and that not in her character as woman, but as prophetess, filled with the Spirit of God, and therefore entitled to challenge the attention of kings and princes. So Bachmann.—Tr.]

2 Judges 5:5.—זֶה סִינַי: literally, “this Sinai.” “Sinai is present to the poetic eye of Deborah” (Wordsworth). Dr. Cassel translates by the definite article, der Sinai.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 5:2. The above translation of Judges 5:24 differs from all earlier renderings, which however also differ more or less from each other. The most interesting among them is that of those Greek versions which render “ἐν τῷ ἄρξασθαι ἀρχηγόυς.” It has been followed by a multitude of esteemed expositors (Schnurrer, Rosenmüller, Ewald, Bertheau, Böttger, Kemink); and yet it betrays its Egyptian origin, since in connection with בִּפְרֹעַ פְּרָעוֹת it thought only of the Egyptian Pharaoh or king, and expounded accordingly. A similar, more homiletical interpretation proceeds from the Targum. This was more naturally reminded of פּוּרְעֲבוּת, ultio, vindicta; the Midrash, by speaking of the cessation of the sufferings, whose previous existence is implied in the necessity for vengeance, shows that it adopts the same interpretation. Teller also, perhaps unconsciously, arrived at the same explanation. The interpretation of Raschi, who takes פֶּרַע as equivalent to פֶּרֶץ, and of those who suppose it equivalent to פֶּרֶט, may, like various others, be passed over in silence. The natural exposition, which is always at the same time the poetical, has on all sides been overlooked. פֶּרַע is undoubtedly (as in Arabic) the hair of the head, and more particularly the long, waving nair, the coma,[FN5] as appears from Ezekiel 44:20. פְּרָעוֹת is its plural form, and is used in Deuteronomy 32:42, where blood is spoken of as flowing down from the hairy head (מֵראֹשׁ פַּרְעוֹת אוֹיֵב). Hence the verb פָּרַע, (cf. κομᾷν, to cultivate the hair), signifies “to make loose,” to allow to “become wild,” as when the hair flies wild and loose about the neck; wherefore it is said of Aaron ( Exodus 32:25) that he had caused the people פְּרָעֹה, “to grow wild,” and of the people that they “had grown wild” (פָּרֻעַ). The circumstances under which the hair was allowed to grow, are well known. The person who makes a vow, who would be holy unto God, is directed ( Numbers 6:5) to let his hair grow (גַּדֵּל פֶּרַע). The instance of Samson, to which we shall come hereafter, is familiar. The present occasion for this observance arose בְּהִתְנַדֵּב עָם,[FN6] when the people consecrated themselves, devoted themselves (se devovit), to God,—the people, namely, who gave heed to the voice of Deborah, and placed themselves in the position of one who called himself holy unto God. Israel, through disobedience, had fallen into servitude. Those who followed Barak, had faith in God; upon the strength of this faith they hazarded their lives. They devoted themselves wholly as a sacrifice to God. The verse therefore exhibits a profound apprehension of the essential nature of the national life. It sets forth the ground of the very possibility of the Song of Solomon, and therefore stands at its head. Israel could be victorious only by repentance and return to obedience.[FN7] The prophetess delineates, poetically and with forcible beauty, the people’s great act of self-devotion, when whole tribes give themselves to God,—their hair streaming, their hearts rejoicing,—and place their strength and trust in Him. They were the κάρηκομόωντες[FN8] of a divine freedom. This interpretation also brings the parallelism out clearly: בִּפְרֹעַ stands in both causal and appositional correlation with בְּהִתְנַדֵּב. The preposition בְּ points out the condition of the people in which they conquered and sang. The Song is the people’s consecration hymn, and praises God for the prosperous and successful issue with which He has crowned their vows. “Praise ye God,” it exclaims, “for the long locks,”—i.e. for and in the people’s consecration. The result of every such consecration as God blesses, is his praise. And now, the nations must hear it! The object of Israel’s national pride, is its God. Hence, Israel’s song of triumph is a call upon surrounding kings to hear what God did for his people when they gave themselves up to Him.[FN9]
Judges 5:3. Hear, O ye kings and princes. Both are expressions for the “mighty ones” among the nations, cf. Psalm 2:2. רֹזְנִים are the great, the strong. Rosen manifestly answers to the Sanskrit vrisna (Benfey, i332), Old High German rîso, giant.—Deborah proposes not merely to sing, but adds, I will play (אֲזַמֵּר). As in the Psalm, singing and playing are joined together, one representing thought, the other sound. The action expressed by זִמֵּר, is performed on various instruments (cf. Psalm 144:9, “ten-stringed lute”), chiefly on the cithern, a species of harp or lyre ( Psalm 98:5, etc.), but also with timbrels and citherns ( Psalm 149:3, cf. Psalm 81:3). Miriam also accompanied her antiphonal song with timbrels (tympanis, Exodus 15:20), Jephthah’s daughter used them as she came to meet her father ( Judges 11:34). Nor can they have failed as an accompaniment to the Song of our prophetess. Tympana (toph, timbrels) appear in antiquity as the special instrument of impassioned women (Creuzer, Symbolik, iii489). The derivation of the word זָמַר is not clear. Delitzsch is doubtless right in deciding (Psalter, i19) that it has nothing to do with the samar which signifies to “prune the vine.” That samar reminds one of the Greek σμίλη, a clasp and carving-knife. Simmer, to play (scil. mismor, ψαλμός), distinguishes itself as an onomatopoetic word. The primitive Greek singer, whose contest with the muses in cithern-playing Homer already relates, was named Thamyris (Il. ii594).

Judges 5:4-5. O God at thy march from Seir. An Israelitish song can praise God only by rehearsing the history of Israel. For the fact that God is in its history constitutes the sole foundation of Israel’s national existence and rights over against other nations. But this immanence of God in the history of the people, manifests itself most wonderfully in those events through which, as by steps, Israel became a nation. For not in Egypt, where Israel was a servant, was the nation born, nor through the exodus alone; the nationality of Israel is the child of the desert. There, through the self-revelation of God, Israel became a free people. The journey through the desert—of which Sinai was the central point,—by the giving of the law and the impartation of doctrine, by the wonderful provision of food and the gift of victory, and by the infliction of awful judgments, became one continuous act of divine revelation. Thus, Israel came forth from the desert a perfected nation. The prophetic insight of the Hebrew poets, at one clear glance, traces the desert-birth of the nation back to the manifest nearness of God as its cause. All that happened to the people came from God. “The Lord came from Sinai,” says the Song of Moses ( Deuteronomy 33:2), “and rose up from Seir; He shined forth from Mount Paran.” The 114 th psalm ( Judges 5:2) represents the exodus from Egypt as the beginning of Israel’s nationality: “Then Judah became his sanctuary.” Deborah takes Seir and Edom, whence Israel entered history as a nation, as representatives of the whole desert; which from her position was, even geographically, quite natural. The 68 th Psalm, borrowing from this passage, at the same time explains it by substituting more general terms for Seir and Edom:[FN10] “When thou wentest forth before thy people, when thou didst march through the wilderness.” The wilderness was the theatre of the revelation of God. There He appeared to his people. Where is there another nation to whom this occurred? “Hear, ye kings,” cries the prophetess, what nation was ever raised up, instructed, and led, by the manifest presence of such a God?

The earth trembled. The superior grandeur of Scriptural over the noblest Hellenic conceptions, is scarcely anywhere more clearly apparent. The earthquake, with Hesiod and others, is symbolic of conflict between the powers above and those below, between Zeus and Typhon:—

“Great Olympus trembled beneath the immortal feet

Of the Ruler rising up, and hollow groaned the earth. …

The earth resounded, and the heavens around, and the floods of ocean.”[FN11]
To the prophetic spirit of Deborah, also, and of the Psalm, the earthquake becomes a powerful symbol; but it is the symbol of the creature’s humility and awe on account of the sacred nearness of God. For Israel’s sake, God descended from on high; the creature knows its Lord, and trembles. The earth trembles,[FN12] and “the heavens pour.” (In the desert peninsula of Sinai the latter is a wonder. Even at this day, the Bedouins cherish the superstition that Moses had in his possession the book which determines the fall of rain.) The heavens lose their brazen aridity; whatever is hard and unyielding, firm as rock and stone, becomes soft and liquid:[FN13] the mountains stagger, the rocks flow down like water (נָזְלוּ). The earthquake-belt that girdles the Mediterranean afforded numerous instances of such phenomena. Tremendous masses of rock have been shaken down from Mount Sinai by earthquakes (Ritter xiv601, etc.). Even this Sinai. That Isaiah, Sinai especially, Sinai before all others is the mountain that shook when God descended, according to the statement, Exodus 19:18; “and the whole mount quaked greatly.” Thunders rolled and heavy clouds hung upon its summit ( Exodus 19:16). “The mountains saw thee,” says Habakkuk ( Judges 3:10), “and they trembled; the overflowing of the waters passed by.” “What ailed you, ye mountains, that ye trembled like lambs?” asks the Psalmist, Psalm 114:6 : “Before the Lord the earth trembled, before the God of Jacob.”

These introductory ascriptions of praise to God, have no reference to the battle at the Kishon. They magnify the power and majesty of Israel’s God, as manifested in the nation’s earlier history. Such is the God of Israel, the nations are told. Such is He who has chosen Israel for his people. It was there in the desert that they became his; and for that reason the poet selects the scenes of the desert as the material of her praise. She speaks with great brevity: the 68 th Psalm amplifies her conceptions. Very unfortunate is the conjecture (Böttger) that by Sinai Tabor is meant. It is altogether at variance with the spirit of the old covenant, which could never consent to make Sinai the representative of any less sacred mountain. Moreover, the battle was not on Tabor, but in the plain, near the Kishon. With Judges 5:5 closes that part of the Song by which the “kings and princes” are informed that the God whom the elements fear, has become the Lord of Israel. With Judges 5:6 the poetess first enters on the history of the state of affairs which existed in Israel previous to her great deed.

Footnotes:
FN#2 - Judges 5:3.—Dr. Cassel: Ich für Gott; but the accents separate אָנֹכִי from לַיהוָֹה, and there appears no good reason for disregarding them. The position and repetition of the subject אָנֹכִי serve to bring the person of the Singer prominently into view, and that not in her character as woman, but as prophetess, filled with the Spirit of God, and therefore entitled to challenge the attention of kings and princes. So Bachmann.—Tr.]

FN#3 - Judges 5:5.—זֶה סִינַי: literally, “this Sinai.” “Sinai is present to the poetic eye of Deborah” (Wordsworth). Dr. Cassel translates by the definite article, der Sinai.—Tr.]

FN#4 - 

בִּפְרֹעַ פְּרָעוֹת בְּישׂרָאֵל
בְּהִתְנַדֵּב עָם בָּרְכוּ יִהוָֹה
FN#5 - That we must go back to the sense of this word, is also admitted by Keil; but he attaches a meaning to it which It never has. [Keil: פְּרָעוֹת here means properly comati, hairy persons, i. e. those who are endowed with strength. The champions in battle are meant, who by their prowess and valor preceded the people.”—Tr.]

FN#6 - The verb נָדַב occurs only in Exodus,, Ezra, Chronicles, and here.

FN#7 - The Targum, though merely paraphrastic, in its spirt agrees entirely with this interpretation.

FN#8 - “Long-haired,” cf. the Homeric καρηκομόωντας Αχαιοὺς, “long-haired Greeks,” Il. ii11, etc. Among the later Greeks, long hair was the badge of freedom, and hence was not allowed to slaves. See Smith’s Dict. Antiquities, s. v. “Coma.”—Tr.]

FN#9 - Dr. Bachmann adopts the view of Judges 5:2 given by the LXX. according to the Alexandrine Codex: ἐν τῷ ἄρξασθαι ἀρχηγοὺς ἐν ̓Ισραήλ, and translates, “that the leaders led,” etc. The idea of “leading” or “going before,” he says, may be readily derived from the radical meaning of פָּרַע, to break forth,” sc. into prominence (hervorbrechen). His criticism on our author’s translation is as follows: “To say nothing of the fact that the partitive (?) בְּיִשׂרָאֵל excites surprise, standing as it does in parallelism with עָם, it may well be doubted whether the expression taken in this sense would ever have been intelligible, notwithstanding the alleged explanatory apposition of the second member of the verse; at all events, in the language of the law פָּרַע denotes, not an Acts, but a condition (the consequence of the תַּעַר לֹא־יַעְבֹר, Numbers 6:5), such as at the beginning of the fulfillment of a vow of consecration—and to a beginning the reference would have to be here,—could have no existence.”—Tr.]

FN#10 - For בְּצֵאתְךָ מִשֵּׂעִירִ, Psalm 68 substitutes לִפְנֵי עַמֶּךָ, and for בְּצַעְךְּךָ מִשְּׂדֵה אֱדוֹם it has בְּצַעְדְּךָ בִישִׁימוֹן.

FN#11 - Hesiod, Theogon., v840, etc.

FN#12 - Cf. Jeremiah 10:10; Joel iv (iii.) :16, etc.

FN#13 - “The mountains melt like wax,” cf. Psalm 97:5.

Verses 6-8
The Previous Distress
Judges 5:6-8.

6After[FN14] the days of Shamgar, son of Anath,

After the Helper’s (Jael’s) days,

The highways were deserted.

The traveller went in winding ways.

7Deserted were Israel’s hamlets,[FN15] deserted,

Till I Deborah rose up—rose up a mother in Israel.

8New gods had they got them[FN16]—therefore the press of war approached their gates;[FN17]
Among forty thousand in Israel was there found[FN18] or shield or spear?

TEXTUAL AND GRAMMATICAL
1 Judges 5:6.—On this translation of בְּ, compare the author’s remarks below. The justification they attempt, Isaiah, however too forced and artificial to be satisfactory. The passages cited in its support, are rather against it. For in Numbers 14:11, it is the very fact that Israel’s unbelief exists contemporaneously, in the presence, as it were, of mighty wonders, that makes it so culpable. And so in the passages cited from Isaiah ( Judges 5:25; Judges 9:11 (12); Judges 10:4), it is the continuance of Jehovah’s anger while surrounded, so to speak, by the terrible evidences of previous punitive inflictions, that gives it its full dreadfulness. It seems necessary, therefore, to take בְּ here in the sense of “in,” “during.” It is necessary, further, to place Shamgar not in, but after, the eighty years’ rest procured by Ehud, cf. on Judges 3:31; for while the “land rested,” such a state of affairs as Deborah here describes cannot have existed. He belongs to the period of the Canaanite oppression in the north, and fought against the Philistines who rose up in the south (so Bachmann and others). A single exploit is told of him; and the comparatively inferior position assigned him in the Book of Judges, seems to warrant the conclusion that it was the only remarkable deed he did. That deed, however, was one which would make him universally known and held up as a great hero. Deborah seizes on this popular estimate of Shamgar, in order by contrast to heighten the glory of the divine deliverance just achieved. Such was your condition when your great hero lived, she says: but now, behold, what hath God wrought!—The words בִּימֵי יָעֵל, “in the days of Jael,” contain another difficulty. It must strike every one as inappropriate that one who, so far as we know, had only now become famous, and that by a deed of deliverance, namely, Jael, the slayer of Sisera, should be connected with the past misery. Dr. Cassel’s suggestion that יָעֵל is to be taken as a surname or popular designation of some hero (see below), becomes therefore exceedingly attractive. But according to our view of בִּ, the hero thus designated cannot be Ehud, but must be Shamgar.—Tr.

2 Judges 5:7—פּרָזוֹן. Gesenius and Fürst define this word as properly meaning, “rule, dominion;” here, concrete* for “rulers, leaders.” So also Bertheau, De Wette, Bunsen, and similarly many previous expositors and versions: LXX, Cod Vat. δυνατοί, al. codd. οἱ κρατοῦντες (Cod. Al. simply transfers the word, and writes φράζων); It. Vers. potentes, Vulg. fortes. This undoubtedly yields a good sense; but, as Bachmann points out, it rests on a meaning of the root פָּרַז, which although belonging to it in Arabic, it does not practically have in Hebrew. Moreover, it appears to be a hazardous proceeding to separate פְּרָזוֹן from פְּרָזָה in signification, if not (as Fürst does) in root-relations. Accordingly, Bachmann and Keil, like our author and others, explain פְּרָזוֹן by פְּרָזָה, and make it mean the “open country,” or “the unwalled cities or villages of the open country.” In this they only follow the Targum, Peshito, most of the Rabbins, and many earlier and later expositors. The form of the word shows that it is properly an abstract, cf. Ges. Gr. 83, 2; 84, 15; Ewald, 163, b, d. Keil and Cassel make it apply in the concrete to the cities, villages, or hamlets, Bachmann to the population, of the open country (Landvolk). The connection of the passage, he thinks, requires a personal, not local, signification; for as Judges 5:8 a corresponds to (or rather gives the ground of) Judges 5:6 c d, so Judges 5:7 a (the cessation of פְּרָזוֹן) must correspond to Judges 5:8 b (the absence of shield and spear). He further argues that as in Judges 5:2; Judges 5:7 b, and8 b, בְּיִשׂרָאֵל refers to the people of Israel, it must also refer to them in Judges 5:7 a; and, finally, that the signification “rural population,” is more suitable in Judges 5:11. The ultimate result is the same whether one or the other interpretation be adopted; yet, as Bachmann’s arguments do not appear to have much force, and as the immediately preceding mention of highways leads the mind to think of local centres of population rather than of the population itself, we prefer to interpret villages or hamlets.—Tr.]

3 Judges 5:8.—Dr. Cassel’s translation conforms more closely to the original: Gewählt hatten sie neue Götter,—“they had chosen new gods.” The above English rendering was adopted in order to reproduce the alliteration of the German.—Tr.]

4 Judges 5:8.—אָז֖ לָחֶ֣ם שְׁעָרי֑ם: literally, “then war (was at the) gates.” לָחֶם is best explained as a verbal noun from piel, the vowel of the final syllable of the absolute לָחֵם being shortened because of the close connection with the following word, and the retraction of the tone being omitted on account of the toneless initial syllable of שְׁעָרִים (Bertheau, Keil, Bachmann). שְׁעָרִים may be genitive (in which case לָחֶֽם must be in the construct state) or accusative of place, which is more simple.—Tr.]

5 Judges 5:8.—אִם־יֵרָאֶה. According to Keil and others אִם introduces a negative interrogatory. But as אִם with simple, direct questions is rare, cf. Ges. Gr. 153, 2, Bachmann prefers to regard it as the אִם of obtestation: “if shield or spear were seen!” i.e. they were not seen. So also Bertheau, Gesenius, Fürst (in their Lexicons), and many others.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 5:6-8. After the days of Shamgar, שַׁמגַּר בִּימֵי. The difficulty of the passage can scarcely be removed, if, as is usually done, the preposition בְּ be taken in the sense of “in,” “during.” During the days of Shamgar such misery cannot have come upon Israel. The narrator could not in that case have said of him, Judges 3:31, that he “delivered Israel,” just as ( Judges 5:15) he speaks of Ehud as a “deliverer.” If Shamgar was no deliverer, how can it be said “and after him (or like him, i.e. Ehud, cf. on Judges 3:31) was Shamgar?” It seems impossible to assume (as nevertheless Keil also does), that the poetess could say of the days of such a hero, that there was no resistance and defense, no sword or shield, in Israel. The disparaging connection in which, were this assumption true, it would please her to exhibit the hero, is also wholly at variance with her spirit. To this must be added that, as was above shown to be probable, Shamgar’s famous exploit and further activity fall within the eighty years of “rest” after Ehud. At all events, Shamgar’s fame is related before the time in which Israel again begins to sin, and consequently again falls into servitude. It cannot therefore be otherwise understood, than that Deborah retraces the misery of her people up to the time of this last hero. “Since the days of Shamgar,” i.e. upon and after his days, the highways began to be deserted.[FN19] Philologically, this form of expression is not without analogies. God says ( Numbers 14:11), “They believe not me, בְּכֹל הָאֹתוֹת”, in, i.e. after “all the wonders I have done among them.” In the same manner we are to interpret בְּכָל several passages of Isaiah ( Judges 9:11 (12); Judges 5:25; Judges 10:4): “the Syrians and Philistines devour Israel,—in all that, after all that, notwithstanding all that, his anger is not turned away.” Thus the sense of our passage also becomes clear. Notwithstanding that the days of Shamgar have been, i.e. after them, misery began. His heroic deed against the Philistines, was the last great act performed by Israel. But the author adds, “in, after, the days of Jael.” That this cannot be the stout-hearted woman who slew Sisera, is self-evident, since Deborah, speaking of her contemporary, could not say “in the days of Jael.” But apart from this, the Song itself ( Judges 5:24) distinguishes this Jael by carefully designating her as the “wife of Heber, the Kenite.” Moreover, Jael is properly a man’s name. The other assumption, however, that Jael was a Judges, who lived before Deborah’s time, rests on slender foundations. It is utterly inconceivable that the narrator, who communicates the Song of Deborah, had he so understood it, would not have told us something of this Judge Jael. He would at all events have inserted his name, at least in some such manner as that of Shamgar himself, of Elon the Zebulonite, and of Abdon ( Judges 12:11-15), of whom nothing is reported beyond the general fact that they judged Israel. The only remaining supposition, and one fully accordant with the poetic cast of the Song of Solomon,, Isaiah, that Jael was the knightly surname of Shamgar, or even more probably of Ehud. We know that Gideon is frequently mentioned by his heroic name Jerubbaal, and that Samson is simply styled Bedan ( 1 Samuel 12:11). That Jael might readily become the beautiful popular designation of a man so determined and rapid in his movements as Ehud, is evident, whether we take it to mean the Mountain-climber, the August One, the Prince, or the Rock-goat, whose facile ascent to the most inaccessible rocky heights is astonishing. Most probably, however, the name is connected with the word הוֹעִיל, to help. The same word, which is often used negatively concerning heathen gods (לאֹ יוֹעִילוּ, “they help not,” 1 Samuel 12:21, Jeremiah 2:8, etc.), is here employed positively to denote one who was a “Helper” of Israel in distress. The sense, moreover, becomes thus perfectly clear: “After the days of Shamgar, after the days of Jael (Ehud),” the people perished through their sins; that Isaiah, as Judges 4:1 asserts, and Judges 5:8 of this chapter confirms,—“they had chosen themselves new gods.”

The highways were deserted, חָדְלוּ אְָרָחוֹת: literally, they ceased to be highways. No one travelled on the public roads, because there was no security. The enemy plundered all through the country. He who was obliged to travel, sought out concealed by-paths, in order to elude the tyrant and his bands. These few lines give a striking picture of a land languishing under hostile oppression. חָדְלוּ פְרָזוֹן, open places, hamlets, ceased to exist. פְּרָזוֹן is the open country, in distinction from cities surrounded by walls and gates. One imagines himself to be reading a description of the condition of Germany in the 10 th century, when the Magyars invaded the land (cf. Widukind, Sächs. Gesch. i32). Henry I. is celebrated as a builder of cities, especially because by fortifying open villages he rendered them more secure than formerly against the enemy. All ancient expositors, Greek as well as Chaldee and later Rabbinic, consent to this explanation or פּרָזוֹן[FN20] (cf. Schnurrer, p46). Judges 5:8 also agrees with it: no place without walls was any longer secure against the hostile weapons of those who oppressed Israel; the conflict was pushed even to the very gates of the mountain fortresses. The attempt to make the word mean “princes,” “leaders,” labors under great difficulties; which modern expositors, almost all of whom have adopted it, have by no means overcome. It raises an internal contradiction to connect חָדְלוּ with פְּרָזוֹן, when taken in this sense. We can very properly say רֹעְבִיכ חָדְלוּ, “the hungry cease to be such,” but not “princes.” Of a banished dynasty there is no question. A Judge there was not; none therefore could cease to be. The lack of military virtue is first mentioned in Judges 5:8. Situated as Israel was, the misery of the people might be measured by the extent to which their fields and rural districts were devastated and rendered insecure. As to their “princes,” their hereditary chiefs, they in fact still existed. Nor does the form of the word need any correction (cf. Judges 5:11).

Till I arose (עַד שַׁקַּמְתִּי for עַד אֲשֶׁר קַמְתִּי) a mother in Israel:[FN21] who, as it were, bore Israel anew. It was the regeneration of Israel’s nationality that was secured at the Kishon. How came it about (she adds, Judges 5:8), that Israel had so fallen as to need a new mother? They had chosen “new gods” for themselves. The eternal God, before whom the mountains trembled, Him they had forsaken. Hence the loss of all their strength. They were hard pressed, up to the very gates of their fortresses. (לָחֶם is not simply war, but an already victorious and consuming oppression.) Resistance in the open field there was none anywhere. Among forty thousand not one sought safety by means of sword and shield.[FN22] The poet says “new gods,” not “other gods.” The objective idea is of course the same, but not the subjective thought as here entertained. For Israel had from of old its everlasting God,—Him whose glory the poem had delineated at the outset. But instead of that God, Israel chose them new gods, whom they had not formerly known. There is a profoundly significant connection of thought between this passage and the Song of Moses, Deuteronomy 32:17. There the thought, which is here implied, lies fully open: “They shall sacrifice to gods whom they never knew, to new gods, that came newly up, whom their fathers feared not.” The heathen gods of Canaan are in truth all new to Israel; for their own God had already chosen them in the desert, before ever they set foot in the land. Israel’s recent ruin was the consequence of their serving these new gods. That all manliness had vanished, that servitude prevailed up to the gates of their fortresses, that they were shut out from highway, hamlet, and fountain, was the bitter fruit of their unfaithfulness to their ancient God. Nor was deliverance possible, until, as the result of Deborah’s efforts, the people became regenerated by means of the ancient truth.

Footnotes:
FN#14 - Judges 5:6.—On this translation of בְּ, compare the author’s remarks below. The justification they attempt, Isaiah, however too forced and artificial to be satisfactory. The passages cited in its support, are rather against it. For in Numbers 14:11, it is the very fact that Israel’s unbelief exists contemporaneously, in the presence, as it were, of mighty wonders, that makes it so culpable. And so in the passages cited from Isaiah ( Judges 5:25; Judges 9:11 (12); Judges 10:4), it is the continuance of Jehovah’s anger while surrounded, so to speak, by the terrible evidences of previous punitive inflictions, that gives it its full dreadfulness. It seems necessary, therefore, to take בְּ here in the sense of “in,” “during.” It is necessary, further, to place Shamgar not in, but after, the eighty years’ rest procured by Ehud, cf. on Judges 3:31; for while the “land rested,” such a state of affairs as Deborah here describes cannot have existed. He belongs to the period of the Canaanite oppression in the north, and fought against the Philistines who rose up in the south (so Bachmann and others). A single exploit is told of him; and the comparatively inferior position assigned him in the Book of Judges, seems to warrant the conclusion that it was the only remarkable deed he did. That deed, however, was one which would make him universally known and held up as a great hero. Deborah seizes on this popular estimate of Shamgar, in order by contrast to heighten the glory of the divine deliverance just achieved. Such was your condition when your great hero lived, she says: but now, behold, what hath God wrought!—The words בִּימֵי יָעֵל, “in the days of Jael,” contain another difficulty. It must strike every one as inappropriate that one who, so far as we know, had only now become famous, and that by a deed of deliverance, namely, Jael, the slayer of Sisera, should be connected with the past misery. Dr. Cassel’s suggestion that יָעֵל is to be taken as a surname or popular designation of some hero (see below), becomes therefore exceedingly attractive. But according to our view of בִּ, the hero thus designated cannot be Ehud, but must be Shamgar.—Tr.

FN#15 - Judges 5:7—פּרָזוֹן. Gesenius and Fürst define this word as properly meaning, “rule, dominion;” here, concrete* for “rulers, leaders.” So also Bertheau, De Wette, Bunsen, and similarly many previous expositors and versions: LXX, Cod Vat. δυνατοί, al. codd. οἱ κρατοῦντες (Cod. Al. simply transfers the word, and writes φράζων); It. Vers. potentes, Vulg. fortes. This undoubtedly yields a good sense; but, as Bachmann points out, it rests on a meaning of the root פָּרַז, which although belonging to it in Arabic, it does not practically have in Hebrew. Moreover, it appears to be a hazardous proceeding to separate פְּרָזוֹן from פְּרָזָה in signification, if not (as Fürst does) in root-relations. Accordingly, Bachmann and Keil, like our author and others, explain פְּרָזוֹן by פְּרָזָה, and make it mean the “open country,” or “the unwalled cities or villages of the open country.” In this they only follow the Targum, Peshito, most of the Rabbins, and many earlier and later expositors. The form of the word shows that it is properly an abstract, cf. Ges. Gr. 83, 2; 84, 15; Ewald, 163, b, d. Keil and Cassel make it apply in the concrete to the cities, villages, or hamlets, Bachmann to the population, of the open country (Landvolk). The connection of the passage, he thinks, requires a personal, not local, signification; for as Judges 5:8 a corresponds to (or rather gives the ground of) Judges 5:6 c d, so Judges 5:7 a (the cessation of פְּרָזוֹן) must correspond to Judges 5:8 b (the absence of shield and spear). He further argues that as in Judges 5:2; Judges 5:7 b, and8 b, בְּיִשׂרָאֵל refers to the people of Israel, it must also refer to them in Judges 5:7 a; and, finally, that the signification “rural population,” is more suitable in Judges 5:11. The ultimate result is the same whether one or the other interpretation be adopted; yet, as Bachmann’s arguments do not appear to have much force, and as the immediately preceding mention of highways leads the mind to think of local centres of population rather than of the population itself, we prefer to interpret villages or hamlets.—Tr.]

FN#16 - Judges 5:8.—Dr. Cassel’s translation conforms more closely to the original: Gewählt hatten sie neue Götter,—“they had chosen new gods.” The above English rendering was adopted in order to reproduce the alliteration of the German.—Tr.]

FN#17 - Judges 5:8.—אָז֖ לָחֶ֣ם שְׁעָרי֑ם: literally, “then war (was at the) gates.” לָחֶם is best explained as a verbal noun from piel, the vowel of the final syllable of the absolute לָחֵם being shortened because of the close connection with the following word, and the retraction of the tone being omitted on account of the toneless initial syllable of שְׁעָרִים (Bertheau, Keil, Bachmann). שְׁעָרִים may be genitive (in which case לָחֶֽם must be in the construct state) or accusative of place, which is more simple.—Tr.]

FN#18 - Judges 5:8.—אִם־יֵרָאֶה. According to Keil and others אִם introduces a negative interrogatory. But as אִם with simple, direct questions is rare, cf. Ges. Gr. 153, 2, Bachmann prefers to regard it as the אִם of obtestation: “if shield or spear were seen!” i.e. they were not seen. So also Bertheau, Gesenius, Fürst (in their Lexicons), and many others.—Tr.]

FN#19 - The use of בְּ in, in the sense of upon = after, cannot be considered surprising, when the poetical freedom of the language is taken into account. Even our German auf “upon” or “on”), of which Grimm says that in many cases it has appropriated the meaning of in, affords an instance of the same kind. To pass by other examples, we also say with equal propriety, “in vielen tagen” (in many days), and “nach vielen tagen” (after many days), not only when the reference is to the future, but even when it is to the past.—Although Shamgar slew the Philistines with an ox-goad, that fact cannot explain the non-employment of sword and lance in Judges 5:8 of the Song; for, as Barak’s heroes show ( Judges 4:16), there is no want of weapons, but of courage to use them.

FN#20 - Keil also has adopted it.

FN#21 - Wordsworth: “Until that 1 Deborah arose. Deborah, as an inspired person, looks at herself from an external point of view, and speaks of herself objectively, considering all her acts as due, not to herself, but to the Spirit of God. She does not praise herself, but blesses God who acted in her: so did Moses (see Numbers 12:3), and so Samuel ( 1 Samuel 12:11).—Tr.]

FN#22 - Isolated interpretations of the Middle Ages, taken up by a few moderns, find the subject in Elohim, as if “God had chosen new things.” But Judges 5:8 itself opposes this construction, to say nothing of the contradiction which it involves with the whole course of thought. To adopt Kemink’s correction, הַנָּשִׁ ם, “God chose women,” would only increase the distortion of the hymn, which even without this would arise from the change of subject. That not Elohim but Jehovah, would be used, were God the subject, is remarked by Bertheau (p88), who in his turn, however, unfortunately gives a wrong sense to Elohim.

Verses 9-11
The summons to praise god for deliverance
Judges 5:9-11
9My heart (was) with the Orderers of Israel,

Who devoted themselves among the people,—Praise God!

10 Ye who ride on beautifully-saddled asses,

Who sit on mats,

And walk through ways,—Sing!

11Instead of the cry of the contending at the cisterns,

They praise there the benefaction of God,

The benefaction of his freedom in Israel,—

When the People of God hastened down to the gates.

EXEGETICAL AND DOCTRINAL
Judges 5:9. Deborah has delineated, first, the glorious majesty of God; then, in contrast therewith, the ruin which overtook Israel because it forsook Him, and chose new gods who cannot help, till she arose, a mother in Israel. With that she returns to the beginning. For what had she done? She had called on the people to turn back, and consecrate themselves to God. When everything lay prostrate, Barak and his faithful followers had taken the vows of God upon themselves. If Deborah had become a “strong one” (gibbor) in Israel, so had those who followed her inspiring call. If she speaks of herself as Deliverer, it is not without including those to whom she imparted her faithful and courageous “heart.” Judges 5:9 resumes Judges 5:2. The ground of all her praise, is that Israel turned again to God. This had been stated in Judges 5:2; here, by way of farther transition from Judges 5:7, she adds the expression “my heart:” she has infused the new spirit into Israel. She has imparted her heart to the people, as a mother to her children. The “heart” is the seat of divine inspirations and hopes; it is the organ that praises, desires, and seeks after God. The contents of Deborah’s heart flowed over into Israel. “If thou wilt go with me,” says Barak, “then I will go.” “My heart,” she exclaims, “was with the orderers of Israel,” with those who devoted themselves, so that they devoted themselves, when they devoted themselves as חֹקְקֵי of Israel.[FN23] The explanation of חֹקְקֵי has been thought more difficult than it is. It has already been remarked above, that the duty of a Judge was to execute the mishpat, the law of Israel, according to the ordinances of Moses. Whenever a Judge reintroduced the observance of the law, divine order sprang up anew among the people. Now, הֹק and מִשְׁפָּט are ever conjoined (cf. Exodus 15:25). “What nation is there,” asks Deuteronomy 4:8, “that has such chukkim and mishpatim?” “Hear, O Israel, “reiterates Moses, in Deuteronomy 5:1, “the chukkim and mishpatim which I speak in your ears.” “Joshua made a covenant with the people ( Joshua 24:25), and set them chok and mishpat.” What the Shophet is for the mishpat, that the Chokek is for the chok. Both words have the same grammatical form; both have the same historical relations. Whoever watched over the chok of Israel, was a chokek. They were the Orderers of Israel; for chok is the “order” resulting from law. The men who followed Deborah, the leaders of the people, who staked their lives for Israel’s nationality in God, were not shophetim,—for that word was already used in a definitely restricted sense; but to the name chokekim, which the prophetess gives them, they were justly entitled. They were men of law and national order.

Judges 5:10. Praise God. The Song of Deborah is a hymn of praise to God: praise forms the keynote to all its variations. The refrain of Judges 5:2 is here repeated, because the thought of Judges 5:2 has come up in a new form. The arrangement of the poem is delicate and beautiful. Judges 5:2 called on all to praise God. Thereupon she herself began to sing, Judges 5:3 : “I will praise;” her own personality comes to view in her song of God, and again in the saving power through which she became a mother of Israel. From Judges 5:9 she transfers the work of praise to others. The self-devotion of “her heart” had communicated itself to the people. “Praise God,” she resumes; but now they are to sing who have been delivered, and enjoy the fruits of victory. The whole Song is a hymn of freedom. How extreme and miserable was the recent oppression! The country was full of danger, intercourse interrupted, life enslaved. But now everything is free again. Every kind of movement is practicable. The highways are secure Therefore, praise is to employ all who enjoy this return of rest. Whoever now is able to travel, without being hindered, robbed, or put in peril of his life, is to thank God who restored him this privilege. They who can ride, rest, or walk in peace again—for now animals are not stolen, tents are not plundered, foot-travellers are not murdered,—are to know and proclaim the preciousness of this new blessing. It is the habit of Biblical writers to comprehend the various movements of persons under the terms “walking, standing, and sitting” (cf. Psalm 1:1). Here, where the freedom of the open country is spoken of, riding is naturally mentioned in the place of standing, which was included in the other expressions. The riders are represented as riding on אתֹנוֹת צחֹרוֹת. To ride on asses, was certainly a well-known custom (cf. Judges 10:4; Judges 12:14); but the mention of “white,” or as it is commonly rendered, “white-dappled” asses, would not be very suitable. Even though the connection of the word צְחֹרוֹת with those roots which signify “to glisten,” should be finally established, still it will always seem more appropriate to refer it to the beautiful, ornamented coverings that served for saddles. But there seems to be also a philological affinity between tsachar and what the Greeks and Romans called σάγμα, σάγη, sagma,[FN24] and the Germans saumsattel (pack-saddle). Asses, we know, carried burdens: provisions, corn, wine, etc. ( Genesis 42:25; Genesis 45:23; 1 Samuel 25:18; cf. Bochart, Hieroz. i184). They are to this day the important beast of burden in Palestine; and to leave the ass unladen, even on steep mountain paths, is considered injurious (Ritter, xvii295). The Targum (Jonathan), in its rendering of Leviticus 15:9, uses the word σάγη; for זָגָא, and not זוֹנָא, is to be read in its text at that place (a fact overlooked by Sachs, Beiträge zur Sprachf., note2, 196). The thought suggests itself naturally that restored freedom and security must have been of special value to those who transported important and costly articles. The passage becomes peculiarly significant, if brought in to connection with the safety of traffic and intercourse, consequent upon the enemy’s destruction.—And sit on mats. Since here also the blessings of freedom are the subject of discourse, those only can be meant who were accustomed to sojourn in tents and tent-villages. “To spread the covering,” and “to pitch the tent,” are to this day equivalent expressions. “To sit on cloths,” was the poetic phrase for dwelling in the open country, in hamlets, oases, and on highways, without needing the protection of walls and fortifications. מִדִּין (mats) is undoubtedly a plural of מַד, garment. It is in keeping with the make of ancient, especially of oriental dress, that the various terms for garment, covering, cloth, are more indefinite and interchangeable than in modern times.[FN25] Such, for instance, is the case with בֶּגֶד, garment ( Numbers 4:6-13); compare also כְּסוּת, covering ( Deuteronomy 22:12). For the establishment of this general signification of מִדִּין, Teller has rendered meritorious service. In a manuscript note in a copy of his “Notœ Criticœ,” now in my possession, he directs attention to ἱμάτιον as a cognate word. At all events, that also has the double sense of garment and covering, or cloth. The same, as is well known, is the case with ἐσθής and vestis. The word, mats (Latin, matta), in the translation above, is used merely for the sake of assonance; a philological connection between it and the Hebrew word is not discoverable.—הֹלְכֵי עַל־דֶּדִּ, foot-travellers, on the proper public roads. They too are no longer driven to seek winding paths. All, whether they ride, sit, or walk, have become free. Therefore, sing praise to God! שִׂיחוּ, to celebrate in Song of Solomon, as the Psalmist uses it ( Psalm 145:5): “Words of thy wonders will I sing” (אָשִׂיחָה).

Judges 5:11. The prophetess continues to depict the wonderful change from servitude to freedom While the enemy had the upper hand, there was security only within the gates; up to the threshold of these, the inhabitants were hunted and pursued. A lively conception of such a condition of society, may be obtained from the history of Germany from the 13 th to the 16 th century, when it often happened that large cities were at war with their neighbors. In Palestine, cities being built on hilltops, water must be procured outside of the gates. It was at a well, at the time of water-drawing ( Genesis 24:11), that Eliezer met Rebecca, coming out of the city. In time of war, this water-drawing was a dangerous occupation. The crowd was great, and every one wished to be the first to get away. Consequently, there was no lack of contention and vociferation. How all that is changed! Now the maidens draw leisurely and merrily, praising God the while, who has restored quiet and security. The philological explanation agrees perfectly with this exposition, verse 11 does not depend on Judges 5:10; it introduces a new thought. מְחַצְצִים is to be taken or read as מְהַצְצִים, i.e. as participle of the piel הִצָּה, to strive, quarrel, rixari (cf. Numbers 26:9; Psalm 60:2; etc.), connected with the niphal נִצָּה, often used of persons who strive and contend with each other ( Deuteronomy 25:11; Exodus 2:13; etc.).[FN26] The “voice” of those who thus contend is wont to attract attention; and a voice is now also heard: שָׁם יְתַנּוּ, there they sing aloud, there resounds the song of those who praise the mercy of God. (יְחַנּוּ from תָּנָה, piel, imperfect, 3d person, plural, to sound, to sing; Sanskrit, tâna, τόνος, German tönen.) The harsh voice of contention is replaced by the sounds of praise. The burden of this praise? The benefits of God—the benefits which his all-disposing arm has bestowed on Israel, in that, after their self-surrender and return to Him, He has made them free again from the enemy. The consequence of his interposition is פְּרָזוֹן, freedom: Israel is free again, and no longer depends on walls for safety. פְּרָזוֹן is derived from פָּרַז, just as חִפָּזוֹן from חָפַז. It contains the notion of that which is free, of freedom, as it is expressed by the prophet Zechariah, quite in the spirit of our Song of Solomon, when he says (chapter Judges 2:8-9 (4, 5)): “Jerusalem shall dwell open (פְּרָזוֹת, i.e. without walls); and I, saith the Lord, will be unto her a wall of fire round about.” When Israel devotes itself to God, it is at rest; accordingly, after the deeds of the several Judges are related, it is constantly added, “and the land had rest.” Then enemies are powerless; exposed hamlets are secure; God is their protection. There, at the cisterns, they praise the goodness of God which manifests itself in this newly recovered freedom.

When the people of God hastened down to the gates. Here also the beauty of the internal arrangement of the Song comes prominently to view. Verse8 says, they chose themselves new gods, אָז לָחֶם שְׁעָרִים; verse9—interrupted by the praise of God, but resumed in the last line of Judges 5:11,—when they devoted themselves to God, לַשְּׁעָרִים אָזיָרְדוּ. When the people apostatized, they were pressed up to their very gates, and fled; when, by self-surrender, they became a people of God, they rushed boldly down to the gates and through them. The consequence of the first was flight; that of the second, impetuous attack.[FN27] In the former case, among forty thousand there was not a man capable of making resistance; in the latter—and herewith the Song enters on the delineation of the conflict,—it was a small band who threw themselves upon the mighty. In Judges 5:9-11 the prophetess, by praising God for freedom, interrupted the progress of her Song’s narrative, just as she does in Judges 5:3-5 and in Judges 5:12, to which and the following verses we now pass on.

Footnotes:
FN#23 - In this sentence our author seems to combine two different explanations of לִבִּי, etc, namely: 1. I imparted my spirit to the “Orderers” of Israel, by virtue of which they became such; and, 2. My heart loves those who proved themselves “Orderers,” etc. The latter explanation, merely hinted at by Dr. Cassel, is that commonly adopted by expositors. Bachmann remarks that if the first idea had been intended, it would have been more clearly expressed Tr.]

FN#24 - For further philological comparisons, see Benfey, i433, and Dieffenbach, Celtica, i85.

FN#25 - The same may be said of the use of the articles themselves. The popular custom of spreading out garments, like carpets or cloths, for persons to ride or walk over, is sufficiently familiar from the history of our Lord and the usages of both Greeks and Romans.

FN#26 - It does not appear how a piel הִצָּה can possibly be obtained from a niphal נִצָּה. The form מְחַצְצִים, in the text, can only be derived from חָצַע, either directly or indirectly. In the latter case if would be a denominative from הֵץ, an arrow, and would mean “archers;” so Bertheau, Keil, and many other interpreters, both ancient and modern. Many, perhaps most expositors, however, prefer the direct derivation from הָצַץ, to divide, but with various modifications of the radical idea. For a full discussion of the word and the interpretations it has received, see Bachmann, 1. pp351–359; it must suffice here to say that he translates it, Beutetheilenden, “those who divide the spoil” They (he explains) who frequent the places of drawing water are to praise the righteous acts of Jehovah, with the joyful voice of those who divide the spoil, cf. Isaiah 9:2 (3).—Tr.]

FN#27 - Keil and others connect the last clause of Judges 5:11, not with Judges 5:9; but with the immediately preceding praise for victory. “After this victory,” says Keil, “the people descended again to its gates, from the mountains and hiding-places whither it had betaken itself for safety from the enemy ( Judges 5:6 f.)—entered again into the plains of the land, into the cities now relieved of enemies.” Similarly, Bachmann. Dr. Cassel’s translation of אָז by “when” is against the usage of the word.—Tr.]

Verses 12-23
Delineation Of The Victors And The Victory
Judges 5:12-23
12Awake, awake Deborah!

Awake, awake, compose the song!

Barak, arise!—conquer thy conquest,

Thou son of Abinoam!

13Then down against the robust rushed a remnant,

The People of God rushed with me against the powerful.[FN28]
14From Ephraim’s stock, the victors of Amalek;

After thee (marched) Benjamin against thy foes,[FN29]
Masters came from Machir,

Men skillful with the accountant’s pencil[FN30] distinguished Zebulun.

15But the first[FN31] in Issachar were with Deborah,

Yea, Issachar was the basis of Barak,

When into the valley his men threw themselves on foot,[FN32]—

While by the brooks abode Reuben’s great investigators.[FN33]
16Why sitt’st thou by the folds, listening to the shepherd’s flute?

By the brooks Reuben has great scrutinizers.

17Gilead stays beyond the Jordan;

But, Daniel, how didst thou sail in ships![FN34]
Asher sits on the sea-shore, sheltered in his bays,

18But Zebulon hazarded his soul unto death,

With Naphtali, upon the high plain of the field.

19Kings came to fight—Kings of Canaan fought,

At Taanach and by Megiddo’s waters,—

Satisfaction-money[FN35] gained they none.

20From heaven strove the stars,[FN36]
They strove from their stations with Sisera.

21Kishon’s stream swept them away—

A stream of succours was Kishon’s stream,—

Tread strongly on, my soul![FN37]
22When struck the sounding hoof of the rushing steed,

Of the flying strong ones![FN38]
23The ban on Meroz, commands the messenger of God, the ban!—

The ban on its inhabitants;

Because they came not to the help of the people of God,

Of the People of God against the powerful.[FN39]
TEXTUAL AND GRAMMATICAL
1 Judges 5:13.—This rendering of Judges 5:13 supposes the Hebrew text to be pointed and divided thus:

אָז יָרַד שָׂרִיד לְאַדִּרִ‍‍֑ים
עַם יְחוָֹה יָרַד לִי בַּגִּבּוֹרִ‍ֽים׃
So also the LXX. (in Cod. Vat.) and many expositors. The most serious objection to it Isaiah, that as it is the easier reading, the Masorites must have had strong traditional grounds for preferring one more difficult. The verse has been translated and interpreted in a great variety of ways; but the view of Dr. Cassel commends itself strongly, especially when compared with Judges 4:14. Our English version seems to take יְרַד as imperf. apoc. Piel from רָדָה, after the example of several Jewish grammarians and interpreters.—Tr.]

2 Judges 5:14.—Dr. Cassel’s rendering of the first line of Judges 5:14—מִנִּי אֶפְרַיִם שָׁרְשָׁם בַּעֲמָלֵק—, Isaiah, Aus Efraim’s Art, die Amaleksieger. It does not clearly appear how he would translate the passage literally, but the following would probably express his view: “Out of Ephraim (came) their root (who were) against Amalek.” The “root,” then, according to our author’s exposition (see below), would be Joshua, in his relation to those whom he led to victory against “Amalek.” So far as שֹׁרֶשׁ is concerned, this interpretation has full as much in its favor as that which makes it mean “dwelling-place.” On the rendering of עֲמָמֶיךָ, see the commentary. The majority of expositors, would probably accept the rendering of the two lines given by Dr. Robinson (Bibl. Repos. 1831):—

“Out of Ephraim (came those) whose dwelling is by Amalek;

After thee (was) Benjamin among thy hosts.”

But in a document the language of which is so obscure as that of the Song of Deborah, much necessarily depends on the conception formed of the connection in which one passage stands with another. Now, while the majority of interpreters assume that Judges 5:14 speaks of such as took part in the war against Jabin and Sisera, our author maintains that it dwells on the fame of those who did not take part in this war, in order by this comparison to exalt that of those who did. On the decision of this question the interpretation in detail of the whole verse depends. Which of the two conflicting views is true, is not a matter to be discussed here, but it is certain that Judges 4. is very favorable to our author’s side, cf. the com. belew.—Tr.]

3 Judges 5:14.—The rendering of this line turns on שֵׁבֶט סֹפֵר. The Targum, Peshito, and most ancient expositors, explain it of the “stylus of the writer;” while most moderns translate it “the staff of the leader.” Compare the remarks in the preceding note.—Tr.]

4 Judges 5:15.—Dr. Cassel probably reads שָׂרֵי, with Bertheau, Keil, and most expositors. The preposition בְּ after the construct state is not unusual in poetry, cf. 2 Samuel 1:21; Job 18:2; etc. Some regard שָׂרַי as an unusual plural (cf. Ges. Gram. 87, 1, c), or as an archaic form of the construct (so Ewald, Gram. 211, c).—Tr.]

5 Judges 5:15.—On בְּרַגְלָיו, compare “Grammatical” note on Judges 4:10; also Judges 8:5; 2 Samuel 15:17; etc.—Tr.]

6 Judges 5:15.—חִקְקֵי לֵב; Dr. Cassel, Ergründler. For הִקרֵי לֵב, in the next verse, he has Ergrübler, which admirably reproduces both the paranomasia and the irony of the original. חִקְקֵי and הִקְרֵי are, of course, abstract nouns, followed by the genitive of the subject to which they pertain.—Tr.]

7 Judges 5:17.—“Aber Daniel, was zogst du auf schiffen aus!” Our author probably takes גּוּר in its most usual sense, “to sojourn:” to sojourn in or on ships, readily suggesting the idea of sailing in ships. Most expositors translate: “And Daniel, why abides he at the ships?” The prepositionless accusative is as easy or as difficult in one case as in the other.—Tr.]

8 Judges 5:19.—בֶּצַע כֶּסֶף: Dr. Cassel, Geld zur Busse, “penance money,” cf. the Commentary below. Bertheau, Keil, and others, taking בֶּצַע in its Arabic sense of frustum (cf. the root בצע), translate: “not a piece of silver did they take;” but against the Hebrew use of the word.—Tr.]

9 Judges 5:20—Dr. Cassel, following many previous expositors, alters the Masoretic text division by transferring “the stars” from the second to the first clause. But it is justly objected to this change that it reduces the second clause to a mere repetition by which nothing is added to the idea already expressed in the first. In the next line, the word מְסִלָּה signifies, “a causeway,” “highway.” Dr. Cassel’s rendering, Statten, places, is manifestly chosen for the sake of alliteration: Sie stritten von ihren Statten mit Sisera; compare the English imitation above.—Tr.]

10 Judges 5:21—תִּדְרְכִי נַפְשִׁי עֹז. This line has been very variously interpreted. It is now generally agreed, however, that it is an address of the Singer to herself. תִּדְרְכִי is the jussive of the second person, cf. Ges. Gram. 48, 4. עֹז may either be taken as an adverbial accusative (=בּעֹז), or as the direct object after the verb. Dr. Cassel decides for the former, after Herder, Justi, Bertheau, Ewald, Keil; Dr. Bachmann, with Schnurrer, Köhler, Holmann, etc, prefers the latter, and takes עֹז as the abstract for the concrete: “Tread down, my soul, the strong ones!” cf. Robbins, in Bibl. Sacra. In either case, the incitement of the line may be directed to the continuation of the Song of Solomon, or to the prosecution of the pursuit of the enemy. Bachmann prefers the latter; but the former seems to us more striking and appropriate.—Tr.]

11 Judges 5:22.—Dr. Cassel :—

Da der Jagenden Rosshuf hallend aufschlug,
Der entjagenden Starken.
On the translation of אָז by “when,” cf. note1, on p97. In the second line of the above rendering, the מִן does not come to its rights, and the suffix in אַבִּרָיו is neglected. The מִן is causal, and the suffix יו—goes back to the collective סוּס of the first line, so that it seems necessary to explain אַבִּירִים of men, not, as our author (see below) of horses. The best rendering of the verse is probably that adopted, for substance, by Keil, Bachmann, and many others:—

“Then the hoofs of the horses smote the ground,

Because of the galloping of their valiant riders.”

The last expression may very well be taken ironically: “runaway heroes.” On the repetition of דַּהֲרוֹת, to indicate continuance, see Ewald, Gram., 313 a; cf. also Ges. Gram. 108, 4.—Tr.].

12 Judges 5:23—On the above translation of Judges 5:23 it is to be remarked, 1. That the word rendered “ban,” is אַָרַר, and does not, like חָרַם, imply the actual destruction of the object against which it is aimed2. That with the LXX. (Cod. Vat.) our author transfers אֹרוּ from the second line to the first. On the construction of אָרוֹר (which below, but not here, he changes (with the LXX.) into אָרוּר), cf Ges. Gram. 131, 4 b3. That the expression “People of God” is our author’s interpretation of what is meant by “coming to the help of Jehovah,” cf. below4. That בַּגִּבּוֹרִים is by most recent expositors rendered, “among (or, with) heroes,” namely, the warriors of Israel. Compare the Septuagint and Vulgate; the Targum takes בְּ in the hostile sense.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 5:12. With the words of Judges 5:11, “when the People of God hastened down to the gates,” i.e. out to battle, the prophetess transfers herself into the midst of the conflict. Verse 12 presents a reminiscence of the battle song. It recalls the rallying cry. Wake up! wake up! (עוּרִי from עוּר, cf. Isaiah 51:9.) “Awake, awake!” is addressed to Deborah, urging her to fire the soldiery through her song; “arise!” refers to Barak. For she sang, and Barak fought. שֲׁבֵה שֶׁבְיְךָ, “lead forth thy captives.” To be able to carry away captives, was evidence of a complete victory. When Jerusalem and Samaria fell, the people were carried away prisoners. The captivity of the enemy ends the conflict. The reason why a perpetual ban of destruction was pronounced against the enemies who attacked the host of Israel, in the wilderness, near Arad, was not merely that they fought against Israel, but that they also “took some of them prisoners” ( Numbers 21:1). The completeness of God’s victory, as the 68 th Psalm celebrates it, is indicated by the expression, Judges 5:19 (18): שָׁבִיתָ שֶׁבִי, “thou hast carried away the captives.”[FN40]
Judges 5:13. The prophetess now continues to depict the surprising contrasts that have arisen from Israel’s return to God. A שָׂרִיד, a remaining few, by no means all Israel, but a small band—like the remnant (שְׁרִידִים) whom, according to the prophet Joel ( Joel 2:32 ( Joel 3:5)), God calls,—takes up the conflict with אַדִּירִים, mighty ones. (Cf. my discussion on Psalm 8:2, in the Lutherischen Zeitschr., 1860. “Mighty kings,” מְלָכִים אַדִּירִים, are slain by God, Psalm 136:18). The next line runs parallel with this: “the people of God (עַם יְהוָֹה) charges against[FN41]gibborim.” Gibborim are warlike men of gigantic strength. It is applied here to enemies, as elsewhere to Nimrod, who also was an enemy. In the view of Scripture, God alone is the true Gibbor ( Deuteronomy 10:17, etc.). Usually, the gibborim conquer; but here the result is that of which Isaiah speaks ( Isaiah 49:25), “the captives of the gibbor are taken away from him.” There is a peculiar beauty in Deborah’s mode of stating her own share in the war: “the People of God rushed for me (לִי) against heroes.” For my sake, she sings, at my call, with me, did they hazard the conflict with men of superior strength.

Judges 5:14-16. It was truly a “remnant” that fought at the Kishon against Sisera. It was only a part of all Israel that was entitled to the honor of being styled the “People of God.” A special renown must henceforth attach to those tribes who took part in the war, just as the Athenians never lost the glory of having alone gained the battle of Marathon. In Israel, as in Hellas, rivalries obtained between the different tribes. Considerations like these afford the proper introduction to Judges 5:14. Expositors have made its difficulties altogether insurmountable, by supposing that all the tribes here named assisted Barak.[FN42] But this supposition is utterly untenable: 1. The statement of Judges 4is positive and definite, that only Zebulun and Naphtali fought on the plains of Issachar. It is moreover corroborated by the fact that, from her residence on Mount Ephraim, Deborah sends to just those tribes, because the oppression under which Israel suffered bore heaviest on them2. The question whether Ephraim and Benjamin took part in the war, could not have been overlooked by the narrator; for the direction of the march which he had to trace was altogether different from what, had they been combatants, it would have been. And why, in that case, would it have been necessary for Deborah to go with Barak to Kedesh? 3. It is contradicted by Judges 5:14 itself. Machir means Gilead proper.[FN43] Manasseh as a whole cannot be Intended by it (cf. the word יָרְדוּ). It is for the very purpose of designating a part that the term “Machir” is employed. But Deborah herself says, Judges 5:17, that Gilead did not take part in the campaign. Nor would it be at all apparent why Zebulun should be described by two different attributes ( Judges 5:14; Judges 5:18), in relation to the same event4. If those tribes took part in the conflict, why does Judges 5:18 speak only of Zebulun and Naphtali? The Platæans, who alone stood by the Athenians in the day of battle, were not thus forgotten. The most ancient Jewish expositors, however, already perceived the more correct view to be taken of the verse: it is to be historically interpreted. The poet’s mind, like the action itself, moves over the northern territory of Israel. The tribes of Judah and Simeon lie altogether beyond her present field of vision. But with the ancient glory of those tribes, whose territories stretched onward from Mount Ephraim—from the spot where she herself resided, near the border of Benjamin,—she compares that of the conquerors whom she led on. Each tribe had its own glorious traditions. No doubt, exclaims the prophetess, Ephraim is renowned, for out of him sprang he who was against Amalek. The ancients rightly understood this of Joshua, the conqueror of Amalek,[FN44] the pride of Ephraim, who was buried among them, and on whom, unquestionably, the Ephraimites always founded their claim to the leadership among the tribes.—אַחֲרֶידָ בִנְיָמִין בַּעֲמָמֶיךָ, after thee, Benjamin against thine enemies. Since בַּעְמָמֶיךָ (Aram. plur. c. suffix) manifestly answers to בַּעֲמָלֵק, the בְּ, which with the latter means “against,” must be taken in the same sense with the former. This is confirmed by the fact that the plural of עַם is always[FN45] applied to the “heathen,” the “nations,” and carries with it the idea of hostility against Israel. עֲמָמֶיךָ means the hostile nations who stand arrayed against thee,—“thy heathen,” so to speak, “thine enemies.” “After thee,” says the prophetess to Ephraim, “Benjamin advanced against thine enemies”—Benjamin, who bears the name of Wolf ( Genesis 49:27). It is the fame of Ehud, that renders Benjamin illustrious. The old expositors understood these utterances of Deborah, concerning Benjamin and the other tribes, as prophetic. But such an explanation cannot be accepted. A prophetess who looked into the boundless and indefinite future, could not have compared tribe with tribe in a manner possible only when dealing with the facts of history.—By the side of the warlike fame of Ephraim and Benjamin, the prophetess places the peaceful renown of Machir and Zebulun. How far the sons of Machir distinguished themselves as mechokekim, orderers of the law, we have, it is true, no information. But it is to be noticed that what is told of Jair, Judges 10:4, connects itself with a Jair who lived as early as the time of Moses ( Numbers 32:41). The sons of Machir were born “upon the knees” of their grandfather Joseph ( Genesis 50:23). It is only by supposing that the renown of Zebulun also, is one which existed previous to the war, that what is here said can be brought into easy and proper connection with what is said in Judges 5:18. Zebulun, formerly known only for his מוֹשְׁכִים בְּשֵׁבֶט כֹפֵר, experts with the ciphering-pencil, had now become a people courageous unto death. Zebulun was a commercial tribe, like Zidon. The purple-trade especially occupied them. Consequently, the art of the Sopher, i.e. writing, reading, and ciphering, could not fail to be extensively practiced in this tribe. The Sopher appears also in Phœnician inscriptions; Gesenius compares him with the quæstors of Carthage, who held an office next in importance to that of the Suffetes (Monum. Phœnic., 173). A like important office was held by the Sopherim at the courts of the Jewish kings. They are always named in conjunction with the high-priest (cf. 2 Samuel 8:17; 2 Samuel 20:25; 1 Kings 4:3; 1 Chronicles 18:16; Isaiah 36:3; 2 Kings 19:2). The Sopher and the high-priest count the money found in the offering-box, 2 Kings 12:10 (11). King Josiah sends his Sopher Shaphan (שָׁפָן, cf. אֱלִיצָפָן. Elizaphan, a Zebulonite, Numbers 34:25) to the priest. It is he who reads the sacred book, which the priest has found, to the king ( 2 Kings 22:8). The commander-in-chief has a Sopher who enrolls the army ( 2 Kings 25:19; Jeremiah 52:25). The uncle of David is celebrated as a wise man and a Sopher ( 1 Chronicles 27:32). The Psalmist praises the stylus of a ready Sopher ( Psalm 45:1 (2)). The activity of a Sopher is everywhere pacific in its nature, demanding sagacity, and presupposing knowledge. The stylus, עֵט, of the Psalmist, is the same as Deborah’s שֵׁבֶט, staff. It was an honor to Zebulun, that in the tribe there were able Sopherim, who could make the art which commerce had caused to flourish among them, subserve the internal and higher life of Israel. The word משְׁכִים suggests a forcible picture; we see the writer artistically drawing the letters with his stylus. This constituted the ancient renown of the tribe. But the victory with Deborah at the Kishon, will not less highly exalt those who had a part in it. That thought forms the transition to Judges 5:15. Issachar, it is true, had not shared in the battle; but that did not diminish the significance of the tribe. Their territory was the theatre of the decision. Very much depended upon the attitude they assumed. Were the battle lost, Issachar must first bear the consequences. Nevertheless, their chiefs decided to hearken to Deborah. “The princes in Issachar were with Deborah.” They surrounded Deborah, while Barak plunged into the valley. As Moses did not himself take the field against Amalek, but intrusted Joshua with the conduct of the battle while he prayed on the mount, so Deborah stood behind the battle-ranks, surrounded by Issachar, uttering blessings, or in case discouragement showed itself,[FN46] urging, encouraging, inspiriting, in a manner similar perhaps to that which the German women were wont to adopt.[FN47] It has been well observed that in the expression וְיִשָׂשׂכָּר כֵּן כָּרָק the word כֵּן is not the particle, but the noun. (Schnurrer was the first to adduce this from among various opinions collected together in the commentary of R. Tanchum.) כֵּן signifies the base, the pedestal (cf. Exodus 30:18); and in truth Issachar was this for the whole battle. It was fought on his territory, an 1 his men formed the reserve of Barak, when that chieftain threw himself into the valley. כָּעֵמֶק שׁלַּת כְּרַגְלָיו expresses the storm-like rapidity of Barak’s movement. The Pual שֻׁלַּת is to be taken in the sense of the Greek middle voice.—Presently the thought occurs to the prophetess that still other neighboring tribes could have helped, Reuben, namely, and Gilead, beyond the Jordan, Dan at its sources, Asher on the coast; but their assistance did not come. Deborah does not blame the distant tribes, as Judah, Simeon, Ephraim, Benjamin, Gad, but only the near ones. Reuben at that time cannot have dwelt to the east of the Dead Sea, but according to Numbers 32:26, etc, must have had a more northerly location, reaching as far up as the banks of the Jabbok.[FN48] There he must have dwelt, pasturing his herds by his brooks. פְּלַגּוֹת, plural of פלַגּה, like פֶּלֶג, brook, stream (cf. my exposition of Psalm 1. Luther. Zeitschr., 1859, p537). Reuben, like the tribes beyond the Jordan generally, had been called on by Barak to take part in the war against Sisera. In like manner was Sparta summoned by Athens, before Marathon. And like Sparta, Reuben considered long. Hence the derisive description of the men of Reuben as לכתִקְקֵי and הִקְרֵי לֵכ, investigators and scrutinizers. They reflect upon the necessity and feasibility of acting, till the time for it is past. Reuben sits between the folds, and prefers to listen to the shepherd’s flute, שְׁרִיקָה שְׁרִקוִת עֲרָרִים, pipe, flute, from שָׁרַק, sibilare, to whistle, to hiss, according to the root and form of the name, is nothing else than the syrinx, pipe, whose invention Hellenic mythology ascribed to Pan. What is here said of Reuben, that he amuses himself with listening to the herdsmen’s flutes (עֵרֶר is properly the herd), is the same that Homer says, Iliad, xviii. Judges 525: “νομῆες τερπόμενοι σύριγξι.”
Judges 5:17. And Gilead tarries beyond Jordan. The fact that what is here said of Gilead might be equally applied to Reuben, since both dwelt beyond the Jordan, is suggestive of the excuse which Gilead may have urged in distinction from Reuben. Reuben reflected; but Gilead denied that the efforts of Barak concerned him: did he not live beyond the Jordan?

But Daniel, how didst thou sail in ships![FN49] Jewish tradition places the occurrence related in Judges 18 before the time of Deborah. And to all appearance this seems to be the right view. For in its southern possessions the tribe of Dan did no hold the sea-coast ( Judges 1:34). Moreover, how should Deborah complain of the want of assistance from southern Daniel, when she entered no such complaint against Judah? If, however, Dan had already removed to the vicinity of Naphtali, the complaint was very natural. The old expositors explain that “Dan had shipped his goods and chattels in order to cross the Jordan.” But this is less simple than the supposition that Daniel, like Zebulun, was engaged with the Phœnicians (Tyre) in maritime commerce, or at least pretended to be, as a reason for refusing Barak’s summons. What renders this interpretation the more probable, is the fact that Deborah speaks next of Asher, “who dwells on the sea-shore.” Jabin, king of Hazor, cannot have domineered over the coast, where the powerful maritime cities were in the ascendency. Therefore Asher also had nothing to suffer from him. He dwells securely in his harbors. It is noteworthy that what the singer here says of Asher, the blessing of Jacob says in the same words of Zebulun, לְתוֹף יַמִּים יִשְׁכֹּן, with an additional clause, however, concerning the pursuit of navigation.

Judges 5:18. This verse puts it beyond all doubt that only Zebulun and Naphtali engaged actively in the conflict; for only to them refers the declaration that they “hazarded their souls unto death.” (For the sake of the poetical parallelism Naphtali is put at the head of the second member, instead of making “Zebulun and Naphtali” the composite subject of the whole distich.) Their faith in Deborah’s word was so firm, that they dared risk the unequal conflict even in the valley (“the high-plain of the field”). Therein consisted the uncommon sacrifice of these tribes. Hitherto, Israel had always given up the valleys (cf. Judges 1:19; Judges 1:34), because it could not overcome disciplined armies and chariots. Even down to the time of the later kings, it was considered invincible on the mountains ( 1 Kings 20:23), which fact however implies that in the valleys it still continued to be otherwise. Hence, מְרוִמי שָׂרֶה is to be understood, not of the “heights,” but of the surface, of the field.[FN50] It was a fearful battle-crisis: a few against so many, a band of footmen against a host of iron chariots, a handful of mountaineers on the plain, a few tribal chieftains against the mighty.

Judges 5:19. Kings came. This is to be understood figuratively, of eminent and powerful military leaders: Sisera was no king.[FN51]לָקָחוּ כֶּצַע כֶּסֶף לא, gain of money they obtained not. This is usually understood only of the booty, which the enemy hoped to obtain, but failed to get. But the troops of Zebulun and Naphtali can scarcely have appeared to promise a booty rich in money. It is therefore probable that the meaning of the prophetess includes something else. We know from instances of later times, that when the people did not feel themselves strong enough to cope with a threatening enemy, they sought to buy him off with money. Thus, in the reign of Rehoboam, Shishak, king of Egypt, took away all the treasures of the temple ( 1 Kings 14:26). Asa gave all the remaining gold and silver to Benhadad of Damascus ( 1 Kings 15:18). Ménahem collected a large amount of money in order to persuade the king of Assyria to turn back ( 2 Kings 15:20). Sisera was not so successful. He neither obtained composition-money before the campaign, nor did he secure any booty after it. The troops and their leaders who had accompanied him, gained no profit from this expedition. Profit is the prominent idea in כֶּצַע; hence the Chaldee Paraphrast usually puts “Mammon” for it.

Judges 5:20-22. From heaven fought the stars. Josephus has introduced into his narrative of this victory, the description of a thunder-storm, accompanied by wind and hail, by which the enemy were thrown into confusion. It is one of those pragmatical endeavors by which he seeks to facilitate belief for his Hellenic readers, and to make the miraculous more natural. The occasion for it was given by the expression, Judges 4:15, “and God confounded them.” The presence and effect of thunder and hail were inferred, by comparison, from two other passages, where a similar divinely-wrought confusion of the enemy is related. Thus in Joshua 10:10-11, when Joshua fights against the enemy, it is said: “And the Lord confounded them, and as they fled cast down great hailstones upon them, that they died.” So also 1 Samuel 7:10 : “And the Lord thundered with a great thunder on that day, and confounded the Philistines.” But there appears to be no necessity whatever for transferring these occurrences into our passage. The narrator is rather thinking of Exodus 14:24, which speaks of Pharaoh’s confusion by God without thunder and hail. Nor is there any need of thunder and hail to confound an army. The confusion of Rosbach (Nov5, 1757) was not caused by the intervention of a storm. All that appears from the statements of Judges 4and the Song of Deborah alone, Isaiah, that Barak and his faithful followers made a violent and sudden attack, before the numerous chariots had been placed in battle-array. This was done as night was coming on. When Joshua fought, sun and moon assisted him ( Joshua 10:12): on Barak, the stars shone brightly,—which does not make a thunder-storm probable. Consistently with Israelitish conceptions, the help of the stars can only be understood of their shining.[FN52] Joshua also had come upon his enemies suddenly (פִּתְאֹם, Joshua 10:9). Gideon, too, threw himself upon the hostile camp in the night. But not the stars alone assisted Barak in his heroic course. As the enemy, either for attack or in flight, wished to cross the Kishon, in the direction from Taanach and Megiddo, the swollen stream swept many of them into the arms of death. “The brook Kishon snatched (נְּרָפָם) them away.” (גָּרַף, in its Semitic forms, corresponds to the Indo-Germanic forms rapere, Ger. raffen, Sanskrit, rup.) It thus came to the help of Israel, and became a נַחַל קְרוּמִים, brook of succors. In what sense the Kishon should be especially called a brook of “ancient days,” as many explain קְרוּמִים, cannot be made out, not at least from Scripture.[FN53] The rendering “brook of battles,” has little ground in philology. The repetition of “brook Kishon,” is doubtless intended to suggest a definition of what sort of a stream the Kishon was for Israel on that day. It was not merely the scene of battle, but an instrument of help against the foe. קִרֵּם has frequently this sense, especially in poetical language. In Psalm 79:8 the poet prays, “Let thy mercy come speedily to our help” (יְקַדְּמדּנוּ); cf. Psalm 59:11; Psalm 21:4. But in Deuteronomy, also, Deuteronomy 23:5, it is said of Ammon and Moab that they did not help Israel with bread and water (לֹא־קִרְּמוּ אֶתְכֶם). Kedumim is the plural of a form קָרוּם. The Kishon—thus exults the poet—showed itself a helpful stream. The statement that it snatched the enemies away, presupposes its swollen condition. It is only after the rainy season that the Kishon runs full; for which reason the LXX: call it χειμάῤῥους, winter-flowing. In summer it is for the most part dried up; but in the spring it sends down a rushing flood. Ritter (xvi704, Gage’s Transl. iv351) adduces the fact that on the 16 th of April, 1799, in a conflict between the French and Turks, many of the latter perished in its raging waters. Hence we may infer that the time of Barak’s battle is to be fixed in the latter part of April or the beginning of May. The Feast of Weeks fell in the same season.[FN54] Immediately after the narrative in Exodus, it is intimated that the manifestation on Sinai occurred in the beginning of the third month, and consequently coincided with the Feast of Weeks. The occurrence of the battle in a season devoted to such commemorations, explains with peculiar emphasis the opening lines of the Song of Solomon, concerning the omnipotence of God on Sinai, “when the earth trembled.” The ancients had a not ungrounded tradition,—to prove which this is not the place,—for regarding the 68 th Psalm as a song for the Feast of Weeks; and it is just that psalm which incorporated into itself the introductory parts of Deborah’s Song.

While singing, the prophetess sees herself transported into the tumult of the battle. The stream rushes violently onward,—the perishing foes contend with its whirling eddies. The roar of the conflict, its battle-cries, and shouts of victory, are around her. In the midst of her Song of Solomon, she addresses her own soul, as the Greeks addressed their muse, with words of animation and refreshment: Tread vigorously on, my soul! Her genius hovers over the valley of conflict; her ear feels the hoof-strokes of the flying foes, who, panic stricken before Israel, furiously dash off into flight. What a triumph! the “strong ones” (אַבִּירִים) run away! דָּהַר is to run fast, used of a horse’s trot, like the Sanskrit dru, Greek δρᾶναι (διδράσκω). אַבִּירִים, as Bochart already remarked (Hieroz. i99), is probably used here, as in Jeremiah 8:16; Jeremiah 47:3, of the war-horses, who with their rattling chariots ran wildly off. In that case, the might of the steeds stands representatively for that of the warriors themselves.

Judges 5:23. The flying enemy had not succeeded even in escaping, if all places of the surrounding country had done their duty. The prophetess utters sentence of condemnation against the inhabitants of Meroz, because they rendered no assistance. Their aid had probably been important in the pursuit. Hence, their conduct is referred to here,—before the blessing upon Jael. The verse first introduces a messenger of God, crying, “Curse ye Meroz, curse it!” and then continues itself, “Cursed are its inhabitants.” The “messenger of God” is the singer herself, sent by the Spirit of God to consummate the victorious achievement. In obedience to the Spirit’s prompting, she with Barak pronounces the national ban against the faithless city. For it came not to the help of God (לְעֶזְרת יְהוָֹה), that Isaiah, to the help of the עַם יְהוָֹה, the People of God, as in Judges 5:11; Judges 5:13. It left the cause and the good gifts of God to their fate, when they were endangered in battle against heroes.[FN55] The greater the responsibility, the severer the punishment. The higher the cause to be served, the blacker the treason that abandons it. To ascertain, at this date, the site of Meroz, can hardly be possible. It has indeed been supposed to be identical with a place on Robinson’s map, southwest of Endor,[FN56] called Kefr Musr (cf. Ritter, xv399 [Gage’s Transl. ii316]); but neither the name of the place is certain, nor its situation entirely suitable; and, finally, considering the popular odium which the Song of Deborah affixed to the name, it is by no means probable that it remained unchanged, and actually perpetuated itself. Procopius confirms this surmise, when he observes (Reland, Palästina, p896), that concerning the name he had found nothing anywhere, not even in Hebrew expositions. The curse itself most probably implied, as in Joshua, 6, the utter destruction of the place, although nothing further is said of it. In later times, this verse became a locus classicus for the Talmudic exposition of the ban against persons and things (Mond Katan, 16, a; Shebnoth, 36, a; Selden, de Synedriis, p84, etc.).

Footnotes:
FN#28 - Judges 5:13.—This rendering of Judges 5:13 supposes the Hebrew text to be pointed and divided thus:

אָז יָרַד שָׂרִיד לְאַדִּרִ‍‍֑ים
עַם יְחוָֹה יָרַד לִי בַּגִּבּוֹרִ‍ֽים׃
So also the LXX. (in Cod. Vat.) and many expositors. The most serious objection to it Isaiah, that as it is the easier reading, the Masorites must have had strong traditional grounds for preferring one more difficult. The verse has been translated and interpreted in a great variety of ways; but the view of Dr. Cassel commends itself strongly, especially when compared with Judges 4:14. Our English version seems to take יְרַד as imperf. apoc. Piel from רָדָה, after the example of several Jewish grammarians and interpreters.—Tr.]

FN#29 - Judges 5:14.—Dr. Cassel’s rendering of the first line of Judges 5:14—מִנִּי אֶפְרַיִם שָׁרְשָׁם בַּעֲמָלֵק—, Isaiah, Aus Efraim’s Art, die Amaleksieger. It does not clearly appear how he would translate the passage literally, but the following would probably express his view: “Out of Ephraim (came) their root (who were) against Amalek.” The “root,” then, according to our author’s exposition (see below), would be Joshua, in his relation to those whom he led to victory against “Amalek.” So far as שֹׁרֶשׁ is concerned, this interpretation has full as much in its favor as that which makes it mean “dwelling-place.” On the rendering of עֲמָמֶיךָ, see the commentary. The majority of expositors, would probably accept the rendering of the two lines given by Dr. Robinson (Bibl. Repos. 1831):—

“Out of Ephraim (came those) whose dwelling is by Amalek;

After thee (was) Benjamin among thy hosts.”

But in a document the language of which is so obscure as that of the Song of Deborah, much necessarily depends on the conception formed of the connection in which one passage stands with another. Now, while the majority of interpreters assume that Judges 5:14 speaks of such as took part in the war against Jabin and Sisera, our author maintains that it dwells on the fame of those who did not take part in this war, in order by this comparison to exalt that of those who did. On the decision of this question the interpretation in detail of the whole verse depends. Which of the two conflicting views is true, is not a matter to be discussed here, but it is certain that Judges 4. is very favorable to our author’s side, cf. the com. belew.—Tr.]

FN#30 - Judges 5:14.—The rendering of this line turns on שֵׁבֶט סֹפֵר. The Targum, Peshito, and most ancient expositors, explain it of the “stylus of the writer;” while most moderns translate it “the staff of the leader.” Compare the remarks in the preceding note.—Tr.]

FN#31 - Judges 5:15.—Dr. Cassel probably reads שָׂרֵי, with Bertheau, Keil, and most expositors. The preposition בְּ after the construct state is not unusual in poetry, cf. 2 Samuel 1:21; Job 18:2; etc. Some regard שָׂרַי as an unusual plural (cf. Ges. Gram. 87, 1, c), or as an archaic form of the construct (so Ewald, Gram. 211, c).—Tr.]

FN#32 - Judges 5:15.—On בְּרַגְלָיו, compare “Grammatical” note on Judges 4:10; also Judges 8:5; 2 Samuel 15:17; etc.—Tr.]

FN#33 - Judges 5:15.—חִקְקֵי לֵב; Dr. Cassel, Ergründler. For הִקרֵי לֵב, in the next verse, he has Ergrübler, which admirably reproduces both the paranomasia and the irony of the original. חִקְקֵי and הִקְרֵי are, of course, abstract nouns, followed by the genitive of the subject to which they pertain.—Tr.]

FN#34 - Judges 5:17.—“Aber Daniel, was zogst du auf schiffen aus!” Our author probably takes גּוּר in its most usual sense, “to sojourn:” to sojourn in or on ships, readily suggesting the idea of sailing in ships. Most expositors translate: “And Daniel, why abides he at the ships?” The prepositionless accusative is as easy or as difficult in one case as in the other.—Tr.]

FN#35 - Judges 5:19.—בֶּצַע כֶּסֶף: Dr. Cassel, Geld zur Busse, “penance money,” cf. the Commentary below. Bertheau, Keil, and others, taking בֶּצַע in its Arabic sense of frustum (cf. the root בצע), translate: “not a piece of silver did they take;” but against the Hebrew use of the word.—Tr.]

FN#36 - Judges 5:20—Dr. Cassel, following many previous expositors, alters the Masoretic text division by transferring “the stars” from the second to the first clause. But it is justly objected to this change that it reduces the second clause to a mere repetition by which nothing is added to the idea already expressed in the first. In the next line, the word מְסִלָּה signifies, “a causeway,” “highway.” Dr. Cassel’s rendering, Statten, places, is manifestly chosen for the sake of alliteration: Sie stritten von ihren Statten mit Sisera; compare the English imitation above.—Tr.]

FN#37 - Judges 5:21—תִּדְרְכִי נַפְשִׁי עֹז. This line has been very variously interpreted. It is now generally agreed, however, that it is an address of the Singer to herself. תִּדְרְכִי is the jussive of the second person, cf. Ges. Gram. 48, 4. עֹז may either be taken as an adverbial accusative (=בּעֹז), or as the direct object after the verb. Dr. Cassel decides for the former, after Herder, Justi, Bertheau, Ewald, Keil; Dr. Bachmann, with Schnurrer, Köhler, Holmann, etc, prefers the latter, and takes עֹז as the abstract for the concrete: “Tread down, my soul, the strong ones!” cf. Robbins, in Bibl. Sacra. In either case, the incitement of the line may be directed to the continuation of the Song of Solomon, or to the prosecution of the pursuit of the enemy. Bachmann prefers the latter; but the former seems to us more striking and appropriate.—Tr.]

FN#38 - Judges 5:22.—Dr. Cassel :—

Da der Jagenden Rosshuf hallend aufschlug,
Der entjagenden Starken.
On the translation of אָז by “when,” cf. note1, on p97. In the second line of the above rendering, the מִן does not come to its rights, and the suffix in אַבִּרָיו is neglected. The מִן is causal, and the suffix יו—goes back to the collective סוּס of the first line, so that it seems necessary to explain אַבִּירִים of men, not, as our author (see below) of horses. The best rendering of the verse is probably that adopted, for substance, by Keil, Bachmann, and many others:—

“Then the hoofs of the horses smote the ground,

Because of the galloping of their valiant riders.”

The last expression may very well be taken ironically: “runaway heroes.” On the repetition of דַּהֲרוֹת, to indicate continuance, see Ewald, Gram., 313 a; cf. also Ges. Gram. 108, 4.—Tr.].

FN#39 - Judges 5:23—On the above translation of Judges 5:23 it is to be remarked, 1. That the word rendered “ban,” is אַָרַר, and does not, like חָרַם, imply the actual destruction of the object against which it is aimed2. That with the LXX. (Cod. Vat.) our author transfers אֹרוּ from the second line to the first. On the construction of אָרוֹר (which below, but not here, he changes (with the LXX.) into אָרוּר), cf Ges. Gram. 131, 4 b3. That the expression “People of God” is our author’s interpretation of what is meant by “coming to the help of Jehovah,” cf. below4. That בַּגִּבּוֹרִים is by most recent expositors rendered, “among (or, with) heroes,” namely, the warriors of Israel. Compare the Septuagint and Vulgate; the Targum takes בְּ in the hostile sense.—Tr.]

FN#40 - According to Bachmann the first half of Judges 5:12 contains the self-incitement of Deborah to begin the inscription of the battle, while the second half actually enters on the inscription with a reminiscence of Judges 4:14.—Tr.]

FN#41 - יְרַד בַּגִּבּוֹרִים. Cf. Judges 7:9, רֵד בַּמַּחֲבֶה; also Judges 7:13.

FN#42 - Keil also has adopted this view.

FN#43 - Numbers 32:39; cf. Joshua 17:3.

FN#44 - “In the land of Ephraim” there was a Mount of Amalek, cf. Judges 12:15.

FN#45 - “Always” is too strong; cf. Genesis 48:4; Leviticus 21 :; Ezekiel 18:18.—Tr.]

FN#46 - As in conflicts of the Bedouin tribes, the Arab women at the present time still stand in the rear, and encourage the combatants by their zâlágît (singing). Cf. Wetzstein, Haurân, 145.

FN#47 - This was still done by the women of the crusaders in the battle near Doryläum, as Petrus Trudebod informs us (Gesta Dei per Francos, p782): “Feminæ nostrœ in illa die fuerunt nobis in refugium .… confortantes not fortiter pugnantes et viros protegentes.” Cf. Wilken, Gesch. der Kreuzz., i155.

FN#48 - Only those tribes can have been censured who stood in close geographical connection with Naphtali and Zebulun, not those whose position inclined them to southern alliances. Ephraim, Benjamin, Judah, and Simeon, receive no censure; but Asher, Daniel, and Gilead, do. How could Reuben be blamed, while Judah was not, if his seat were below at the Dead Sea?

FN#49 - אְנִיּוִת, used only of sea-going vessels, cf. Proverbs 30:19.

FN#50 - But מָרוֹם assuredly means height, an elevation above the general level, not surface. In connection with the facts of the history, the expression, it seems to me, can only mean either Mount Tabor or the higher parts of the plain of Esdraelon, as the gathering-place of the warriors, where they in thought and intention “scorned their lives.” So Bachmann and many other expositors.—Tr.]

FN#51 - On Taanach and Megiddo see at Judges 1:27. The “waters of Megiddo” undoubtedly refers to the Kishon. The Kishon valley was in like manner called the Valley of Megiddo, 2 Chronicles 35:22; Zechariah 12:11. Cf. Rob. Bibl. Res., ii330.—Tr.]

FN#52 - Bertheau takes the words “the stars fought,” as figurative language, expressive of divine assistance. “From the decisive victory it is certain that God was with Israel and fought in the midst of them, Judges 5:13 [read according to the Masoretic text division]; that He himself threw the hostile host into confusion, Judges 4:15; and that the strong arm of a higher Power directed the course of the battle. All this is clearly and vividly present to the mind of the Singer. Filled with the thoughts of God’s wonderful aid, and venturing under the impulses of a bold enthusiasm to give definite representation of his distinctly recognized yet mysterious work on earth and in the midst of men, it is to her as if the heavens, the eternal dwelling-place of the holy God, had bowed themselves down to earth, or—to use the language of the text—as if the stars, forsaking their usual orbits, had fought against Sisera. Quite similar is the Imagery in Psalm 18.” The same view is adopted by Bachmann and many others.—Tr.]

FN#53 - Bachmann, who adopts this interpretation, explains it from the fact “that the ancient wonder of the Red Sea appears to repeat itself at the Kishon. As in the whole of the present wonderful deliverance Deborah beholds a renewal of the glorious occurrences at Sinai ( Judges 5:4), so she finds in the experience of Sisera’s army at the Kishon a renewal of that which befell the Egyptians at the Red Sea; and thus the Kishon in her view takes the place of the Red Sea which that ancient wonder had rendered famous.” Far fetched; although suggested by several earlier Rabbinical and ecclesiastical expositors.—Tr.]

FN#54 - A Jewish hymn of the Middle Ages, by R. Mair, still sung in the synagogues, at the Passover (Lel Shemurim), transports the battle into the Passover night; for which, however, it has no chronological grounds, but only the theological principle that all achievements of freedom were accomplished in that night.

FN#55 - It is altogether erroneous to take כַּגּכּוֹרִים here of the heroes of Israel. For just therein consisted the faithlessness of the inhabitants of Meroz, that though Israel was threatened by heroes and mighty men, they offered no assistance.

FN#56 - The battle took place south of Endor. That Barak in his swift descent from the heights met the enemy there first, appears from the remarkable statement of Psalm 83:10, which speaks of Endor as a point of the battle-field.

Verses 24-31
The Fate Of The Enemy
Judges 5:24-31
24Blessed among women be Jael,

The wife of Heber, the Kenite,

Blessed among women of the tents!

25He asks for water, she gives him milk,

In a beautiful bowl she carries him cream.

26With her left she takes the nail,[FN57]
With her right the heavy hammer,

Swings it over Sisera, smites his head,

Crashes through, and transpierces his temples.[FN58]
27At her feet he curls himself and falls,

At her feet he lies, curls himself again, and falls,

And as he curls himself again, falls—dead![FN59]
Through the window she looks, at the lattice laments 28 the mother of Sisera:

Why lingers his car so long,

Why stay the steps of his chariots?

29Wise ladies answer her,[FN60]
Herself also refutes her own words:

30Will they not find booty and divide it?

Two maidens for each man;

Booty of purple robes for Sisera,

Yea, booty of purple robes!

Color-embroidered vestments, two for each neck of the captured![FN61]
31So may all thy foes fall, O God,

But those who love thee rise as the sun in his strength!

And the land rested forty years.

TEXTUAL AND GRAMMATICAL
1 Judges 5:26.—The rendering of יָרָהּ by “her left hand,”—if admissible at all,—must be justified by the assumption of an intended contrast with יְמִינָהּ in the next line. The form תִּשְׁלַחְנָה, according to Gesenius, Gram. 47, 3, 3is an improper use of the 3 d plural for the 3 d singular; according to Green, 88, p119, it stands for תִּשְׁלָחֶנָּה—“her hand, she puts it forth;” according to Ewald, 191 c, it is simply the 3 d fem. sg. תִּשְׁלַח, with an additional feminine characteristic (נָה) in order to distinguish it from the 3 d masc. singular. Ewald’s view is also adopted by Bertheau, Keil, and (in the main, by) Bachmann, and is probably the true one.—Tr.]

2 Judges 5:26.—Dr. Cassel’s rendering of the last two lines of this verse is as follows:—

Schwingt ihn auf Sisra, schlägt ihn an’s Haupt,

Schmettert nach und durchbohrt ihm die Schlafe.

We have endeavored to reproduce his alliteration as nearly as possible, but have nevertheless lost the paranomasia of הָלְמָה with חַלְמוּת, hammer, in the preceding line, for which our author has Schlägel, mallet, beetle. The awful energy of the lines, and their onomatopoetic character, may be distantly and somewhat inelegantly imitated in English, thus—

“She hammers Sisera, mashes his head,

Smashes (him), and crashes through his temples.”—Tr.]

3 Judges 5:27.—The above translation of this verse disregards the Masoretic text-division (according to which שָׁכַכ, “he lies,” belongs to the first line), and takes כַּאֲשֶׁר in a temporal instead of local sense. The radical meaning of כָּרַע is probably “to bend or contract one’s self” (cf. Ges. Lex., Keil, Bachmann), the usual sense “to kneel” being derivative. The mortally wounded Sisera, pinned to the ground ( Judges 4:21), involuntarily curls himself together, as Dr. Cassel says—i. e. brings his knees forward and upward. But Dr. Cassel’s idea that this involuntary muscular contraction was repeated three times is inconsistent with the proper local sense of בַּאֲשֶׁר, and with the repeated נָפַל. Dr. Cassel, it is true, seeks to avoid the latter difficulty by supposing (see the com. below) that Sisera “seeks to rise, and falls back;” but how could he rise so as to fall back when his head was pinned to the ground? It is altogether more likely that in this song of victory, נָפַל is used as in military language (and perhaps not without a touch of contemptuous irony), for “to die,” “to be slain,” in this sense, נָפַל, like πίπτειν, cadere, and our “fall,” is frequently used, cf. the Lexica. The repetition of the idea of the first line in the second and third springs from the great interest of the singer in the destruction of the much-dreaded chieftain, and serves to intensify the impression to be produced on those who hear her. Accordingly, we would render:—

At her feet he curls himself, he falls, he lies.

At her feet he curls himself, he falls!

Where he curls himself, there he falls—destroyed.

So also Bertheau, Keil, Bachmann. For בֵּין, in the sense of “at” cf. remarks of Hengstenberg on Zechariah 13:6, in Christol. iv106, Edinb. edition.—Tr.]

4 Judges 5:29.—The above translation neglects both the suffix in שָׂרוִתֶיהָ, and the construct state of חַכְמוֹת (fem. of חָכָם). In תַּעֲנֶנָּה Dr. Cassel apparently finds the 3 d fem. sing. imperf. with the suffix of the 3 d fem. sing. But as the subject is plural, it is better to take תַּעֲנֶנָּה as standing for תַּעֲנֶינָה. The accented é in the latter form seeks to strengthen itself by doubling the following consonant, in which case the י naturally falls away, although it may also remain, as in Micah 7:10. Cf. Ewald, Gram. 17 c. The true rendering of the second line of this verse is much disputed. According to Keil the sense of the line is: “Sisera’s mother, however, does not allow herself to be quieted by the speeches of her wise ladies, but repeats the anxious question, Why does Sisera delay to come?” He and Bachmann translate the verse thus:—

“The wise ones of her princesses answer:

—But she repeats to herself her words—”.—Tr.]

5 Judges 5:30.—On our author’s text-division in this verse, see the Commentary below. Bachmann, who adheres to the Masoretic punctuation, translates as follows:—

“Will they not find, divide booty?

A maiden, two maidens for the head of a Prayer of Manasseh,
Booty of colored garments for Sisera,

Booty of colored garments, (of) variegated work,

A colored garment, two variegated for the neck of the booty.”—Tr.]

EXEGETICAL AND DOCTRINAL
The closing part of Deborah’s Song has justly been regarded as a specimen of poetical representation that cannot be surpassed. In it the singer shows that she is a woman. The triumph with which Jael’s deed is praised and Sisera’s mother mocked, evinces an almost passionate mental exaltation. The picture of Sisera’s death is drawn with startling vividness. On the back ground of a divine enthusiasm, there rises an ecstatic delight in the deed of one woman, and in the misery of another, such as springs up in none but a woman’s heart. That which in heathen female characters becomes demoniac in its nature, is in Deborah purified by the divine thoughts which animate her. No subjective interest, no private feeling, no personal passion, influences her; the highest interests of her God and people fill her soul. It is not her triumph, but that of her ever-living Maker, that she celebrates; and yet at the height of its exultation her Song breaks out in a mood by which the woman might be recognized, even if neither name nor other information on the authorship had been handed down to us. That which especially gives to the conclusion of the Song its great value and attractiveness, is the fact that from it the genuineness of the whole becomes even more psychologically than grammatically evident—that the mantic power of a prophetic woman, unweakened and in the full glow of its burning ecstasy, is nowhere else filled and controlled as it is here, by rational enthusiasm born of an objective, divinely-given truth. How well it was said of her, that she was a “woman of a fiery spirit” ( Judges 4:4), becomes here most manifest. The more terrible the tyranny, the more common-place the enemy, the more intensely burns her soul in her song of victory. The glowing heat of her prophetic enthusiasm shines through the irony, with which she places the vain pride of unbelieving enemies over against the almighty power of God. It is not an irony of hatred, disfiguring the face with scornful smiles, but such as springs from the consciousness that God’s wisdom and power are superior to all heroes and heathen. Verse23, pronouncing the ban against Meroz, says, “thus proclaims the messenger of God.” The name of God is the source of all power and authority. Apostasy from God incurs the ban; whoever helps to advance his works, is blessed.

Judges 5:24-25. Blessed among women be Jael. Meroz did not come to the help of the people of God. Jael came, though a woman; and not of Israel, but a dweller in tents. The name of her husband is mentioned to distinguish her from others of the same name, and also to give him an interest in the fame of his wife. Accordingly, for her sake, he also has obtained a place in the records of history. The blessing which she enjoys before all women “in the tent,” i.e. before all who like herself and the Kenites wandered about in tents, after the manner of nomads, she did not win by accident. She made an energetic use of her opportunity. She deceives the flying Sisera by the signs of homage which she presents to him. He asks only for water; she offers him milk, and, as was befitting with such a guest, כְּסֵפֶל אַרּירִים, in a bowl such as princes use. She takes the handsome show-bowl, not used on ordinary occasions, and hands him תֶמְאָה. This word, which also signifies butter, expresses in general the more solid forms of milk. Here, where it stands parallel with תָלָכ, it signifies, in harmony with the “show-bowl,” the best milk, the cream. There is absolutely nothing to suggest the opinion of older expositors (Schnurrer, p83, received by Herder also) that she wished to intoxicate him with the milk. Moreover, we need not assume that the milk was camel-milk; and, at all events, the intoxicating property of that milk[FN62] must have been known to Sisera. Before Bochart (cf. Serarius, p145), Junius and Tremellius had already expressed the opinion, approved by Scaliger, that in סֵפֶל the Latin simpulum reappears. But saph, sephel, are Hebrew forms of a widely-diffused term for round, scooped-out vessels, whether of larger or smaller size, and may be recognized in the Greek σκάφη, bowl, trough, tub, Latin scaphium, and in the German Schaff (tub, pail), Scheffel (modius), a round measure).[FN63] It is true, however, that sephel continued to be used among the Jews (in the Talmud) and Syrians, and that the shape of the vessel may be most nearly expressed by simpulum, which, as Cicero’s proverb, “fluctus in simpulo”—a tempest in a nutshell—proves, was a smaller drinking-vessel.

Judges 5:26-27. The first of these verses shows that the narrator in Judges 4was in possession of traditional information beside that furnished by this Song. The prophetess passes over intermediate, self-evident matters. Sisera, of course, must lie down and sleep, before a woman can approach his head with hammer and nail. The verse depicts the dreadful work and vigor of Jael, as she approaches and drives the nail into Sisera’s head. The terms employed (הָלַם,מָתַק,מָתַץ) are such as cause us to hear the blows of the hammer, sounding repeatedly, till she finishes her work. What a terrible picture! Before the warrior stands the kindled woman—the heavy hammer (as Herder finely translated הַלְמוּת עֲמֵלִים, for עַמֵל is one who works hard or heavily, a toiler) in her right hand. The smitten chieftain draws himself together, he seeks to rise, and falls back. Twice more he writhes convulsively, and dies. There he lies, the haughty warrior, who thought to destroy the People of God—slain by a woman in disgraceful flight, far from his kindred, alone and unlamented, an example to conquerors of human weakness and divine power. (שָׁדוּד is the condition of utter lifelessness, when every sound and motion has ceased; hence it stands in contrast with כָּרַע, which describes the wounded man instinctively bending and drawing himself together, as if about to rise.)

Judges 5:28-31. But the fall of Sisera in the tent of a woman does not complete the picture of the extraordinary triumph. The prophetess shows yet another view. She carries her hearers to a distant scene. While Sisera lies here in ignominious death, what takes place in the palace of his capital? The return of the chieftain, accustomed to victory, has already been long expected. His mother stands at the window above,[FN64] in the airy upper room. Her view commands the road to a great distance. She peers and listens; but still the rolling of the victorious chariots is not heard. No triumphal procession, with Sisera at its head, gorgeously attired and proud of victory, lights up the horizon. A sad presentiment steals over her heart: Why does his chariot delay? she cries, wailingly;[FN65] why does he tarry so long? Is there no car[FN66] coming, to bring tidings at least?—Who should first suffer anxiety, if not a mother? Of a wife, nothing is said; such love thrives not in the harem of a prince. He is his mother’s pride, the great hero, who had hitherto been invincible. What she has in him, and what she loses, concerns no other woman. With this pride, her women, noble ladies, whom her high rank as mother of the all-powerful commander draws around her, comfort her. Victory, they say, has also its occupations. If he has not come yet, it is because these detain him. No other explanation of his non-arrival is possible. Anxiety, therefore, is improper. For it is precisely victory that delays him. This is what her women say to her; the flattered mother admits the justness of their observations, and with them confutes her own foreboding questions.[FN67] The prophetess, with delicate irony, calls the women who thus counsel, “wise ones.” It is the wisdom of a pride that deems it inconceivable that Sisera should not have been victorious; how could he prove unfortunate against this insignificant people! What to them is the God of Israel! It is the booty that hinders his coming. Booty, of course, delays the victor; for he must cause it to be divided. The mother and her women naturally think first of the booty; to them, that is the pith of all victories. Their fancy then proceeds to picture at pleasure the conquered treasures. How much time must it take, before every soldier has the two maidens whom he obtains as booty, assigned to him![FN68] And then the heap of costly clothing. The purple garments fall naturally to Sisera, for they are suitable only for princes. But each of the others also obtains embroidered garments, always two for each maiden that fell to his share. In this strain they talk with each other, and already imagine themselves to be looking over the goods which Sisera is bringing with him. But all at once the message comes: No booty, no victory—the hero is dead, the army is shattered! All is lost—the castle falls…. So perish they who set themselves against God. Fearful sorrow breaks their pride. But they who love God conquer. Their type is the sun, who like a fame-crowned victor, every morning, every spring, triumphs gloriously, with hero-like power, over clouds and darkness.

Account must here be given for departures from the ordinary division and translation in Judges 5:30. That verse, like several others in Deborah’s Song of Solomon, has undergone an incredible amount of conjecture and emendation. It reads as follows:—

הֲלֹא יִמְצְאוּ יְתַלְּקוּ שָׁלָל 1.

רַחַם רַחֲמָיִם לְרֹאשׁ גֶּכֶר 2.

שְׁלַל צְבָצִים לְסִיסְרָא 3.

שְׁלַל צְבָעִים 4.

רִקְמָה צֶבַע רִקְמָתַיִם לְצַוְּארֵי שָׁלָל. 5.

Victors found their greatest satisfaction and joy in the booty. Hence, Moses also makes Pharaoh say ( Exodus 15:9): “I will pursue, I will divide the spoil.” The women took for granted that Sisera will find (יִמְצְאוּ) much booty, and that consequently a division will commence. Lines2–5 point out the method of the division. First (line2) each man gets two maidens, or women. Then the garments are divided. But how this was done, depends upon the explanation of line5, particularly of the words לְצַוּארֵי שָׁלָל. The difficulty[FN69] under which expositors labored, originated in their failing to perceive that שָׁלָל means the booty of maidens mentioned in line2. It cannot be denied that שָׁלָל is booty of persons as well as of things, cf. Numbers 31:11. Zechariah 2:13 (9) says, “They become a spoil to those who have served them.” In Isaiah 10:2, widows are called שָׁלָל, cf. Jeremiah 21:9, as also Jeremiah 1:10, where the Chaldeans are spoken of as booty. An entirely analogous error used to be made in interpreting the celebrated chorus in the Antigone of Sophocles:—

̓́Ερως ἀνίκατε μάχαν,

̓́Ερως, ὅς ἐν κτήμασι πίπτεις·
the word κτήμασι being understood, not of “the unfree,” but always of things (cf. Weimar. Jahrbuch fur Deutsche Lit., ii359). The “unfree” booty consists of men, animals, and things. So here, צַוְּארֵי שָׁלָל are the necks of the women taken as booty. For each neck two cloths are allowed. Thus the רִקְמָה רִקְמָתַיִם of line5 corresponds to the רָחַם רַחֲמָתָיִם of line2. The division was thus systematized. As many women as each had, so many times did he receive two cloths (for doubtless the dual form here really signifies the dual number). Now, it must not be overlooked that רִקְמָה is used only in connection with the division of the cloths according to the number of maidens. Elsewhere also ( Ezekiel 26:16, excepted) רִקְמָה appears as an article of female adornment, cf. Psalm 45:15, for instance; also in Ezekiel 16:13, the figure is that of a woman. This confirms the above division, and explains the expression of line Judges 3 : שְׁלַל צְרָעִים לְסִיסְרָא. The רּקְמָתַים, which the chieftain is to receive, are distinguished from the רּקְמָתַיִם, which fall to the maidens. The latter are beautifully-colored female dress-cloths;[FN70] the former belong to Sisera, and are therefore to be taken as purple garments. It is true, צָבַע, in itself, means only to dip, i.e. to dye; but the spirit of the passage invites us to think not of merely colored, but of purple-colored garments, κατ̓ ἐξιχήν. Such garments were worn by princes in battle (cf. Judges 8:26), and distinguished kings and rulers; by reason of which it was an honor for Mordecai to wear them ( Esther 8:15; cf. Rosenmüller, Morgenland, iii37). It is a proud thought for Sisera’s mother, that the princely garments belong to her son. The repetition of the words שְׁלַל צְבָעִים (line4) is to be taken as expressive of this her joy. The women do not speak, as has perhaps been supposed, of what they themselves shall receive, but simply represent to themselves how much time must be consumed in dividing so much booty among so many persons, in order to explain that which so greatly needed explanation—the delay of Sisera.

We omit recounting the various different expositions of this section. Nor is room allowed us to notice the manifold endeavors that have been made to analyze the arrangement of the whole Song. Neither Köster’s, nor Ewald’s, nor Bertheau’s division holds good. Le Clerc attempted to arrange the Song according to endings of similar sound,—an attempt that must necessarily fail. On the other hand, alliteration is of such frequent occurrence, as to betray more than anything else the presence of conscious art. Since the Song of Solomon, however, is not built up of regular strophes, it of course cannot be subject to the same regular laws which govern the Scandinavian poems. But the alliterative form, in its perfect freedom, enhances the power of the Song to an extraordinary degree. It resembles in its effects the pebble-stones of the brook, over which the current flows with augmented force. It would transcend the limits of our present task to institute a comparison between the various productions of the Hebrew muse with reference to this alliterative form. Let it suffice, that in the rendering of the original we have endeavored to give prominence to the delicacy of the alliteration as it appears in this Song of Deborah.

And the land rested forty years. These words do not belong to the Song; but connect themselves with the prose narrative, at Judges 4:24, into which the poem was inserted.

HOMILETICAL AND PRACTICAL
Deborah, the prophetic Singer. After the victory, Deborah sings a noble Song of Solomon, and thereby enables us to recognize that the spirit which animates her is the spirit of prophecy. The other Judges conquer like herself, but they have left us no songs of victory. But, indeed, they are not said to have been prophets. Only prophetic tongues can sing. True poetry is a sacred art. For that reason, all prophecy is a sublime hymn on judgment and divine redemption. Whatever the prophet sees, he proclaims and sings to the harp of faith. What they believed, that they spake. The wonderful works of God are always spoken of and preached with other tongues and in ecstatic song. Thus, from David’s time till now, the church of God has sung. Hallelujah is the keynote of all church-hymns.

But, just as Deborah, like Moses and Miriam, sang among the people, so the prophecy of song is not confined within the limits of the church. All popular poetry is the product of popular faith. The decay of literature is bound up in the decay of prophetic inspiration. Rhymes and verbal decorations do not rouse the masses. But when the jubilant heart, redeemed, strikes up its Easter- Song of Solomon, then every pulse will beat responses.

Starke: Although God has not committed the regular office of preaching to women, he has nevertheless many times imparted his prophetic Spirit to them, and through them has spoken great things.—The same: All who share in the benefits of God, should also join in bringing Him praise and thanksgiving.—Gerlach: An age in which this sublime, high-wrought, and spirited song could be composed, though full of restless and wildly antagonistic movements, was certainly not without deep and living consciousness of the high and glorious calling of the covenant-people.

[Wordsworth: We have a song of victory in Exodus; we have a song of victory in Numbers; we have a song of victory in Deuteronomy; we have this song of victory in Judges; we have a song of victory in the first of Samuel; we have a song of victory in the second of Samuel; we have the song of Zacharias, and the Magnificat, or Song of the Blessed Virgin, and the song of Simeon, in the Gospel; and all these songs are preludes to the new Song of Solomon, the song of Moses and of the Lamb, which the Saints of the Church glorified, from all nations, will sing, at the crystal sea, with the harps of God, when all the enemies of Christ and his Church will have been subdued, and their victory will be consummated forever ( Revelation 14:1-3; Revelation 15:2-4).—The same (on Judges 5:17): Here, in Dan and Asher, is the second hindrance to zeal for God’s cause; the other was that in the case of Reuben—comparative distance from the scene of danger, and rural occupation (see Judges 5:15-16). They who live in commercial and maritime cities, engaged in worldly business, are tempted to prefer their own worldly interest to the cause of God and his Church. They who thus Acts, imitate Daniel, and forfeit the blessing of Deborah. They also who live in country villages, removed from the din of controversy, and engaged in farming and other rural occupations, have strong temptations to live merely to themselves, and to stand aloof from their brethren, and not to listen to Deborah’s voice, and not to flock to Barak’s standard, and fight God’s battle together with them against the heresy and infidelity which assail his Church.—The same (on Judges 5:18): Zebulun and Naphtali, in “Galilee of the Gentiles,” sent forth champions to the Lord’s battle against the enemies of the Hebrew Church; and their land was afterwards honored as the scene of Christ’s preaching (see Matthew 4:13), and gave birth to many of the Apostles, the first champions of the Christian Church against the spiritual Siseras of this world.—The same (on Judges 5:31): After the stirring emotions of the tempest of the elements, and the rush of the combatants, and the din of arms, and shock of battle, described with wonderful energy in this divine poem, the land had rest; a beautiful contrast, and an emblem of the peaceful calm which will prevail when the storms of this world will be lulled in the Sabbath of Eternity.—Henry: And well had it been if, when the churches and the tribes had rest, they had been edified, and had walked in the fear of the Lord.—Tr.]

Footnotes:
FN#57 - Judges 5:26.—The rendering of יָרָהּ by “her left hand,”—if admissible at all,—must be justified by the assumption of an intended contrast with יְמִינָהּ in the next line. The form תִּשְׁלַחְנָה, according to Gesenius, Gram. 47, 3, 3is an improper use of the 3 d plural for the 3 d singular; according to Green, 88, p119, it stands for תִּשְׁלָחֶנָּה—“her hand, she puts it forth;” according to Ewald, 191 c, it is simply the 3 d fem. sg. תִּשְׁלַח, with an additional feminine characteristic (נָה) in order to distinguish it from the 3 d masc. singular. Ewald’s view is also adopted by Bertheau, Keil, and (in the main, by) Bachmann, and is probably the true one.—Tr.]

FN#58 - Judges 5:26.—Dr. Cassel’s rendering of the last two lines of this verse is as follows:—

Schwingt ihn auf Sisra, schlägt ihn an’s Haupt,

Schmettert nach und durchbohrt ihm die Schlafe.

We have endeavored to reproduce his alliteration as nearly as possible, but have nevertheless lost the paranomasia of הָלְמָה with חַלְמוּת, hammer, in the preceding line, for which our author has Schlägel, mallet, beetle. The awful energy of the lines, and their onomatopoetic character, may be distantly and somewhat inelegantly imitated in English, thus—

“She hammers Sisera, mashes his head,

Smashes (him), and crashes through his temples.”—Tr.]

FN#59 - Judges 5:27.—The above translation of this verse disregards the Masoretic text-division (according to which שָׁכַכ, “he lies,” belongs to the first line), and takes כַּאֲשֶׁר in a temporal instead of local sense. The radical meaning of כָּרַע is probably “to bend or contract one’s self” (cf. Ges. Lex., Keil, Bachmann), the usual sense “to kneel” being derivative. The mortally wounded Sisera, pinned to the ground ( Judges 4:21), involuntarily curls himself together, as Dr. Cassel says—i. e. brings his knees forward and upward. But Dr. Cassel’s idea that this involuntary muscular contraction was repeated three times is inconsistent with the proper local sense of בַּאֲשֶׁר, and with the repeated נָפַל. Dr. Cassel, it is true, seeks to avoid the latter difficulty by supposing (see the com. below) that Sisera “seeks to rise, and falls back;” but how could he rise so as to fall back when his head was pinned to the ground? It is altogether more likely that in this song of victory, נָפַל is used as in military language (and perhaps not without a touch of contemptuous irony), for “to die,” “to be slain,” in this sense, נָפַל, like πίπτειν, cadere, and our “fall,” is frequently used, cf. the Lexica. The repetition of the idea of the first line in the second and third springs from the great interest of the singer in the destruction of the much-dreaded chieftain, and serves to intensify the impression to be produced on those who hear her. Accordingly, we would render:—

At her feet he curls himself, he falls, he lies.

At her feet he curls himself, he falls!

Where he curls himself, there he falls—destroyed.

So also Bertheau, Keil, Bachmann. For בֵּין, in the sense of “at” cf. remarks of Hengstenberg on Zechariah 13:6, in Christol. iv106, Edinb. edition.—Tr.]

FN#60 - Judges 5:29.—The above translation neglects both the suffix in שָׂרוִתֶיהָ, and the construct state of חַכְמוֹת (fem. of חָכָם). In תַּעֲנֶנָּה Dr. Cassel apparently finds the 3 d fem. sing. imperf. with the suffix of the 3 d fem. sing. But as the subject is plural, it is better to take תַּעֲנֶנָּה as standing for תַּעֲנֶינָה. The accented é in the latter form seeks to strengthen itself by doubling the following consonant, in which case the י naturally falls away, although it may also remain, as in Micah 7:10. Cf. Ewald, Gram. 17 c. The true rendering of the second line of this verse is much disputed. According to Keil the sense of the line is: “Sisera’s mother, however, does not allow herself to be quieted by the speeches of her wise ladies, but repeats the anxious question, Why does Sisera delay to come?” He and Bachmann translate the verse thus:—

“The wise ones of her princesses answer:

—But she repeats to herself her words—”.—Tr.]

FN#61 - Judges 5:30.—On our author’s text-division in this verse, see the Commentary below. Bachmann, who adheres to the Masoretic punctuation, translates as follows:—

“Will they not find, divide booty?

A maiden, two maidens for the head of a Prayer of Manasseh,
Booty of colored garments for Sisera,

Booty of colored garments, (of) variegated work,

A colored garment, two variegated for the neck of the booty.”—Tr.]

FN#62 - When soured. See Winer’s Realwörterbuch, i648.—Tr.]

FN#63 - Of two hollow measures, still in use in Damascus, the one is called mudd, the other sumbul.

FN#64 - שָׁקִף .בְּעַד חַחַלּוֹן נִשְׁקְפָח invariably expresses the act of looking out from a height, from a mountain, for instance, or from heaven; also from the upper chambers ( Genesis 26:8), to which persons of quality (Eglon, for example) retired to cool themselves.

FN#65 - יָבַב,וַתְּיַבֵּב occurs only in this passage. It is an onomatopoetic word, like the German “jammern,” [cf. the English “wailing.”] In Chaldee, however, it chiefly has the sense of “crying,” “sounding,” in a favorable as well as unfavorable sense.

FN#66 - “Why delay פַּעַם .פַּעְמֵי מַרְבוֹתָיו may be used of any kind of repeated motion, like that of treading; and therefore also of the rolling of wheels.

FN#67 - חָּשִׁיב אֲמָרֶיהָ. The mother replies herself to her own words, corrects herself. She does not answer the others,—an interpretation neither philologically congruous, nor in harmony with the fact that they have not said anything which the mother would wish to refute. Cf. Job 35:4, and Proverbs 22:21.

FN#68 - The following passage from a letter written by the Emperor Claudius II, after his great victory over the Goths, may serve to confirm our explanation of Judges 5:30 : “Tantum mulierum cepimus, ut binas et ternas mulieres victor sibi miles possit adjungere.” Trebellius Pollio, cap8.

FN#69 - Observable also in Keil’s exposition.

FN#70 - This general explanation of רִקְמָה, as cloth or garments “worked in colors,” is probably to be preferred to the more definite “embroidered in colors,” adopted by Dr. Cassel in his translation of the passage. Keil (on Exodus 26:36) remarks that in the only passage where the verb רָקַם occurs, Psalm 139:15, it signifies “to weave.” Robinson (Bibl. Repos., i610) says: “The verb רָקַם, both in Hebrew and Arabic, signifies to diversify, make variegated, sc. in color; and is not necessarily applied to needlework.” Cf. also Bachmann, in loc.—Tr.]

06 Chapter 6 

Verses 1-10
FOURTH SECTION
The Incursions And Oppressions Of The Midianites. Gideon, The Judge Who Refuses To Be King

_______________________

The Midianites invade the land seven years. Israel cries to Jehovah, and is an swered through a prophet, who reminds them of their sins
Judges 6:1-10
1And the children [sons] of Israel did evil in the sight of the Lord [Jehovah]: and the Lord [Jehovah] delivered them into the hand of Midian seven years 2 And the hand of Midian prevailed [was strong] against [over] Israel: and because of the Midianites the children [sons] of Israel made them the dens [grottoes] which3are in the mountains, and [the] caves, and [the] strong holds. And so it was, when Israel had sown [his fields], that the Midianites came up, and the Amalekites, and the children [sons] of the east, even they came up against them [and passed over them]:[FN1] 4And they encamped against [upon] them, and destroyed [ruined] the increase [produce, cf. Deuteronomy 32:22] of the earth, till thou come unto Gaza; and left no sustenance[FN2] for [in] Israel, neither sheep, nor ox, nor ass 5 For they came up with their cattle and their tents, and they came as grasshoppers [locusts] for multitude; for both they and their camels were without number: and they entered into the land to destroy [ruin] it 6 And Israel was greatly impoverished [reduced] because of the Midianites; and the children [sons] of Israel cried unto the Lord [Jehovah]. 7And it came to pass, when the children [sons] of Israel8 cried unto the Lord [Jehovah] because of the Midianites, That the Lord [Jehovah] sent a prophet unto the children [sons] of Israel, which [and he] said unto them, Thus saith the Lord [Jehovah, the] God of Israel, I brought you up from Egypt [cf. 1 Samuel 10:18] and brought you forth out of the house of bondage [ Exodus 13:3]; 9And I delivered you out of the hand of the Egyptians, and out of the hand of all that oppressed you, and drave them out from before you, and gave you their land; 10And I said unto you, I am the Lord [Jehovah] your God; fear not [ye shall not fear, i.e. reverence] the gods of the Amorites, in whose land ye dwell: but ye have not obeyed my voice.

TEXTUAL AND GRAMMATICAL
1 Judges 6:3—וְעָלוּ עָלָיו: literally, “came up upon him,” or, “came up against him.” Dr. Cassel supplies שָׂרֵהוּ after זָרַע, and accordingly makes “him” refer to “field.” But although this rendering suits the connection admirably well, it cannot be supposed that the Hebrew writer would have left the accusative after זָרַע unexpressed if he had intended to refer back to it by means of a pronoun, especially when the latter could so readily be referred to another noun. ועָלוּ עָלָיו. simply adds the idea of hostility, which the preceding עָלָה left unexpressed. In like manner, עֲלֵיהֶם, in the next verse, explains that the “encamping” was “against” Israel—had hostile purposes is view.—Tr.]

2 Judges 6:4.—מִחְיָה: Dr. Cassel, Lebensmitteln, “means of life.” So also Keil: “They left no provisions (produce of the field) in Israel, and neither sheep, nor cattle, nor ass.” Dr. Cassel, in a foot-note, gives a simple reference to 2 Chronicles 14:12 (13), where, however, the word unquestionably means anything “alive.” Bertheau adopts that meaning here; but cf. Judges 17:10.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 6:1. And Jehovah delivered them into the hand of Midian. Of the death of Deborah and Barak, no mention is made; the peace which their great deeds procured lasted forty years. But those deeds were already forgotten again; and with them the God whose Spirit had begotten them. Then fresh bondage and misery came, and reminded the people of Him who alone can save. Numerous tribes of eastern nomads invaded, plundered, and devastated the land. The transjordanic tribes could at that time offer them no such resistance as, according to 1 Chronicles 5:10; 1 Chronicles 5:19, they were able, at a later date, to make against the Hagarites, Jetur, Nephish, and Nodab. The present invaders are called Midian, and appear in league with Amalek and the “sons of the east.” The Midianites are wandering tribes in the desert of Sinai, in the neighborhood of the Moabites, answering both in name and manner of life to the Bedouins. In the constantly occurring interchange of מ and כ (m and b) in the Semitic dialects, the Arabic tongue seems to prefer the כ, while the Hebrew inclines to the מ (cf. Timnath and Tibneh). The Bedouin derives his name from the Arabic כאריה, the desert; an expression of which the Hebrew כָּרַר, to be desolate and waste, readily reminds one. The derivation from מִרְכָּר, formerly current, is too artificial, since the prominent idea of the term Bedouin is not a reference to pasture lands, but to the desert. The name Midian manifestly belongs to the same root—מרין[FN3] being the same as כרין, primitive Bedawin, who, like the Towara of the present day (Ritter, xiv937), engaged in the carrying trade between the Euphrates and Egypt, and in general pillage. Not all desert tribes boast the same descent, as in fact the Ishmaelites and the Midianites did not belong to the same family; both, however, followed similar modes of life, and hence are sometimes designated by one and the same name ( Genesis 37:25; Genesis 37:28; Judges 8:22; Judges 8:24). They are dwellers in tents, as contrasted with those who till the earth or dwell in cities.

Judges 6:2. And the sons of Israel made them the grottoes which are in the mountains, and the caves and the strongholds. The word for grottoes is מנְחָרוֹת, and an entirely satisfactory description of them is given by Wetzstein (Hauran, p45): “At some rocky, elevated, and dry place, a shaft was sunk obliquely into the earth; and at a depth of about twenty-five fathoms, streets were run off, straight, and from six to eight paces wide, in the sides of which the dwellings were excavated. At various points these streets were extended to double their ordinary width, and the roof was pierced with airholes, more or less numerous according to the extent of the place. These airholes are at present called, rôsen plural rawâsin(windows).” From this may be seen how accurately Raschi and Kimchi explained the above word, when they made it mean “caves with air-holes like windows.” The remark of R. Tanchum is likewise correct, that watchmen were employed, who gave alarm signals when the enemy approached. As soon as these were given, the ploughmen and herds hurried quickly into the earth, and were secure. Commonly, says Wetzstein, these excavations had a second place of exit; and consequently, in a region whose inhabitants are liable to constant attacks from the desert (he speaks of the Hauran), are regarded as strongholds. Quite appropriate, apparently, is the rendering of that Greek version which translates מִנְהָרָה by μάνδρα, an inclosed space, a fold, stable. In later times, eastern monks, who lived in such grottoes, called the cloister itself μάνδρα.[FN4]
Judges 6:3-4. Till thou come unto Gaza.[FN5] They were expeditions for plunder and devastation, such as the Bedouin tribes of the present day are still accustomed to undertake against hostile communities.[FN6] Their general direction was towards the plain. The invaders, however, did not content themselves with ruining the growing crops from east to west, but also scoured the land towards the south. Gaza, moreover, formerly as in later times, was the great bazaar of stolen wares, brought together there by the Bedouins from their expeditions (Ritter, xiv924).[FN7]
Judges 6:5. As locusts (Sept. ἄκρις, cf. Il. 2112) for multitude: a comparison suggestive both of their numbers and of the effects of their presence. The Midianite devastation was like that by locusts. In Hauran, says Wetzstein, various plagues are found; the locust is bad, but the worst are the Bedouins (p43). A Bedouin said to him: “The Ruwala have become like the hosts of God,” i.e., numerous as the locusts, for these are called Gunud Allah (Hauran, p138).—Camels without number. In such extravagant hyperbolisms the speech of Orientals has always abounded. When Burk-hardt asked a Bedouin, who belonged to a tribe of three hundred tents, how many brothers he had, throwing a handful of sand into the air, he replied, “equally numberless.” The invaders’ object was not to gather the harvest, but only to destroy. What they needed, they had with them—cattle, tents, and camels.

Judges 6:6-10. And the sons of Israel cried unto Jehovah. When the people were brought low (וַיִּרַּל), they repented. Distress teaches prayer. With Israel repentance went hand in hand with the remembrance of their former strength. They lose themselves when they lose their God; they find themselves when they turn to Him. This the prophet sets before them. The words put into the mouth of the unknown preacher, reproduce the old penitential discourse. In various but similar forms that discourse ever reappears; for it rests on Mosaic warnings and declarations whose truth all the fortunes of Israel confirm. For the first time, however, the verb יָרֵא, to fear, elsewhere used only with reference to God, is here connected with heathen gods; but only to point out the fact that disobedient Israel has yielded to idol gods the reverence which it owed to the eternal God. When such rebukes are gladly heard by the people, deliverance is near at hand. When they believe themselves to have deserved such admonitions and punishments, they again believe God. In accepting the Judges, we secure the deliverer. Such is the historical experience of all ages.

HOMILETICAL AND PRACTICAL
Israel had again apostatized, notwithstanding the victory and the song of Deborah. Sailer “When one has drunk, he turns his back upon the fountain; but it is only the ingrate who does this.” Israel was altogether as it had been formerly, but God’s judgment assumes a new form. Greater than ever was the humiliation. Israel was not simply oppressed by a tyranny like that of Sisera, who was in the land, but it was like a slave who toils for a foreign master. Had it accomplished its task? Midian came and seized the fruit. So he who falls away from God who gives, must for that very reason serve sin, which takes.—Starke: The strongest fortress, defense, and weapon, with which in danger we can protect ourselves, is prayer.

[Bp. Hall: During the former tyranny, Deborah was permitted to judge Israel under a palmtree; under this, not so much as private habitations will be allowed to Israel. Then, the seat of judgment was in sight of the sun; now, their very dwellings must be secret under the earth. They that rejected the protection of God, are glad to seek to the mountains for shelter; and as they had savagely abused themselves, so they are fain to creep into dens and caves of the rocks, like wild creatures, for safeguard. God had sown spiritual seed amongst them, and they suffered their heathenish neighbors to pull it up by the roots; and now, no sooner can they sow their material seed, but Midianites and Amalekites are ready by force to destroy it. As they inwardly dealt with God, so God deals outwardly by them; their eyes may tell them what their souls have done; yet that God whose mercy is above the worst of our sin, sends first his prophet with a message of reproof, and then his angel with a message of deliverance. The Israelites had smarted enough with their servitude, yet God sends them a sharp rebuke. It is a good sign when God chides us; his round reprehensions are ever gracious forerunners of mercy; whereas, his silent connivance at the wicked argues deep and secret displeasure; the prophet made way for the angel, reproof for deliverance, humiliation for comfort.—Henry: Sin dispirits men, and makes them sneak into dens and caves. The day will come, when chief captains and mighty men will call in vain to rocks and mountains to hide them.—Tr.]

Footnotes:
FN#1 - Judges 6:3—וְעָלוּ עָלָיו: literally, “came up upon him,” or, “came up against him.” Dr. Cassel supplies שָׂרֵהוּ after זָרַע, and accordingly makes “him” refer to “field.” But although this rendering suits the connection admirably well, it cannot be supposed that the Hebrew writer would have left the accusative after זָרַע unexpressed if he had intended to refer back to it by means of a pronoun, especially when the latter could so readily be referred to another noun. ועָלוּ עָלָיו. simply adds the idea of hostility, which the preceding עָלָה left unexpressed. In like manner, עֲלֵיהֶם, in the next verse, explains that the “encamping” was “against” Israel—had hostile purposes is view.—Tr.]

FN#2 - Judges 6:4.—מִחְיָה: Dr. Cassel, Lebensmitteln, “means of life.” So also Keil: “They left no provisions (produce of the field) in Israel, and neither sheep, nor cattle, nor ass.” Dr. Cassel, in a foot-note, gives a simple reference to 2 Chronicles 14:12 (13), where, however, the word unquestionably means anything “alive.” Bertheau adopts that meaning here; but cf. Judges 17:10.—Tr.]

FN#3 - A Madian near the Arabian Gulf is mentioned by Abulfeda; cf. Geogr., ed. Paris, p86; Arnold, in Herzog’s Realencykl., i463.

FN#4 - Keil: “The power of the Midianites and their confederates bore so heavily on the Israelites, that these ‘made for themselves the clefts which are in the mountains, and the caves, and the strongholds,’ those, namely, which were afterwards (at the time when our Book was written) everywhere to be found in the land, and in times of war offered secure places of refuge. This is indicated by the definite article before מִנְהָרוִת and the other substantives. The words, ‘they made for themselves,’ are not at variance with the fact that in the limestone mountains of Palestine there exist many natural caves. For, on the one hand, hey do not affirm that all the caves found in the land were made at that time by the Israelites, nor on the other does עָשׂה, to make, exclude the use of natural caves for purposes of safety, since it applies not only to the digging and laying out of new caves, but also to the fitting up of natural ones. … For the rest, these clefts, caves, and strongholds, were to serve, not merely as hiding-places for the fugitive Israelites, but much more as places of concealment and security for their property and the necessaries of life. For the Midianites, like genuine Bedouins, were more intent on plunder and pillage, and the desolation of the country, than on the destruction of the people.”—Tr.]

FN#5 - On Gaza, cf. the Com. on Judges 16:1.

FN#6 - See Thomson, The Land and the Book, ii163; Kitto Daily Bible Illustrations, Moses and the judges, p340, etc.—Tr.]

FN#7 - Bertheau: “Since the expeditions of eastern tribes follow the same plan at every repetition, and since, according to Judges 6:33, they encamped in the valley of Jezreel, and moreover made their incursion with their herds and camels, it is evident that they must have entered the country by the one great connecting road between the East and Palestine, which crosses the depression of the Jordan near Bethshean, and issues into the plain of Jezreel. The extension of their inroads thence, is indicated by the fact that Gaza, at the southwestern extremity of the land, is named as the limit of their advance.” Cf. Dr. Cassel’s remarks on Judges 6:11, p111.—Tr.]

Verses 11-24
The Angel of Jehovah appears to Gideon, and commissions him to deliver Israel
Judges 6:11-24
11And there came an angel of the Lord [Jehovah], and sat under an [the] oak which was [is] in Ophrah, that pertained unto Joash the Abi-ezrite: and his son Gideon threshed [was threshing][FN8] wheat by [in] the wine-press, to hide it from theMidianites 12 And the angel of the Lord [Jehovah] appeared unto him, and said unto him, The Lord [Jehovah] is with thee, thou mighty man of valour [valianthero]. 13And Gideon said unto him, O [Pray,] my Lord, if the Lord [Jehovah] be with us, why then is all this befallen us? and where be all his miracles which our fathers told us of, saying, Did not the Lord [Jehovah] bring us up from Egypt: but now the Lord [Jehovah] hath forsaken us, and delivered us into the hands of the Midianites 14 And the Lord [Jehovah] looked upon [turned towards] him, and said, Go in this thy might, and thou shalt save [and save thou] Israel from the hand of the Midianites: have not I sent thee? 15And he said unto him, O [Pray,] my Lord,[FN9] wherewith shall I save Israel? behold, my family is poor [the most insignificant] in Prayer of Manasseh, and I am the least [youngest] in my father’s house 16 And the Lord [Jehovah] said unto him, Surely [Nay, but] I will be with thee, and thou shalt smite the Midianites as one Prayer of Manasseh 17And he said unto him, If now I have found grace in thy sight, then shew me a sign that [it is] thou [who] talkest with me 18 Depart not hence, I pray thee, until I come [again] unto thee, and bring forth my present, and set it before thee. And he said, I will tarry until thou come again 19 And Gideon went in, and made ready a kid, and unleavened cakes of an ephah of flour: the flesh he put in a [the] basket, and he put the broth in a [the] pot, and brought it out unto him under the oak, and presented it. 20And the angel of God said unto him, Take the flesh and the unleavened cakes, and lay them upon this21[that] rock, and pour out the broth. And he did so. Then [And] the angel of the Lord [Jehovah] put forth the end of the staff that was in his hand, and touched the flesh and the unleavened cakes; and there rose up fire out of the rock, and consumed the flesh and the unleavened cakes. Then [And] the angel of the Lord22[Jehovah] departed [disappeared] out of his sight. And when [omit: when] Gideon perceived that he was an angel of the Lord [Jehovah, and] Gideon said, Alas, O Lord God [Jehovah]! for because[FN10] I have seen an angel of the Lord [Jehovah] face to face 23 And the Lord [Jehovah] said unto him, Peace be unto thee; fear 24 not: thou shalt not die. Then [And] Gideon built an altar there unto the Lord [Jehovah], and called it Jehovah-shalom [Jehovah (is) Peace]: unto this day it is yet in Ophrah of the Abi-ezrites.

TEXTUAL AND GRAMMATICAL
1 Judges 6:11.—Literally, “was beating” (חֹבֵט) sc. with a stick, ῤαβδἰζελν. The more usual word for threshing is דּוּשׁ. Threshing was generally done by treading with oxen, or by means of a drag-like machine drawn over the grain by oxen or other animals. But for small quantities, and for certain minor seeds ( Isaiah 28:27), a stick was used, ct. Ruth 2:17.—Tr.]

2 Judges 6:15.—אֲדֹנָי: thus pointed, this word always refers to God, and the possessive suffix (for such –ָי is most probably) is lost sight of. “From the words in Judges 6:15 Gideon perceived that he who talked with him was not a mere man. Hence, he now no longer says: ‘Pray, my lord’ (אַדֹנִי, Judges 6:13), but, ‘Pray, Lord’ (אֲדֹכָי, God the Lord).” So Keil. Dr. Cassel apparently points the text here as in Judges 6:13, for he translates “My Lord.” Compare what he says on Judges 6:17.—Tr.]

3 Judges 6:22.—בִּי־עַל־בֵּו: “for therefore,” “for on this account.” Dr. Cassel renders it here by also, “so then” (illative). But the phrase regularly indicates the ground or reason for what goes before, cf. Genesis 18:5; Genesis 19:8; Genesis 33:10; etc.; and Ewald, Gram. 353 a. Gideon’s thought is: “Woe is me! for therefore—scil. to give me cause for my apprehension of danger—have I seen,” etc. Cf. Bertheau and Keil. The E. V. would be rendered accurate enough by striking out either “for” or “because.”—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 6:11. In Ophrah. The place is expressly designated as belonging to the family of Abiezer, to distinguish it from another Ophrah in Benjamin ( Joshua 18:23). Abiezer was a son of Prayer of Manasseh, whose seats were on this side the Jordan ( Joshua 17:2). To the western half tribe of Prayer of Manasseh, belonged also Beth-shean (Scythopolis), Jibleam, Taanach, Megiddo, the fertile districts of the plain of Jezreel. Manasseh therefore suffered especially, when the Midianites crossed the Jordan near Beisan, in order to desolate the land. From Judges 6:33-35 it may be inferred that Ophrah was situated in the northwestern part of the plain, in the direction of Dora, which likewise belongs to Manasseh. Since the enemy, after crossing the Jordan, encamped in Jezreel, and Gideon invoked assistance against them from Asher, Naphtali, and Zebulun, this inference may be considered tolerably certain. That Asher was called on, shows that Ophrah was in the West, and the appeal to Naphtali and Zebulun indicates that it lay to the north; since otherwise the army of Midian would have prevented a junction. Ophrah was inhabited by a branch of the family of Abiezer, at whose head Joash stood; but among them dwelt others (אַנְשֵׁי הָעִיר, “the men of the city,” Judges 6:27), who were probably of the original inhabitants whom Manasseh had suffered to remain.

Under the oak, תַּחַת הָאֵלָה. Septuagint; τερέμινθος (interchangeable with τερέβινθος), the terebinth. The Targums have בּוּטְמָא, oak. אֵלָה and אַלּוֹן are evidently different species of the same stately tree, and probably differ from each other as the quercus and ilex. The oak and terebinth are too little alike to make it probable that they had almost the same name. Ilex is clearly a cognate term. Böttiger’s remarks about an “ancestral terebinth,” and a “sacred tree” under which “Jehovah appears” (Baumkultus der Hellenen, p521), have no support in the passages in which those trees are mentioned. The magnificent tree afforded a grateful shade, and therefore invited persons to sit and rest beneath it. Whoever knows the East, knows also how to estimate the value of shade;[FN11] though indeed everywhere a large tree near a homestead or in a village, becomes the meeting and resting-place of the inhabitants as well as the traveller. Besides, the tree in Ophrah has nothing whatever to do with what farther happens. The whole section in Böttiger’s book is a misunderstanding. The tree is mentioned here only to make it appear natural that a stranger could seat himself under it without drawing special attention and exciting surprise.

And his son Gideon was threshing wheat in the wine-press. In German, also, “wine-press” (Kelter) sometimes stands for the place in which the pressing is done, as well as for the vat into which the wine flows. The same is the case in Hebrew. While גַּת is the press-house or place, יֶקֶב stands for the vat; but they are frequently interchanged. Here it is of course the place, of which Gideon makes use to thresh wheat; threshing on exposed threshing-floors being avoided on account of the pillaging propensities of the Midianites. Here that had again come to pass which Deborah lamented, and the cure of which she had celebrated in her song—there was no פְּרָזוֹן, no open country, in the land.

Judges 6:12-13. And the Angel of Jehovah appeared unto him. Hitherto מַלְאַךְ יְהוָֹה always signified a human messenger of God (cf. Judges 2:1; Judges 5:23). Here it is otherwise. The mention of a “prophet of Jehovah” in Judges 6:8, already indicated that the מַלְאַךְ now spoken of, is not a human messenger. That hint is now rendered plain and unmistakable by the phrase ויֵּרָא אֵלָי, there “appeared” to him, which is only used when the invisible divine nature becomes visible. As Gideon looked up, a stranger stood before him,—who, while exhibiting nothing unusual in his outward appearance, must yet have had about him that which commanded reverence. This stranger greeted him.

Jehovah (is) with thee, thou valiant hero. Gideon cannot have referred this greeting merely to heroic deeds of war. It is much rather the evident pleasure of the stranger in the nervous energy and vigor with which he threshes, to which with a sense of shame he replies. True, indeed, he is conscious of strength and energy; but of what avail are they? Is it not matter of shame that he cannot even thresh his wheat on the threshing-floor? Hence his respectfully spoken answer: No, my lord; God is not with me; for were He with us, would such things come upon us? would I be driven to thresh wheat in the wine-press? But this answer shows that he believed God; from the greeting (יְהוָֹה) he had perceived that he stood in the presence of one of the friends and confessors of God. It shows, also, that his courageous heart had long demurred against Israel’s dishonor. The national tradition of Israel’s ancient glory was not yet extinct. The deliverance from Egypt was the beginning of Israel’s nationality and freedom. Doubtless, says the strong Prayer of Manasseh, then, as our fathers tell us, God was with Israel, and freed us from Egypt; but now—we are unable to defend ourselves against the pillaging Bedouins! The doubt which he thus utters, does not spring from an unbelieving and pusillanimous soul. He gladly believed and delighted in what was told of other days. His lament is that of a patriot, not of a traitor. Because such is his character, he has been found eligible to become the deliverer of Israel. The Angel therefore comes to him, and says:—

Judges 6:14-16. Go thou in this thy strength[FN12]. … do not I send thee? The difference between Gideon’s call and that of former heroes, must be carefully observed. Of Othniel it is said, that the “Spirit of Jehovah” was with him; Ehud is “raised up” to be “a deliverer;” Barak is called through the prophetess. The latter hero does not immediately proceed to victory. He refuses to go, unless Deborah go with him. In Gideon’s case much more is done. An angel of God assumes the human form in order to call him. He condescends to work miracles before him. How much more, apparently, than Deborah had to contend with, must here be overcome by the angel! The grounds of this difference have been profoundly indicated in the preceding narrative. What was the all-important qualification demanded of one who should be a deliverer of Israel? Decided and undivided faith in God. Faith in God was the root of national freedom in Israel. Whatever energy and enthusiasm the love of country called out among the Greeks and Romans; that, faith in God called out in Israel. Israel existed in God, or not at all. The hero, therefore, who would fight for Israel, must thoroughly believe in God. This faith, undivided, unwavering, not looking to earthly things, and unconcerned about life or danger—a perfect unit with itself in devotion to God, and therefore hostile to the idol gods, the representatives of the enemies—this faith the call must find in him whom it selected for the work of deliverance. The men hitherto called did not come from the same tribes. Othniel was of Judah; Ehud of Benjamin. In these tribes, the worship of the true God was less mixed with that of the false gods, because here the old inhabitants had been obliged to yield. Barak was of Naphtali, where idolatry, though existing in many places along side of the true worship, did certainly not prevail as in Manasseh. Precisely those places which constituted the richest portion of this half tribe, and which consequently suffered most from the inroads of Midian, namely, the cities of the plain, had never, as the narrator expressly recorded, been vacated by the original inhabitants. They had continued to dwell in Beth-shean, Taanach, Megiddo, Jibleam and Dor ( Judges 1:27). Here altars of Baal raised themselves everywhere, fully authorized and perfectly unrestrained. Amid such surroundings, the position of the faithful is a difficult one at all times, but especially in evil days, when Baal seems to triumph. Their hearts become saddened; and the contrast between the former glory, in which they so gladly believe, and the present impotence, unmans and confuses them. If the modest soul of Gideon is to be prepared for bold hazards in behalf of the truth of God, he must first be fully convinced that God is still what He was anciently in Israel; that He still works wonders, and in them reveals his love for the nation. In his home and in his city he is surrounded by idolatry. Hebrews, the youngest, is to assume an attitude of authority towards all. That he may do this boldly and condently, the heavenly visitant must inspire him with a divine enthusiasm which shall rise superior to the suggestions of common prudence. [The way to this is opened by the promise, “But I will be with thee!” which is at the same time a challenge to test the speaker.—Tr.] The narrative could not, in so few sentences, teach the love of God, which will thus be tested, more beautifully. Gideon is no presumptuous doubter. It is his humility that requires the miracle. He builds no expectations on his personal strength. If God will show that He is truly “with him,” he is ready to do everything. He asks much, because he deems himself altogether insufficient.

Judges 6:17. Then give me a sign that thou art He who talketh with me. The angel appeared to Gideon as man; otherwise he could neither have seen him, nor offered him food. His appearance must have been venerable; for Gideon always addresses him deferentially and humbly, with the words בִּי אֲדֹנִי, “Pray, my lord.” Now, when this stranger says, “I send thee—I will be with thee,” and that without adding who He Isaiah, Gideon could hardly fail to conclude that He who addressed him was a supernatural being; especially as these words were used in answer to his own, “if Jehovah were with us.” It Isaiah, therefore, very instructive that the doubtful Gideon asks for a sign to know “whether thou art he who speaks with me,” i.e., whether thou art one who can say, “I am with thee,” and not to know “whether thou art God,” a thought which he is not yet prepared to entertain.

Judges 6:18-20. Depart not hence, I pray thee, until I come again unto thee. Gideon is not yet convinced; but nevertheless the word that has been spoken burns within him. The remark in Judges 6:14, “וַיִּפֶך, and Jehovah turned towards him,” was doubtless intended to intimate that the heavenly visitant turned his face, beaming with the light of holiness, full upon Gideon. Gideon feels the breath of divinity,—but certain he is not. Should the apparition now depart, he would be in twofold dread. He will gladly do whatever is commanded—but, is the commander God? He thinks to solve this question by means of the duties of hospitality which devolve on him. Hence he prays him to remain, until he has entertained him. He is not so poor, but that he can offer a kid and something more to a guest. Flocks of goats still form a considerable part of Palestinian wealth, and find excellent pasturage in the plain of Jezreel. Time permits Gideon to prepare only unleavened cakes; but the supply is bountiful, for he uses apephah (i.e., a measure containing about1994, according to others1985, or only1014, Par. cubic inches, cf. Böckh, Metrologische Untersuchungen, p261) of flour in their preparation. That which appears singular, is the statement that he put the flesh in the basket (סַל). Wherever else this word occurs, it denotes a bread-basket. The explanation Isaiah, that Gideon was unwilling to call a servant, and hence used the basket for both bread and meat. He requires, however, a separate “pot” for the broth, which the basket cannot hold. He thinks now that by this meal he will learn to know his guest. Celestials, according to popular belief, took no earthly food. The angel who appears to Manoah, says ( Judges 13:16): “I will not eat of thy bread.” True, of the angels who came to Abraham ( Genesis 18:8), it is said, “and they did eat;” but the Targum explains, “they seemed to him to eat.”[FN13] This belief has no resemblance to the Homeric conception, according to which the gods, though they eat not bread or drink wine (Iliad, v341), do nevertheless, like mortals, stretch forth their hands after ambrosia and nectar. The angels, like all that is divine in the Bible, have their spiritual abode in heaven, with nothing earthly about them, consequently with no corporeal wants. The explanation of Psalm 78:25, as if לֶחֶם אַבִּירִים meant bread such as angels feed on, is erroneous (unhappily, it has been again put forth by Böhmer, in Herzog’s Realencykl. iv20); the words have long since been properly explained (by Hengstenberg and Delitzsch) of the manna, which came from heaven, i.e., from on high. Hence, as late as the author of Tobias, the angel is made to say ( Tobit 12:19): “I have neither eaten nor drunk, but ye have seen an apparition.” Nor did Gideon err in his expectations. His guest does not eat. In verse20, מַלִאַךְ הָאֱלֹהִים once takes the place מַלְאַךְ יִהוָֹה; but the rule that in the Book of Judges Jehovah stands regularly for the God of Israel, Elohim for the gods of the heathen, is not thereby destroyed. This is shown by the article prefixed to Elohim. The reason for the interchange in this passage lies in the fact that the nature of the angel, as a divine being, here begins to declare itself. In order to describe the angel who speaks to Gideon as the messenger of that unity from which the multitude of the angels proceeds (hence אֶלֹהִים), the narrator introduces the term הָאֱלֹהִים. He thereby explains how the angel in his individual appearance, can nevertheless contain in himself the power of God. The Angel of Jehovah, he means to say, is none other than an angel of the Elohim; hence, Hebrews, the messenger, speaks as Jehovah.

Judges 6:21-24. And the Angel of Jehovah put forth the end of his staff. The angel, like a traveller, but also like the prophets, like Moses and Elijah, carried a staff. They also used it, as he does, to work miracles. Among the Greeks likewise, the staff, in the hands of Æsculapius and Hermes, for instance, is the symbol of the divine power to awaken and subdue.[FN14] The angel touches the flesh and bread, and they ascend in fire. What was brought as a gift to the guest, is accepted by fire as a sacrifice. Fire is the element in which divine power and grace reveal themselves. A flame of fire passed between the parts of Abraham’s sacrifice ( Genesis 15:17). Fire came down on the offerings of Song of Solomon, when he had made an end of praying, and consumed them ( 2 Chronicles 7:1). Fire fell from heaven in answer to Elijah’s prayer that the Lord would make it manifest that He was God in Israel, and consumed the sacrifice before the eyes of the rebellious people ( 1 Kings 18:38). To give a similar sign, the angel now touched the flesh and cakes. By the fire which blazed up, and by the disappearance of his visitor, Gideon perceived that his guest was actually a celestial being, who had called down fire from above. He was perfectly convinced. No doubt could any longer maintain itself, and in place of it fear seized upon him.

And Gideon said, Ah Lord Jehovah! Gideon makes this exclamation, because, like Manoah ( Judges 13:22), he thinks that he must die; for he has seen what ordinarily no living man does see. This view is deeply rooted in the Israelitish idea of God, and directly opposed to Hellenic conceptions. In fact, heathenism, as pantheism, knows of no real partition-wall between the individual gods and men (cf. Nägelsbach, Homer. Theologie, p141); but between the God who inhabits the invisible and eternal, and man who dwells in the world of sense, there was seen to be an absolute difference. Every human being is too sinful, and too much under the dominion of sense, to endure the immediate glory of the Incomprehensible. He cannot see God, to whom “to see” means to receive the light of the sun into eyes of flesh. When, therefore, Moses, notwithstanding that he spake with God, as friend converses with friend ( Exodus 33:11), would see his glory, the answer was ( Judges 6:20): “Thou canst not see my face; for no man sees me, and continues to live.” It is implied in this idea, that only the living man cannot see God, that to see Him is to die. That, therefore, the dead can see Him, is an inference close at hand, and important for the O. T. doctrine concerning the soul and immortality.—Gideon, however, has no cause for lamentation, for after all he has only seen the man. Jacob’s life also was preserved, for his wrestling had been with “the man” ( Genesis 32:24; Genesis 32:31 (30). “No man hath seen God at any time” ( John 1:18). When, therefore, Philip says, “Show us the Father,” Jesus answers: “He that hath seen me, hath seen the Father” ( John 14:9). Hence, a voice is heard—the voice of the now unseen God—saying: “Fear not; thou shalt not die!” It was for the very purpose that Gideon might live, that the angel had not appeared as God. The wife of Manoah wisely draws this same conclusion herself ( Judges 13:23). And God speaks “Peace” to him. Where peace Isaiah, there is no occasion for fear; for peace is the fruit of reconciliation. The divine messenger did not come to punish Israel still further, but to bring them help. When He comes to save, He must have previously forgiven. This forgiveness is the “peace.” So Gideon understands it, when he builds an altar, and calls it יהוָֹה שַׁלוֹם, God-Peace, i.e., the Peace of God. Humility and penitence prompt him to this. Above, in Judges 6:13, when he was not yet certain that God had appeared to him, he had said nothing to indicate that, was Israel’s own fault that God was not with them. Of this he becomes conscious while standing in the presence of the divine messenger. The fear that to see God involves death, rests first of all on the moral ground of conscious sinfulness. Undoubting faith is ever followed by true repentance, namely, love for truth. Gideon builds his altar to the Peace of God, i.e., to his own reconciliation with God, and salvation from the judgment of God.[FN15] The narrator seizes on this penitential feeling of Gideon’s, to which he joyfully consecrated his altar, and by means of it continues the thread of his story. The altar was known to the author as still extant in his time.

HOMILETICAL AND PRACTICAL
Israel repented, and God’s compassion renewed itself. Manifold as nature is the help of God. It is not confined to one method; but its wonders become greater as Israel’s bondage becomes more abject. It was a great thing to select a woman to be the deliverer of Israel. This woman, however, had grown up in the Spirit of Jehovah; she was a prophetess already, accustomed to counsel the people. The choice of Gideon was therefore still more extraordinary. He was not only the youngest in the least family, but he belonged to a city in which the heathen had for the most part remained. Idolatry prevailed, invading even his father’s house. God took him like a brand from the fire, to make him the deliverer of his people.

So God converted his Apostle, from amidst the multitude of enemies and their plots, on the way to Damascus. So Luther went forth from his cloister to preach the gospel of freedom. God calls whoever He will, and no school, faculty, or coterie, limits the field of his election.

Starke: When we think that God is farthest from us, that in displeasure He has entirely left us, then with his grace and almighty help He is nearest to us.—The same: Even in solitude the pious Christian is not alone, for God is always near him.

God does not err in his calling. Gideon was the right Prayer of Manasseh, though he himself did not believe it. He desires a sign, not from unbelief, but humility. He who thus desires a miracle, believes in miracles. He desires it not to be a proof of God, but of himself. To him the censure of Jesus does not apply: “Except ye see signs and wonders, ye will not believe;” for those wished them as grounds of faith in Jesus, Gideon as evidence that himself was the right man. Gideon’s humility was evidence of his strength.—Hedinger: Conceit and pride do not lead man to God, but humility and lowliness do.

Thus Gideon believed the angel whom he beheld vanishing toward heaven; the Jews did not believe Jesus, when He wrought miracles and rose from the dead. But Gideon’s eye was the humility with which he looked at himself. When Christians do not believe, it is because of pride which does not see itself. It is not for want of a theophany that many do not believe; for all have seen angels, if their heart be with God. “For the angel of the Lord encampeth round about them that fear Him, and delivereth them” ( Psalm 34:8).

Starke: Even the strongest faith has always something of weakness in it.—Lisco: From Judges 6:14 Gideon seems already to have perceived who it was that spake with him. His answer is the language not so much of unbelief as of modesty.—Gerlach: His prayer was not dictated by unbelief, but by a childlike, reverential acknowledgment of the weakness of his faith, as in the case of Abraham.

[Bp. Hall ( Judges 6:11): What shifts nature will make to live! O that we could be so careful to lay up spiritual food for our souls, out of the reach of those spiritual Midianites! we could not but live in despite of all adversaries.—The same ( Judges 6:13): The valiant man was here weak, weak in faith, weak in discourse, whilst he argues God’s absence by affliction, his presence by deliverances, and the unlikelihood of success by his own inability—all gross inconsequences.—Scott: Talents suited for peculiar services may for a time be buried in obscurity; but in due season the Lord will take the candle from “under the bushel,” and place it “on a candlestick,” to give light to all around; and that time must be waited for, by those who feel their hearts glow with desires of usefulness which at present they have no opportunity of executing.—Tr.]

Footnotes:
FN#8 - Judges 6:11.—Literally, “was beating” (חֹבֵט) sc. with a stick, ῤαβδἰζελν. The more usual word for threshing is דּוּשׁ. Threshing was generally done by treading with oxen, or by means of a drag-like machine drawn over the grain by oxen or other animals. But for small quantities, and for certain minor seeds ( Isaiah 28:27), a stick was used, ct. Ruth 2:17.—Tr.]

FN#9 - Judges 6:15.—אֲדֹנָי: thus pointed, this word always refers to God, and the possessive suffix (for such –ָי is most probably) is lost sight of. “From the words in Judges 6:15 Gideon perceived that he who talked with him was not a mere man. Hence, he now no longer says: ‘Pray, my lord’ (אַדֹנִי, Judges 6:13), but, ‘Pray, Lord’ (אֲדֹכָי, God the Lord).” So Keil. Dr. Cassel apparently points the text here as in Judges 6:13, for he translates “My Lord.” Compare what he says on Judges 6:17.—Tr.]

FN#10 - Judges 6:22.—בִּי־עַל־בֵּו: “for therefore,” “for on this account.” Dr. Cassel renders it here by also, “so then” (illative). But the phrase regularly indicates the ground or reason for what goes before, cf. Genesis 18:5; Genesis 19:8; Genesis 33:10; etc.; and Ewald, Gram. 353 a. Gideon’s thought is: “Woe is me! for therefore—scil. to give me cause for my apprehension of danger—have I seen,” etc. Cf. Bertheau and Keil. The E. V. would be rendered accurate enough by striking out either “for” or “because.”—Tr.]

FN#11 - Clearly and charmingly apparent in Genesis 18:1-4.

FN#12 - Keil: “In this thy strength, i.e., in the strength which thou now hast, since Jehovah is with thee. The demonstrative ‘this’ refers to the strength now imparted to him through the divine promise.”—Tr.]

FN#13 - The same explanation is adopted by Josephus and Philo, and is not to be rejected as Delitzsch (Genesis, p383) and others have done. Genesis 18. to Judges 6:12 speaks only of “men.” But as they only seemed to be men, so they only seemed to eat The instance of the risen Saviour is not to be adduced, for angels before Christ were not born like Christ.

FN#14 - On the subversion of the staff as a symbol of blessings into an instrument of sorcery, cf. my Eddischen Studien, p76.

FN#15 - Keil: “The design of this altar .… is indicated in the name given to it. It was not to serve for sacrifices, but as a memorial and witness of the theophany vouchsafed to Gideon, and of his experience that Jehovah is Peace, i.e., does not desire to destroy Israel in his wrath, but cherishes thoughts of peace.” Cf. Hengstenberg, Diss. on Pent. 2. p34.—Tr.]

Verses 25-32
Gideon destroys the altar of Baal, and builds one to Jehovah. His father, Joash, defends him against the idolaters. His new name, Jerubbaal
Judges 6:25-32
25And it came to pass the same [that] night, that the Lord [Jehovah] said unto him, Take thy father’s young [ox] bullock, even [and][FN16] the second bullock of seven years old, and throw [pull] down the altar of Baal that thy father hath, and cut down the grove [Asherah] that is by [upon] it: 26And build an altar unto the Lord [Jehovah] thy God upon the top of this rock [fortification], in the ordered place,[FN17] and take the second bullock, and offer a burnt-sacrifice with the wood of the 27 grove [Asherah] which thou shalt cut down. Then [And] Gideon took ten men of his servants, and did as the Lord [Jehovah] had said unto him: and so it was, because he feared his father’s household, and the men of the city, that he could not do it by day, that he did it by night.[FN18] 28And when the men of the city arose early in the morning, behold, the altar of Baal was cast down, and the grove [Asherah] was cut down that was by [upon] it, and the second bullock was offered upon the altar that was built 29 And they said one to another, who hath done this thing? And when [omit: when] they inquired and asked [searched], [and] they said, Gideon the son of Joash hath done this thing 30 Then the men of the city said unto Joash, Bring out thy Song of Solomon, that he may die: because he hath cast down the altar of Baal, and because he hath cut down the grove [Asherah] that was by31[upon] it. And Joash said unto all that stood against [about] him, Will ye plead [contend] for Baal? will ye save him? he that will plead [contendeth] for him, let him be put to death whilst it is yet morning;[FN19] if he be a god, let him plead [contend] for himself, because one [he] hath cast down his altar 32 Therefore on that day he [they] called him Jerubbaal, saying, Let Baal plead [contend] against him, because he hath thrown down his altar.

TEXTUAL AND GRAMMATICAL
1 Judges 6:25.—Bertheau and Wordsworth also find two bullocks in the text. “The original text,” says the latter, “seems clearly to speak of two bullocks, and the ancient versions appear to distinguish them (see Sept, Vulg, Syriac, Arabic).” De Wette and Bunsen, too, render “and,” not “even.” Keil argues, that “if God had commanded Gideon to take two bullocks, He would surely also have told him what he was to do with both.” But does He not tell him plainly enough in the words, “and pull down the altar of Baal?” See the commentary, below.—Tr.]

2 Judges 6:26.—בַּמַּצֲרָכָה. Our author’s translation of this word, “on the forward edge,” is too precarious to allow of its introduction into the text. It probably means: “with the arrangement of wood” (cf. below). On the use of בְּ in this sense, see Ges. Lex., s. v, B2, a.—Tr.]

3 Judges 6:27.—The E. V. is singularly awkward here. Dr. Cassel: “and as, on account of the house of his father and the men of the city, he feared to do it by day, he did it by night.”—Tr.]

4 Judges 6:31.—Dr. Cassel translates the foregoing clause thus: “he that contendeth for him, let him die! Wait till morning;” etc. Keil interprets similarly.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 6:25. And it came to pass that night. “Ye have honored false gods instead of the eternal God,” the prophet had said above, “and therefore are come under the yoke.” For apart from its God, the maintenance of Israel’s nationality is an unnecessary thing. If they attach themselves to the gods of the nations, they must also wear their fetters. Only when they believe the Eternal is freedom either necessary or possible. The war against the oppressors, must begin against the gods of the oppressors. Gideon, fully convinced of the truth of Israel’s God, cannot summon to battle against the enemy, while an altar of Baal stands in his father’s own village. Israel’s watchword in every contest Isaiah, “God with us;” but before that word can kindle the hearts of the people, it must have been preceded by another—“Down with Baal!” This truth God himself enunciates in the valiant soul of Gideon. For now, being wholly filled with divine fire, he will delay no longer. But, only he who fears not Baal will find confidence among the people. The vigorous blows of his axe against the Asherah are the clearest proofs of his own faith. Such a faith kindles faith. Accordingly, Gideon must begin the liberation of Israel in his own house. Whoever will be truly free, must commence with himself and by his own fire-side—that is truth for all ages.

Take the ox-bullock, etc. Under divine inspiration, Gideon is as energetic as he is prudent. He neither delays, nor hastens overmuch. He chooses night for what he has to do, not from cowardice, but to insure a successful issue. By day, an outcry and contest would be inevitable, and would terrify the undecided. An accomplished fact makes an impression, and gives courage. His task is a twofold one: he must first tear down, then build up. The abominations of Baal must be thrown down. The altars of Baal, as the superior sun-god, were located on heights or elevated situations. They were built of stone, sometimes also of wood or earth ( 2 Kings 23:15), and were of considerable massiveness. Erected upon them, “planted” (לֹאתִפַּע, Deuteronomy 16:21), stood a tree, or trunk of a tree, covered with all manner of symbols. This was consecrated to Astarte, the fruitful, subordinate night-goddess. Such an image was that of Artemis in Ephesus, black (like the earth), fastened to the ground, and full about the breasts, to symbolize the fostering love of the earth. In other places, where the Greeks met with similar figures, Sparta, Byzantium, and elsewhere (cf. Gerhard, Griech. Mythol. § 332, 4, vol. i. p343), they were dedicated to Artemis Orthia, or Orthosia. In this name (ὀρθός, straight), that of the Asherah (from אַשֵׁר, to be straight) was long since recognized (cf. Zorn, Biblioth. Antiquar., p383). Asherah was the straight and erect idol of Astarte; the symbol of her sensual attributes. Its phallic character made it the object of utter abhorrence and detestation to the pure and chaste worship of Jehovah. And in truth the worship at Sparta (Paus. iii16, 7) did not differ essentially from that on Mt. Carmel ( 1 Kings 18:28). This idol was a common ornament of the altars of Baal,[FN20] by means of which these represented the worship of nature in its completeness. Hence it Isaiah, that we find Baal and Astarte joined together, as well as Baal and Asherah. Accordingly, Asherah and Astarte are not indeed altogether identical, as was formerly supposed; but neither are they, as Movers thought (Phoeniz. i561, etc.), different divinities. Asherah was the Astarte Orthia, the image which expressed the ideas represented by the goddess; but it was not, and need not be, the only image of the goddess. Without adducing here the many passages of Scripture in which Asherah and Astarte occur, the foregoing observations may suffice to explain every one of them. It will be found, upon reviewing them, that while persons could indeed worship Astarte, it was only Asherah which they could make for themselves, and again destroy. In form and idea, Baal and Astarte presented the perfect contrast to the living and creative God. Gideon, therefore, if he is to build up Israel anew, must begin with the overthrow of their idols. But this was not so slight an undertaking as to be within his own sole powers of execution. He needs men and carts for the purpose. He must wrench the altar of Baal out of its grooves, and throw it down; tear out the Asherah, and cut it to pieces. In their place (this is expressed by the הַוֶּה, “this,” of Judges 6:26), he is to erect an altar to the Eternal God. For this he cannot use the polluted fragments of the altar of Baal. He must bring pure earth and stones with him, out of which to construct it. Hence he uses ten servants to assist him, and a cart.

Take the ox-bullock which belongs to thy father, etc. The altar of Baal had been erected on his father’s estate. The guilt of his father’s house must be first atoned for. Therefore his cattle are to be taken. פַּר הַשּׁוֹר, ox-bullock, is not a young bullock, and does not answer to בֶּו בָּקָר. It is rather the first bullock of the herd, the “leader;” for even the second, being seven years old, is no longer young. Hesiod advises agriculturists to provide themselves two plough-bullocks of nine years old (Works and Days, 447). In Homer, bullocks of five years are offered and slaughtered (Il. ii403; Odyss. xix420). Down to the present day, the bullock of the plain of Jezreel and the Kishon surpasses, in size and strength, the same animal in the southern parts of the land (cf. Ritter, xvi703). This first bullock, this head of the herd, answers in a sense to the head of the family, which is Joash; it must help to destroy the altar which belongs to the latter. But as Gideon is not simply to destroy, but also to build up, the second bullock must also be taken, to be offered upon the new altar, in a fire made of the wood of the Asherah. The flames for which the idol must furnish the material—and we may thence infer how considerable a log of wood it was,—must serve to present an offering to the Eternal God.[FN21]
Judges 6:26-29. On the top of the fortification, on the forward edge, עַל רֹאשׁ הַפָּעוֹז: not the rock, near which God first appeared to Gideon. It was stated at the outset, that Israel made themselves grottoes, caves, and fortifications against the enemy. Some such place of protection and defense we are here to understand by the term מצוֹז. Upon this, the altar of Baal, the helper who could not help, had reared itself. In its place, an altar of the true Helper, the Eternal God, was now built, and placed בַּמַּצַרָכָה., on the forward edge. This word occurs repeatedly in the first book of Samuel, in the sense of “battle-array.” It answers to the Latin acies, and indicates that attitude of armies in which they turn their offensive sides toward each other; so that we are told ( 1 Samuel 17:21) that Israel and the Philistines had arranged themselves מַצֲרָכָה לִקְרַאת מַצֲרָכָה. Now, as acies came to signify battle-array because of the sharp side which this presented, so מַצֲרָכָה, as here used of the fortification, can only signify its forward edge.[FN22] The place where Gideon had to work was within the jurisdiction of Joash, but at some distance from the city, since otherwise the inhabitants would scarcely have remained ignorant of his proceedings till the next morning.

Judges 6:30. And the men of the city said unto Joash. Although the altar belonged to Joash, the people of the city nevertheless think themselves entitled to sit in judgment on the insult offered to Baal. Baal worshippers are not tolerant. The disposition of Joash however, seems even before this to have been similar to that of Gideon. For when it is said that Gideon feared to do his work by day, among all those whom he considers, his father is not mentioned, though he must be the most directly concerned. The same inference may be drawn from the energetic and ironical answer which he gives the men of the city. There is nothing to support Bertheau’s conjecture that Joash held the office of a judge. He is the head of the family; as such, he is required to deliver up Gideon, guilty of crime towards Baal. Joash is not merely indisposed to do this, but even threatens to use violence against any one who takes the cause of Baal upon himself. A few such forcible words were enough to quiet the people of the city. Israel had fallen into such deep torpidity and self-oblivion, that their enemies dared to demand of a father the life of his Song of Solomon, because he had done that which it was the duty of every Israelite to do. The first energetic resistance changes the position of parties, and puts the enemy to flight.

Judges 6:31. And Joash said, Will ye contend for Baal? In a similar manner,[FN23] Lucian ridicules the heathenism of his day, by representing Jupiter as laughed at for letting the sacriligious thieves depart from Olympia, untouched by his thunderbolts, although they had cut from his statue the golden locks of hairs, each of which weighed six minæ (in Jupiter Tragoedus). It lies in the nature of heathenism to identify God and the symbol which represents Him, since in general whatever testifies of God, every sensible manifestation of Deity, is made Deity itself by it. Joash ridicules the idea of his heathen neighbors, that the destruction of his altar is an insult to Baal. On the principles of heathenism, Baal’s protection of his altar, or the contrary, will demonstrate whether he is or is not. If he is able to take care of his own altar, Joash mockingly argues, it is an insult for another to undertake it for him. In this case, not he who injures, but he who would defend his altar, denies his deity. The latter first deserves to die. Many expositors have connected צַד חַבֹּקֶר, “till morning,” with יו·מת, “let him die,” which is against the sense of Joash’s speech. As to the destroyer of the altar, he says, we know not yet whether he has deserved death; wait till morning, and let us see whether Baal himself will do anything. But he who would take Baal’s place, and put the other to death, he deserves punishment at once; for he denies that Baal has any power at all, and by consequence that he exists. Wait till morning, if he be a god, he will contend for himself, because he hath cast down his altar. Joash denies that the altar belonged to him, although Judges 6:25 states that it did. The altar, he says, belongs to its god: let him see to it. The result of these words must have been, to make it evident to the men of the city that Joash and his house would have nothing more to do with Baal. For this they knew full well, that their Baal would do nothing to Gideon. It is one of the characteristic illusions of heathenism in all ages, that it does not itself believe in that for which it spends its zeal.

Judges 6:32. And at that time they named him Jerubbaal, that Isaiah, Baal will contend with him, for he hath thrown down his altar. Why expositors have not been content with this significant explanation, it is impossible to see.[FN24] It sets forth the utter impotence of Baal, and the mockery which it excited. Had Gideon been named “Contender with Baal,” it would have implied the existence of Baal. But if he was called, “Baal will contend with him, avenge himself on him,” and thus by his life, presence, and prosperity, strikingly manifested the impotence of the idol-god, who could not take vengeance on him, then his name itself was full of the triumph of the Israelitish spirit over its opponents. Baal can do nothing, Baal will do nothing, when his altars are overthrown. Baal is not: Israel has no occasion to fear. The superstition that he will avenge himself on his enemies, is idle. Of that, Jerubbaal affords living proof. In vain did Baal’s servants wait for vengeance to overtake Gideon—it came not; the hero only becomes greater and more triumphant. The name is therefore of greater ethical significance, than has been generally supposed. This fact secured its perpetuation and popular use. Even believers in the eternal God are deeply imbued with superstitious fear of Baal, which forbids them to do anything against him. How idle this fear Isaiah, Gideon shows. Samuel in his farewell address speaks of Gideon as Jerubbaal ( 1 Samuel 12:11); while Joab, speaking of Abimelech, calls him “son of Jerubbosheth” ( 2 Samuel 11:21). בּשֶׁת is a term of reproach for Baal ( Hosea 9:10).[FN25] Any connection between the name Jerubbaal and that of a god Jaribolos, discovered on Palmyrene inscriptions, is not to be thought of. First, for the self-evident reason, that no heathen god can possibly be called Jerubbaal; and secondly, because the like-sounding Jar can be better explained from יָרֵחַ, the moon, thus suggesting a moon-baal (cf. Corpus Insc. Grœc. iii. n4502, etc.; Ritter, xvii1531, etc.). It is interesting to notice that Gideon’s proper name, גּדְעוֹן, appropriately expresses the act with which he began his career. נָדַצ is equivalent to the Latin caedere, to fell. Deuteronomy 7:5 says: “Their altars ye shall throw down, .… their asherahs ye shall fell (תְּגַדֵּעוּן, cf. Deuteronomy 12:3. The same word is used ( 2 Chronicles 14:2; 2 Chronicles 31:1) of the felling of the Asherah, and Isaiah 9:9, of the felling of trees. Gideon, therefore, is the Feller, (Cæsar).

HOMILETICAL AND PRACTICAL
After the miracle of his election, Gideon enters on his calling. Othniel begins his official career in battle, Gideon in his own house. He must test at home his courage against foes abroad. Before he can proclaim the call of God against the enemies of Israel, who are inflicted on account of the prevalent idolatry, he must throw down the altar of Baal in his father’s house. The most difficult battle is to be fought first. Nearest neighbors are the worst adversaries. But he dares it because he believes God, and wins. Song of Solomon, when preachers of the gospel reap no fruit and gain no victory, it is often because they have not yet overthrown the altars in their own houses. The road to the hearts of the congregation, is over the ruins of the minister’s own Baal.—Starke: Christian friend, thou also hast a Baal in thine own heart, namely, evil concupiscence. Wilt thou please the Lord, first tear that idol down.

But Gideon must not merely tear down, but also build up; not only destroy the old altar, but also sacrifice on the new. Tearing down is of itself no proof of devotion; for an enemy’s enemy is not always a friend. The spirit that only denies, is an evil spirit. Divine truth is positive. Building involves confession; hence, to build up (edify) is to proclaim our confession and to preach the gospel of Him who is Yea and Amen. So did the Apostle not merely undermine the idolatry of Diana, but build up the church in Ephesus. Boniface, the Apostle of the Germans, not only cut down the oaks of heathenism, but founded churches. All churches are Gideon-altars, dedicated to Him who overthrew death, that He might build up the New Jerusalem.—Starke: He who would truly reform, must not only abolish, but put something better in its place.

Gideon’s sacrifice was to be consumed by the wood of the idol-image. The sole use which can be made of wooden gods, is to kindle a sacrifice to the true God. The wood was not unholy, but only the heart that fashioned it into an idol-image. The mountains on which the people worshipped were not unholy, but only the people who erected idols upon them. All sacrificial flames arise from the wood of idols previously worshipped. So the Apostle consumed his zeal as persecutor in the burning zeal of love. When the heart burns with longings after its Saviour, the flames consume the worldly idols which it formerly served. When prayer rises like the smoke of sacrifice, it springs from penitence in which old sins are burned to ashes.

Gideon is obedient to every direction, and is crowned with success. Notwithstanding apparent danger, obedience to God conducts only to happy issues. The most painful injunction is laid on Abraham; he obeys, and it turns to salvation. The enemies seek to slay Gideon; but they are sent home with derision. Gideon not only threw down the altar in his father’s house, but also won his father’s heart for God. Song of Solomon, confession of Christ often draws after it the hearts of parents. It is salvation, even if the first be last. However late, if at last men only come to God!—Lisco: The father had evidently derived new courage from his son’s bold exploit of faith, and declares war to the idolaters, if they touch his son.—Gerlach: The bold deed, of the son inspired the father also with new faith and courage. Hence, in this strife, Joash dared to judge as faith demanded.

And Gideon was called Jerubbaal. The hero is the wonderful type of the militant church: militant, that Isaiah, against unbelief, not engaged in internal warfare. His name proclaimed that Baal is nothing and can do nothing; but that God’s word is irresistable. Hence, it is a symbol of encouragement for all who confess the truth. He who fears and hesitates, does not love; but for him who has courage, Baal is vanished. Gideon threw down his altar, and built another for God, not for the stones’ sake, but for Israel’s benefit. Every Christian is a Jerubbaal, so long as instead of self-righteousness, he gives a place in his heart to the Cross. Thus, many in our days, who have more fear of man than courage in God, are put to shame by Jerubbaal. They exercise discretion, regard their position, look to their income, defer to superiors, and wish to please all,—but only he who seeks to please God alone, loses nothing and gains all.—Starke: As names given to men in memory of their good deeds are an honor to them, so to their adversaries they are a disgrace.—Gerlach: Henceforth the life and well-being of Gideon became an actual proof of the nothingness of idolatry; hence he receives the name Jerubbaal from the mouth of his father.

[Bp. Hall: The wood of Baal’s grove must be used to burn a sacrifice unto God. When it was once cut down, God’s detestation and their danger ceased. The good creatures of God that have been profaned to idolatry, may, in a change of their use, be employed to the holy service of their Maker.—Wordsworth: The Parthenons and Pantheons of heathen antiquity have been consecrated into Basilicas and Churches of Christ.—Henry: Gidson, as a type of Christ, mast first save his people from their sins, then from their enemies.—The same: It is good to appear for God when we are called to it, though there he few or none to second us, because God can incline the hearts of those to stand by us, from whom we little expect it.—TR.

Footnotes: 
FN#16 - Judges 6:25.—Bertheau and Wordsworth also find two bullocks in the text. “The original text,” says the latter, “seems clearly to speak of two bullocks, and the ancient versions appear to distinguish them (see Sept, Vulg, Syriac, Arabic).” De Wette and Bunsen, too, render “and,” not “even.” Keil argues, that “if God had commanded Gideon to take two bullocks, He would surely also have told him what he was to do with both.” But does He not tell him plainly enough in the words, “and pull down the altar of Baal?” See the commentary, below.—Tr.]

FN#17 - Judges 6:26.—בַּמַּצֲרָכָה. Our author’s translation of this word, “on the forward edge,” is too precarious to allow of its introduction into the text. It probably means: “with the arrangement of wood” (cf. below). On the use of בְּ in this sense, see Ges. Lex., s. v, B2, a.—Tr.]

FN#18 - Judges 6:27.—The E. V. is singularly awkward here. Dr. Cassel: “and as, on account of the house of his father and the men of the city, he feared to do it by day, he did it by night.”—Tr.]

FN#19 - Judges 6:31.—Dr. Cassel translates the foregoing clause thus: “he that contendeth for him, let him die! Wait till morning;” etc. Keil interprets similarly.—Tr.]

FN#20 - הָאֲשׁרָח אֲשֶׁר צָלָיו. Hence they always occur together, cf. 1 Kings 14:23; 1 Kings 16:33; 2 Kings 17:16; 2 Kings 21:8; 2 Kings 23:15.

FN#21 - Wordsworth: “Gideon, though not a priest, was made a priest for the occasion—as Manoah afterwards was ( Judges 13:19)—by the special command or God, who shows his divine independence and sovereign authority by making priests of whom he will, and by ordering altars to be built where he will. Cf. Hengst, Pentateuch, ii: 48.”—TR.]

FN#22 - Keil; “בַּמַּצֲרָכָה, ‘with the preparation (zurüstung).’ The explanation of this word is doubtful. Since בָּבָח is used ( 1 Kings 15:22) with בְּ of the building material, Studer and Bertheau understand מַצֲרָכָה of the materials of the overthrown Baal-altar, out of which Gideon was to build the altar to Jehovah—Studer applying the word more particularly to the stone of the altar itself, Bertheau to the materials, especially the pieces of wood, lying on the altar, ready to be used in offering sacrifices. But they are certainly wrong; for neither does מַצֲרָכָה mean building material or pieces of wood, nor does the definite article, which here precedes it, point to the altar of Baal. The verb צָרַדְ occurs not only quite frequently of the arrangement of the wood upon the altar ( Genesis 22:9; Leviticus 1:7, and elsewhere), but also of the preparation of the altar for the sacrifice ( Numbers 23:4). Accordingly, מַצֲרָכָה can scarcely be understood otherwise than of the preparation of the altar to be built for the sacrificial action, in the sense: ‘Build the altar with the preparation (equipment) required for the sacrifice.’ According to what follows, this preparation consisted in piling up the wood of the Asherah on the altar to consume the burnt-offering of Gideon.”—Tr.]

FN#23 - The same idea underlies the Jewish legends of Abraham’s destruction of the idols in his father’s house. Cf. Beer, Leben Abraham’s, Leipzig, 1869, p10.

FN#24 - Keil has come back to it.

FN#25 - On the names Ishbosheth and Mephibosheth, compare for the present my article on Ishbosheth in Herzog’s Realencykl. vii:83, where, however, the printer has erroneously put קרי מבצל for מריב בצל.

Verses 33-40
The Midianite marauders being encamped in the Plain of Jezreel, the Spirit of Jehovah takes possession of Gideon. The double sign of the fleece
Judges 6:33-40
33Then [And] all the Midianites, and the Amalekites, and the children [sons] of the east were gathered together, and went over, and pitched [encamped] in the 34 valley [plain] of Jezreel. But [And] the Spirit of the Lord [Jehovah] came upon Gideon, and he blew a [the] trumpet; and Abi-ezer was gathered after him 35 And he sent messengers throughout all Manasseh; who also was gathered after him: and he sent messengers unto Asher, and unto Zebulun, and unto Naphtali; and they came up to meet them.[FN26] 36And Gideon said unto God, If thou wilt save Israel by my hand, as thou hast said, 37Behold, I will [omit: will] put a fleece of wool in the [threshing] floor: and if the dew [shall] be on the fleece only, and it be dry upon all the earth [ground] besides, then shall I know that thou wilt save Israel by my hand, as thou hast said 38 And it was so: for [and when] he rose up early on the morrow, and [he] thrust [pressed[FN27]] the fleece together, and wringed 2 the [omit: the] dew out of the fleece, a [the[FN28]] bowl-full of water 39 And Gideon said unto God, Let not thine anger be hot [kindled] against me, and I will speak but this once: let me prove [try], I pray thee, but this once with the fleece; let it now be dry only upon the fleece, and upon all the ground let there be dew 40 And God did so that night: for [and] it was dry upon the fleece only, and there was dew on all the ground.

TEXTUAL AND GRAMMATICAL
1 Judges 6:35.—לִקְרָאתָם, “to meet them,” i.e., Gideon and the Manassites already in the field. Dr. Cassel (De Wette, also) substitutes “him.” The LXX. change the number at the other end of the sentence, probably because they thought that the mountaineers of Asher and Naphtali, descending into the plain, did not make a good subject for צָלָה, to go up, and render: καὶ ἀνέβη εἰς συνάντηιν αὐτῶν. As to what may be called the “military” meaning of צָלָה, cf. the Com. on Judges 1:1, p26.—Tr.]

2 Judges 6:38.—The words rendered “thrust together” and “wringed” by the E. V, are וַיָּזַר (from זוּר) and ניִּמֶצ (from מָצָה). Dr. Cassel translates the first by “wringing,” the second by “pressing.” The difference between them seems to be slight, if any. In the text, one clause expresses the action, the other the result. The primary idea of זוּר, according to Gesenius, is “to straiten, to bring into a narrow compass;” that of מָצָה, “to suck.” The action of wringing, though likely enough to be used by Gideon, is not expressed by either term. However, it lies nearer זוּר than מָצָה. De Wette: Er druckte die Wolle aus, und presste Thau aus der Schur, etc.—Tr.]

3 Judges 6:38.—הַסֵּפֶל, “the bowl,” namely, the one he used to receive the water. On the “bowl,” compare our author’s remarks on Judges 5:25.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 6:33-35. It was high time that a new spirit bestirred itself in Israel. The Bedouin hordes already pressed forward again from the desert regions beyond the Jordan, and were settling down, like a heavy cloud, on the plain of Jezreel. Gideon, by his bold deed against Baal, and because the idol-god did nothing whatever to avenge the insult to its altar, had acquired authority and distinction among his people. As now the enemy who oppressed and plundered Israel was near, the Spirit of God filled him, literally, “put him on.” What he had done against the altar of Baal in his father’s house, that he would attempt against the enemy in the open field. He sounds the trumpet on the mountains. Though the youngest in his family, and that the least in Prayer of Manasseh, the people obeyed his call, and ranged themselves under him (אַהֲוָייו)—such power is there in one courageous deed, in the vigorous resolution of one man in a servile age. Even Asher, who had held back from Barak, furnished men. Nor were the brave sons of Zebulun and Naphtali wanting on this occasion. In a short time Gideon stood at the head of a not inconsiderable army.

Judges 6:36. And Gideon said unto God. The success thus far enjoyed by Gideon, has not lifted him up. He cannot yet believe that he is called to conduct so great an undertaking. He is aware also of the dangers to which he exposes his house and country. True, the divine manifestation which roused his soul, is still acting on him. But time, even a few eventful days, envelops such memories in shadowy dimness. In his humility, he is seized by a longing for renewed certainty. He desires to be assured, whether it was indeed destined for him to become the deliverer. He has recourse to no superstitious use of the lot. He turns in prayer to the God who has already shown his wonders to him, and who, as angel, has conversed with him. Now, as in Judges 6:20, where the angel manifests his supernatural character, the narrator used Elohim, with the article, because from Jehovah alone, who is the true Elohim, the only one to whom this name justly belongs, angels proceed; so here again, when Gideon asks for a new sign, he makes him pray to “the Elohim,” and continues to employ this term as long as he speaks of the miracle.

Judges 6:37-40. Behold, I put a fleece of wool in the threshing-floor. The sign he asks for is such as would naturally suggest itself to a person in rural life. The holy land is favored with heavy, fertilizing dews, which impart to its fields that beautiful and juicy verdure, by which it forms so grateful a contrast with the dry and dewless steppes on which nothing but the palm grows (cf. Ritter, xv157; xvi42, etc. [Gage’s Transl. ii: 164]). Wool, spread on the open threshing-floor, especially attracts the dew. Gideon proposes to consider it a divine affirmative sign, if only the wool absorb dew, while the ground around be dry. It takes place. He finds the wool wet; after wringing (וַיָּזַר, from צוּר = זוּר) the fleece, and pressing it (וַיִּמֶצ, from מָצַצ = מָצָה), he can fill a whole bowl full with the water; the ground round about is dry. Though very remarkable, he thinks nevertheless, that it may possibly be explained on natural principles. Perhaps the dew, already dried up from the ground, was only longer retained by the fleece. In his humility and necessity for assurance, and in the purity of his conscience, which is known to God, he ventures once more to appeal to God. If now the reverse were to take place, leaving the wool dry and the ground wet, there could be no doubt that God had wrought a miracle. No other explanation would be possible. This also comes to pass, and Gideon knows now beyond all doubt, that God is with him. The naïveté of an uncommon depth of thought reveals itself in this choice of a sign for which the hero asks. Faith in God’s omnipotence lies at its base. Such a request could only be made by one who knew that the whole creation was in the hands of God. Relying on the grace and power of God, he casts lots with the independent laws of nature. The childlike faith which animates him, sounds the depths of an unfathomable wisdom. Hence, in the ancient church, his miraculous sign became the type of the highest and most wonderful miracle known to the church, the birth of Jesus from the Virgin Mary. Origen already speaks of the advent of the Son of God as the fall of the divine dew. The development of this type in pictures and customs, I have elsewhere attempted to trace, whither I must here refer the reader (Weihnachten, p248, etc.).

HOMILETICAL AND PRACTICAL
Gerlach: Gideon does not “put on” the Spirit of the Lord, but the Spirit puts him on. He clothes him, as with a suit of armor, so that in his strength he becomes invulnerable, invincible.

[Bp. Hall: Of all the instruments that God did use in so great a work, I find none so weak as Gideon, who yet of all others was styled valiant. The same: The former miracle was strong enough to carry Gideon through his first exploit of ruinating the idolatrous grove and altar; but now, when he saw the swarm of the Midianites and Amalekites about his ears, he calls for new aid; and, not trusting to the Abiezrites, and his other thousands of Israel, he runs to God for a further assurance of victory. The refuge was good, but the manner of seeking it savors of distrust. There is nothing more easy than to be valiant when no peril appeareth; but when evils assail us upon equal terms, it is hard, and commendable, not to be dismayed. If God had made that proclamation now, which afterwards was commanded to be made by Gideon, “Let the timorous depart,” I doubt whether Israel had not wanted a guide: yet how willing is the Almighty to satify our weak desires! What tasks is He content to be set by our infirmity!—Keil: Gideon’s prayer for a sign sprang not from want of faith in God’s promise of victory, but from the weakness of the flesh, which paralyzes the faith and energy of the spirit, and often makes the servants of God so anxious and timorous that God must assist them by miracles. Gideon knew himself and his own strength, and that for victory over the enemy this would not suffice.—Scott: Even they who have the Spirit of God, and by the trumpet of the gospel call others to the conflict, cannot always keep out disquieting fears, in circumstances of peculiar danger and difficulty. In this struggle against involuntary unbelief, the Lord himself, the Author and Finisher of his people’s faith, is their refuge; to Him they make application, and He will help them; and when they are encouraged, they will be enabled to strengthen their brethren.—Bush: The result went, 1. To illustrate the divine condescension. God, instead of being offended with his servant, kindly acceded to his request. A fellow creature who had given such solemn promises, would have been quite indignant at finding his veracity seemingly called in question.… 2. To show the efficacy of prayer. It was prayer that prevailed in this instance. With great humility and much tenderness of spirit, Gideon besought the divine interposition.—TR.]

Footnotes: 
FN#26 - Judges 6:35.—לִקְרָאתָם, “to meet them,” i.e., Gideon and the Manassites already in the field. Dr. Cassel (De Wette, also) substitutes “him.” The LXX. change the number at the other end of the sentence, probably because they thought that the mountaineers of Asher and Naphtali, descending into the plain, did not make a good subject for צָלָה, to go up, and render: καὶ ἀνέβη εἰς συνάντηιν αὐτῶν. As to what may be called the “military” meaning of צָלָה, cf. the Com. on Judges 1:1, p26.—Tr.]

FN#27 - Judges 6:38.—The words rendered “thrust together” and “wringed” by the E. V, are וַיָּזַר (from זוּר) and ניִּמֶצ (from מָצָה). Dr. Cassel translates the first by “wringing,” the second by “pressing.” The difference between them seems to be slight, if any. In the text, one clause expresses the action, the other the result. The primary idea of זוּר, according to Gesenius, is “to straiten, to bring into a narrow compass;” that of מָצָה, “to suck.” The action of wringing, though likely enough to be used by Gideon, is not expressed by either term. However, it lies nearer זוּר than מָצָה. De Wette: Er druckte die Wolle aus, und presste Thau aus der Schur, etc.—Tr.]

FN#28 - Judges 6:38.—הַסֵּפֶל, “the bowl,” namely, the one he used to receive the water. On the “bowl,” compare our author’s remarks on Judges 5:25.—Tr.]

07 Chapter 7 

Verses 1-8
Gideon in the field. His numerous army reduced, by divinely prescribed tests, to three hundred men
Judges 7:1-8
1Then [And] Jerubbaal (who is Gideon) and all the people that were with him, rose up early and pitched [encamped] beside the well of Harod [near En-Harod]: so that [and] the host [camp] of the Midianites were [was] on the north side of them by the hill of Moreh, in the valley.[FN1] 2And the Lord [Jehovah] said unto Gideon, The people that are with thee are too many for me to give the Midianites into their hands, lest Israel vaunt themselves against me, saying, Mine own hand hath saved me 3 Now therefore go to, proclaim in the ears of the people, saying, Whosoever is fearful and afraid, let him return and depart early [turn away] from Mount Gilead. And there returned of the people twenty and two thousand; and there remained ten thousand 4 And the Lord [Jehovah] said unto Gideon, The people are yet too many; bring them down unto the water, and I will try them for thee there; and it shall be that of whom I say unto thee, This [one] shall go with thee, the same shall go with thee; and of whomsoever I say unto thee, This [one] shall not go with thee, the same shall not go 5 So he brought down the people unto the water: and the Lord [Jehovah] said unto Gideon; Every one that lappeth of the water with his tongue as a dog lappeth, him shalt thou set by himself; likewise every one that boweth down upon his knees to drink 6 And the number of them that lapped, putting their hand to their mouth, were three hundred men: but all the rest of the people bowed down upon their knees to drink water 7 And the Lord [Jehovah] said unto Gideon, By the three hundred men that lapped will I save you, and deliver the Midianites into thine hand: and let all the other people go every man unto his place 8 So the people [And they] took [the] victuals [from the people] in their hand, and their trumpets;[FN2] and he sent all the rest of Israel every man unto his tent, and retained those three hundred men. And the host [camp] of Midian was beneath him in the valley.

TEXTUAL AND GRAMMATICAL
1 Judges 7:1.—Dr. Cassel, taking לוֹ in the last clause of this verse (and also in Judges 7:8) as if it were לְפָנָיו, renders thus: “And he had the camp of Midian before him in the valley, to the north of the hill Moreh.” The E. V. is more correct. Literally rendered, the clause says that “the camp of Midian was to him (Gideon) on the north, at (מִן, cf. Ges. Lex. s. v, 3, h) the hill of Moreh, in the valley.”—Tr.]

2 Judges 7:8.—On the rendering of this clause, see the commentary below. Keil translates similarly (“of the people,” instead of “from the people”), and remarks: “הָעָם cannot be subject, partly on account of the sense—for the three hundred who are without doubt the subject, cf. Judges 7:16, cannot be called הָעָם in distinction of כָּל־אִישׁ יִשְׂרָאֵל—partly also on account of the אֶת־צֵדָה, which would then, against the rule, be without the article, cf. Ges. Gram. 117, 2. Rather read אֶת־צֵדת הָעָם, as Sept. and Targum.” So also Bertheau.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 7:1. And they encamped near En Harod. The great probability that Ophrah is to be sought somewhere to the northwest of Jezreel (the modern Zerîn), has already been indicated above. The battle also must be located in the same region, as appears from the course of the flight, related farther on. The camp of Midian was in the valley, to the north of a hill. Now, since we are told that Gideon’s camp was on a hill ( Judges 7:4), below which, and north of another, Midian was encamped, it is evident that Gideon occupied a position north of Midian, and had that part of the plain of Jezreel in which the enemy lay, below him, towards the south. The height near which the hostile army was posted, is called the Hill Moreh. Moreh (מוֹרֶה, from יָרָה), signifies indicator, pointer, overseer and teacher. The mountain must have commanded a free view of the valley. This applies exactly to the Tell el Mutsellim, described by Robinson (Bibl. Res. iii117). He says: “The prospect from the Tell is a noble one, embracing the whole of the glorious plain, than which there is not a richer upon earth. It was now extensively covered with fields of grain; with many tracts of grass, like meadows; … Zerîn (Jezreel) was distinctly in view, bearing S74° E.” To this must be added that the Arabic Mutsellim has essentially the same meaning as Moreh, namely, overseer, district-governor, etc. The peculiar position of the Tell has probably given it the same kind and degree of importance in all ages. A little north, of Tell Mutsellim, Robinson’s map has a Tell Kîreh, which may mark the position of Gideon; for that must have been very near and not high, since Gideon could descend from it and hurry back in a brief space of the same night. It may be suggested, at least, that Kîreh has some similarity of sound with Charod (Harod).[FN3]
Judges 7:2. The people that are with thee are too many. Victory over Midian, and deliverance from their yoke, would avail Israel nothing, if they did not gain the firm conviction that God is their Helper. The least chance of a natural explanation, so excites the pride of Prayer of Manasseh, that he forgets God. Whatever Gideon had hitherto experienced, his vocation as well as the fulfillment of his petitions, was granted in view of his humility, which would not let him think anything great of himself. The number of warriors with which he conquers must be so small, that the miraculous character of the victory shall be evident to everybody. This belief in divine intervention will make Israel free; for not the winning of a battle, but only obedience toward God can keep it so.

Judges 7:3. Whosoever is fearful and afraid, let him turn back and depart from Mount Gilead.[FN4] The narrative is evidently very condensed; for it connects the result of the proclamation immediately with God’s command to Gideon to make it, without mentioning its execution by him. By reason of this brevity, sundry obscurities arise, both here and farther on, which it is difficult to clear up. The words וְיִעְפֹּר מֵהַר הַגִּלְעָד, “and turn away from Mount Gilead,” have long given offense, and occasioned various unnecessary conjectures. יִצְפֹּר, it is true, occurs only in this passage; but it is manifestly cognate with צְפִירָה, circle, crown. Hence, that the verb means to turn away or about, is certain, especially as the Greek σφαῖρα, ball, sphere, must belong to the same root.[FN5] Gideon, in bidding the timorous depart, after the milder יָשֹׁב, uses the somewhat stronger יִצְפֹּר: “let the fearful take himself off!”[FN6]
But what is meant by turning from “Mount Gilead?”[FN7] For Gilead is beyond the Jordan ( Judges 5:17). It has therefore been proposed to read גִּלְבֹּעַ, Gilboa, instead of גִּלְעָד, Gilead, which would be a very unfortunate substitution. For, in the first place, the battle did not occur at Mount Gilboa; and in the next place, by this reading the peculiar feature of the sentence would be lost. To be sure, Gilead does not here mean the country of that name east of the Jordan. Indeed, it does not seem to indicate a country at all, but rather the character of the militant tribe. Gideon belongs to the tribe of Manasseh. From Manasseh likewise descended Gilead, a son of Machir ( Numbers 26:29); and the sons of Machir took possession of Gilead ( Numbers 32:40). Nevertheless, the Song of Deborah distinguishes between Machir and Gilead. The name Machir there represents the peaceable character of the tribe: Gilead stands for its military spirit. Joshua 17:1 affirms expressly that Gilead was a “man of war.” From Gilead heroes like Jephthah descend. Jehu also is reckoned to it.[FN8] The valor of Jabesh Gilead is well known. In a bad sense, Hosea ( Judges 6:8) speaks of Gilead as the home of wild and savage men. Here, therefore, Gilead stands in very significant contrast with חָרֵד: “let him,” cries the hero, “who is cowardly and fearful depart from the mountain of Gilead, who (as Jephthah said) takes his life in his hand, unterrified before the foe.”[FN9] For the rest, however, the name Gilead was not confined to the east-Jordanic country. This appears from Judges 12:4, where we read that the Ephraimites called the Gileadites fugitives of Ephraim, “for Gilead was between Ephraim and Manasseh.” Now, Ephraim’s territorial possessions were all west of the Jordan. From this, therefore, and from the fact that the western half tribe of Manasseh and the tribe of Ephraim were partly interlocated (cf. Joshua 17:8-10), it is evident that the names of the eastern Gilead were also in vogue on this side the Jordan. He who would be with Gilead, must be no “חָרֵד” (trembler): out of32,000 men, 22,000 perceive this, and retire.

That numbers do not decide in battle, is a fact abundantly established by the history of ancient nations; nor has modern warfare, though it deals in the life and blood of the masses, brought discredit upon it. It is a fine remark which Tacitus (Annal. xiv36, 3) puts into the mouth of Suetonius: Etiam in multis legionibus, paucos esse qui prœlia profligarent—“even with many legions, it is always the few who win the battle.” The instance adduced by Serarius from Livy (xxix1), has no proper relation to that before us. It would be more suitable to instance Leonidas, if it be true, as Herodotus (vii220) intimates, that at the battle of Thermopylæ he dismissed his confederates because he knew them to be deficient in bravery; in relation to which, however, Plutarch’s vehement criticism is to be considered (cf. Kaltwasser, in Plut. Moral. Abhandl., vi732). Noteworthy is the imitation of Gideon’s history in a North-German legend (Müllenhoff, Sagen, etc. p426). In that as in many other legends, magic takes the place of God.

Judges 7:4. Bring them down unto the water, and I will try them for thee there. There is no lack of water in this region. Ponds, wells, and bodies of standing water, are described by Robinson (Bibl. Res. iii115, 116). Beside these, Gideon had the Kishon behind him, which in the rainy season is full of water.

Judges 7:5-7. Every one that lappeth of the water. The meaning of this test, the second which Gideon was to apply, is obscured by the brevity of the narrative. The question Isaiah, What characteristic did it show in the300 men, that they did not drink water kneeling, but lapped it with their tongues, like dogs. Bertheau has followed the view of Josephus (Ant. v6, 3), which makes those who drink after the manner of dogs to be the faint-hearted. According to this view, the victory is the more wonderful, because it was gained by the timid and fearful. But this explanation does not accord with the traditional exegesis of the Jews, as handed down by others. Moreover, it contradicts the spirit of the whole narrative. When Gideon was chosen, it was for the very reason that he was a “valiant hero” ( Judges 6:12). All those who were deficient in courage were sent home by the proclamation ( Judges 7:3). If faint-heartedness were demanded, the brave should have been dismissed. Finally, God saves by few, indeed, if they trust in Him, but not by cravens. Cowardice is a negative quality, unable even to trust. To do wonders with cowards, is a contradiction in adjecto; for if they fight, they are no longer cowards. Cowardice is a condition of soul which cannot become the medium of divine deeds; for even the valiant few, when they attack the many and conquer, are strong only because of their divine confidence. Besides, it is plainly implied that all those who now went with Gideon, were resolute for war. The Jewish interpretation, communicated by Raschi, is evidently far more profound. Gideon, it says, can ascertain the religious antecedents of his men from the way in which they prepare to drink. Idolaters were accustomed to pray kneeling before their idols. On this account, kneeling, even as a mere bodily posture, had become unpopular and ominous in Israel, and was avoided as much as possible. Hence, he who in order to drink throws himself on his knees, shows thereby, in a perfectly free and natural manner, that this posture is nothing unusual to him; whereas those who have never been accustomed to kneel, feel no need of doing it now, and as naturally refrain from it. It would have been difficult for Gideon to have ascertained, in any other way, what had been the attitude of his men towards idolatry. While quenching their eager thirst, all deliberation being forgotten, they freely and unrestrainedly indicate to what posture they were habituated. It is a principle pervading the legendary lore of all nations, that who and what a person Isaiah, can only be ascertained by observing him when under no constraint of any kind.[FN10] The queen of a Northern legend exchanges dresses with her maid; but she who is not the queen, is recognized by her drinking (cf. Simrock, Quellen des Shaksp. iii171). That which is here in Scripture accepted with reference to religious life and its recognition, popular literature applies to the keen discriminating observance of social life.—This view of the mark afforded by the act of kneeling, is not opposed by the fact that in the temple the worshipper bowed himself before God. It is announced to Elijah ( 1 Kings 19:18), that only7,000 shall be left: “All the knees which have not bowed unto Baal, and every mouth which hath not kissed him.” To bow the knee is an honor due to God alone. Hence, Mordecai refuses to kneel to a man ( Esther 3:5). Hence, God proclaims by the prophet ( Isaiah 45:23): “Unto me every knee shall bow.” The three hundred—this is what God makes Gideon to know—have never kneeled before Baal; they are clean men; and with clean vessels, men, and animals, God is accustomed to do wonderful things. Midian’s idolatrous people shall be smitten only by such as have always been free from their idols.

However satisfactory and in harmony with the Biblical spirit this explanation may be as it stands, let something nevertheless be added to it. Verse5 says: יָלקֹ הַכֶּלֶב תַּצִּינ אוֹתוֹ לְבָד כֹּל אֲשֶׁר־יָלקֹ בִּלְשׁוֹנוֹ מִו־הַמַּים כַּאֲשֶׁרIn verse6 the phraseology changes; it speaks of those who הַמְלַקְקִים בְּיָדָם אֶל־פִּיהֶם. Now, as they would naturally use the hollow hand to take up the water and carry it to the mouth, thus making it answer to the concave tongue of a dog, it is evident that we must so understand the words quoted from Judges 7:5, as if it read: כַאֲשֶׁר יָלקֹ הַכֶּלֶב בִּלְשׁוֹנוֹ כֹּל אֲשֶׁר יָלקֹ בְּיָדוֹ מִו־הַמַּיִם, “all who sip water with their hands, as the dog with his tongue.” However that may be, the circumstance must not be overlooked that a comparison with the sipping of a dog is here instituted; for if the comparison had no special significance, it would have suffi‎‎‎‎‎‎‎‎‎‎‎‎‎‎ced to distinguish between those who drank standing and those who drank kneeling. It was the perception of this, doubtless, which induced the common reference to what Ælian (Hist. Anim., vi53) says of the dogs of Egypt, that for fear of crocodiles they drink quickly, while running. And from this arose the view, already confuted, that the three hundred who imitated the lapping of dogs, were spiritless and cowardly. But the comparison must be viewed more profoundly. Those Egyptian dogs are the type, not of cowardice, but of caution. It is known that the crocodiles of the Nile were not the only ones of their kind eager to seize on dogs; those of Central America (the Cayman alligator) are not less so. In Cuba, likewise, dogs will not drink from rivers, lest their greedy foe might suddenly spring on them (cf. Oken. Naturgesch., vi666). The crocodile is the image of the adversary; against whom they are on their guard, who do not so drink, that from eagerness to quench their thirst, they fall into his hands.[FN11] Sensual haste would forget the threatening danger. To these considerations, add the following:[FN12] The heroic achievement of the three hundred is a surprise, in which they throw themselves, as it were, into the jaws of the sleeping foe. Now, the ancients tell of an animal, “similar to a dog,” which, hostile to the crocodile, throws itself into the jaws of the reptile when asleep, and kills it internally. This animal, called Hydrus, or אנדריון (cf. Phys. Syrus, ed. Tychsen, cap. xxxi. p170), has been rightly considered to be the Ichneumon, the crocodile’s worst enemy. Its name signifies, “Tracker.” Tracking, ἰχνεν́ειν, is the special gift of dogs. Among five animals before whom the strong must fear, the Talmud (Sabbat, 77, b) names the כִלְבִית,[FN13] from כֶלֶב, dog, as being a terror of the לְוִיָתָן, crocodile. The band who drink like the Egyptian dog, perform a deed similar to that which the dog-like animal has ascribed to it. They throw themselves upon the sleeper; and, courageous though few, become the terror of the mighty foe. If it may be assumed that for the sake of such hints the similitude of the sipping dog was chosen for the three hundred companions of Gideon, the whole passage, it must be allowed, becomes beautiful and clear. He who has never inclined to idolatry, who has exercised caution against hostile blandishments and mastered his own desires,— Hebrews, like the animal before alluded to, will be fitted, notwithstanding his weakness, to surprise and overcome the enemy, how strong soever he be. The similitude, in this view, is analogous to various other significant psychological propositions, expressive of fundamental moral principles.[FN14]
Judges 7:8. They took the victuals from the people in their hands. The words of the original are: וַיִּקְתוּ אֶת־צֵדָה הָעָם בְּיָדָם. Offense has naturally been taken at עֵדָה: instead of which צֵדַת, in the stat. constr., was to be expected. The older Jewish expositors endeavored to support the unusual form by a similar one in Psalm 45:5, צֶדֶקוְעַנְוָה; but the two are not exactly parallel, either in sense or form, to say nothing of Olshausen’s proposal to emend the latter passage also. On the other hand, it is certainly surprising that צֵדַת is not found in a single manuscript, although it was so natural to substitute it in effect, as was done by the ancient versions. Nor is it clear that צֵדַת can be read.[FN15] It is not to be assumed that the three hundred men took all the provisions of the other thousands. It would be quite impossible to comprehend how the former were benefited by such super-abundance, or how the latter could dispense with all means of subsistence. The sense can only be that the three hundred took their provisions out of the supplies for the whole army. As the great body of the army was about to leave them, this little troop took from the common stores as much as they needed. We are not therefore to correct צֵדָה into צֵדַת, but to supply מִן before הָעָם. The matter is further explained by the addition בְּיָדָם. From the common stores of the supply-train, they look what they needed for themselves in their own hands, for the others were going away. The case was not much different with the trumpets. The three hundred needed one each; so many had therefore to be taken from the people. There is nothing to show, nor is it to be assumed, that the other thousands kept none at all, or that at the outset the whole ten thousand had only three hundred trumpets. The three hundred took from the body of the army what, according to their Numbers, they needed to venture the battle.—The others Gideon dismissed, “every one to his tent.’ To be dismissed, or to go to the tents, is the standing formula by which the cessation of the mobile condition of the army is indicated. The people are free from military duty; but they do not appear to have entirely disbanded.

He retained the three hundred. With these he intended to give battle; and the conflict was near at hand, for the hostile army lay before him in the valley below.

HOMILETICAL AND PRACTICAL
Starke: Christianity requires manliness; away, therefore, with those who always plead the weakness of the flesh.—The same: It matters little how insignificant we are considered, if we only conquer.—The same: We should regard, not the means which God uses for our physical and spiritual deliverance, but the God who uses them.—The same: Though men do nothing, but only stand in the order appointed, God by his omnipotence can effect more than when they work their busiest.—Gerlach: God’s genuine soldiers never seek their strength in Numbers, nor ever weaken their ranks by the reception of half-hearted, slothful, and timorous persons. In times of peace, they may for love’s sake hold fellowship with many; but when battle is to be waged for the Lord, it is necessary to get rid of all those who could only weaken the host.

[Bp. Hall: Gideon’s army must be lessened Who are so fit to be cashiered as the fearful? God bids him, therefore, proclaim license for all faint hearts to leave the field. An ill instrument may shame a good work. God will not glorify himself by cowards. As the timorous shall be without the gates of heaven, so shall they be without the lists of God’s field. Although it was not their courage that should save Israel, yet without their courage God would not serve Himself of them. Christianity requires men; for if our spiritual difficulties meet not with high spirits, instead of whetting our fortitude, they quell it.—The same: But now, who can but bless himself to find of two and thirty thousand Israelites, two and twenty thousand cowards? Yet all these in Gideon’s march, made as fair a flourish of courage as the boldest. Who can trust the faces of men, that sees in the army of Israel above two for one timorous?—Scott: Many who have real faith and grace are unfit for special services, and unable to bear peculiar trials, from which therefore the Lord will exempt them; and to which He will appoint those to whom He has given superior hardiness, boldness, and firmness of spirit; and very trivial incidents will sometimes make a discovery of men’s capacities and dispositions, and show who are and who are not to be depended on in arduous undertakings.—Tr.]

Footnotes:
FN#1 - Judges 7:1.—Dr. Cassel, taking לוֹ in the last clause of this verse (and also in Judges 7:8) as if it were לְפָנָיו, renders thus: “And he had the camp of Midian before him in the valley, to the north of the hill Moreh.” The E. V. is more correct. Literally rendered, the clause says that “the camp of Midian was to him (Gideon) on the north, at (מִן, cf. Ges. Lex. s. v, 3, h) the hill of Moreh, in the valley.”—Tr.]

FN#2 - Judges 7:8.—On the rendering of this clause, see the commentary below. Keil translates similarly (“of the people,” instead of “from the people”), and remarks: “הָעָם cannot be subject, partly on account of the sense—for the three hundred who are without doubt the subject, cf. Judges 7:16, cannot be called הָעָם in distinction of כָּל־אִישׁ יִשְׂרָאֵל—partly also on account of the אֶת־צֵדָה, which would then, against the rule, be without the article, cf. Ges. Gram. 117, 2. Rather read אֶת־צֵדת הָעָם, as Sept. and Targum.” So also Bertheau.—Tr.]

FN#3 - Bertheau assumes that En Charod is the same fountain as the modern Ain Jâlûd, flowing from the base of Gilboa, see Rob. Bibl. Res. 2:323. Accordingly, Gilboa would be the mountain on which Gideon was encamped, and Little Hermon (on which see Rob. ii:326) would answer to Moreh. On this combination Keil remarks, that “although possible, it is very uncertain, and scarcely reconcilable with the statements of Judges 7:23 ff. and Judges 8:4, as to the road taken by the defeated Midianites.”—Tr.]

FN#4 - Epaminondas, when advancing against the Spartans at Leuctra, observed the unreliable character of some confederates. To prevent being endangered by them, he caused it to be proclaimed, that “Whoever of the Bœotians wished to withdraw, were at liberty to do so.” Polyænus, ii3

FN#5 - Under this view, the conjectures adopted by Benfey (Gr. Gr. 1:579; 2:367) fall away of themselves.

FN#6 - The German is: “Wer feige sei, trolle sich vom Berge.” The author then adds: “The German drollen, trollen, has in fact a similar origin. It means “to turn one’s self;” drol is that which is turned, also a “coil.” Sich trollen [English: to pack one’s self], is proverbially equivalent to taking one’s departure, recedere. Cf. Grimm, Wörterbuch, ii1429, etc.”—Tr.]

FN#7 - Dathe proposes to read ad montem, and Michaelis to point מַהֵר, “quickly,” instead of מֵהַר, “from the mountain.” Neither proposition can be entertained (cf. Döderlein, Theol. Biblioth., iii326).

FN#8 - By the ancient Jewish expositors, cf. Dr. Cassel’s article on Jehu in Herzog’s Realencykl. vi466 “In so doing they probably explained son of Nimshi (נִמְשִׁי) as son of a Manassite (מְבַשִׁי), i. e. a son out of the tribe of Manasseh.”—Tr.]

FN#9 - Ewald (Gesch. Israel’s, ii500, note) has the following on this proclamation: “From the unusual words and their rounding, it is easy to perceive that they contain an ancient proverb, which in its literal sense would be especially appropriate to the tribe of Manasseh. “Mount Gilead,” the place of Jacob’s severest struggles ( Genesis 31. etc.), may very well, from patriarchal times, have become a proverbial equivalent for “scene of conflict,” which is manifestly all that the name here means. And Manasseh was the very tribe which had often found that for them also Gilead was a place of battle, of. p891.”—Tr.]

FN#10 - The same popular belief recurs in various forms; in many of which the rudeness and naïveté of the manner conceals the profundity of the thought. Cf. Grimm, Kintermärchen, ii229; Müllenhoff, Sagen, p384.

FN#11 - An image of heathenism and Israel, which from inconsiderate thirst for enjoyment, so often falls into the jaws of sin. The godly rejoice with trembling, and enjoy with watchfulness, that they may not become a prey to the enemy.

FN#12 - The most remarkable confirmation of this narrative, considered in its symbolic import, is found in a German legend, communicated by Birlinger (Volksthümliches aus Schwaben, i116), in which the she-wolf recognizes as genuine only those among her young who drink water, while she regards those who lap like dogs as young wolf-dogs, and her worst enemies. Accordingly, dogs who lap, in the manner which Gideon wishes to see imitated by his faithful ones, are the enemies of the rapacious wolf.

FN#13 - Nomen vermis aquatilis, qui ingreditur aures piscium majorum. Buxtorff, Lex. Talm.—Tr.]

FN#14 - Cf. my Essay on Den armen Heinrich, in the Weim. Jahrbuch fur Deutsche Sprache, i410.

FN#15 - Keil is among those who propose to adopt it.

Verses 9-11
Gideon is directed to advance against the enemy; but to increase his confidence he is authorized to make a previous visit to the hostile encampment
Judges 7:9-11
9And it came to pass the same night, that the Lord [Jehovah] said unto him, Arise, get thee down unto [descend against] the host [camp]; for I have delivered it into thine hand 10 But if thou [yet] fear to go down, go thou [first] with Phurah thy servant down to the host [camp]: 11And thou shalt hear what they say; and afterward shall thine hands be strengthened to go down unto [against] the host [camp]. Then went he down with Phurah his servant unto the outside of the armed men that were in the host [camp].

EXEGETICAL AND DOCTRINAL
Judges 7:9. Arise, descend! The three hundred who are with Gideon are enough. The hero may venture the assault with them. The hosts of Midian, despite their Numbers, will not withstand their enthusiasm of faith. Not fortune, but God, will help the brave. There is no more time for delay. The harvest waits for the reaper; of that Gideon may convince himself. Let him hear what they say, and he will learn that they are more in dread than to be dreaded. The command addressed to Gideon in this verse, bids him make a general assault with all his men (which Bertheau has failed to perceive). It is only when the undertaking still appears too venturesome to him, that he is bidden first to convince himself of the spirit which rules in the camp of Midian. Again and again does the narrative inculcate the lesson that victory results only from full, undivided, unbroken, and enthusiastic confidence. Every shadow of hesitation is removed by God, before the hero advances to his great exploit.

Judges 7:10. Go thou with Phurah thy servant. The case of Diomed, who according to Homer (Il. x220), ventures into the camp of the Trojans, is not altogether analogous.[FN16] Diomed is to find out what the Trojans are doing, and design to do; Gideon is only to learn the spirit of his enemy, as they freely converse together. Diomed also desires a companion, “for two going together better observe what is profitable.” Gideon’s servant goes with him, not for this purpose, but that he also may hear what Gideon hears, and may testify to his fellow soldiers of what Gideon tells them, so that they may follow with the same assured courage with which he leads. The two commands are very clearly distinguished. Gideon with his troop were to advance “against” (בְּ, as in Judges 5:13) the encampment; but Gideon and his servant are to go “unto” (אֶל) it.—The name Phurah (פֻּרָה), does not occur elsewhere. Pere (פֶּרֶא or פֶּרֶה) is a wild ass, onager, an animal much talked of and greatly dreaded among the Orientals. Here, however, the Masorites have pointed the same radicals פֻּרָה; according to which the name of the servant, as signifying “Branch” (פֻּארָה), was not unaptly chosen.—נַעַר means both boy and servant or attendant.

Judges 7:11. As far as the line (limit.) of the vanguard to the camp, אֶל־קְצֵה הַחֲמֻשִׁים. The meaning of חַתֲמֻשִׁים is obscure, although the rendering of the LXX. at Joshua 1:14 affords a hint toward a probable explanation. תֹמֶשׁ is the small of the back, above the hips (lumbus, lumbi quinque inferiores spinœ vertebrœ), about which the girdle, zona, was worn. The chamushim were not, however, simply those who were girdled and equipped, but as the LXX. indicate in the passage referred to, the εν̈ζωνοι, the well-girdled; which term the Greeks also used to designate the light-armed troops, who were everywhere in use as van and rear guards. Among many passages in Herodotus, Thucydides, Xenophon, and others, it will be sufficient to quote the following from the Cyropaedia (v3, 56), as illustrating this use of the Greek word: “Οτι πρὸ παντὸς τον͂ στρατεν́ματος πεζον̀ς ενζώνους ... προν̈πεμπεν. The same position as vanguard Isaiah, according to Joshua 1:14, occupied in the Israelitish host by the two and a half trans-Jordanic tribes: “Ye shall march before your brethren as chamushim.” These tribes had left their families beyond the Jordan, and were therefore freer and lighter, expeditiores. To the same class of soldiery belonged the chamushim, to whom Gideon approached. They formed the outer rim of the encampment, and beyond them Gideon did not venture to proceed, if for no other reason, for want of time. What Bertheau says about135,000 men who constituted this body,[FN17] is like his whole explanation of the passage, a misapprehension.

Footnotes:
FN#16 - In the inn “Zur Hohen Schul” in Ulm, there is still shown a portrait of Gustavus Adolphus, as during the war he appeared, disguised, in that city, as a spy, which is only a legend. In Like manner, it is told of Alfred the Great of England, that in order to inspect for himself the situation of the Danes, he entered their camp as a harper. Hume, Hist. of Eng. i63.

FN#17 - Bertheau says, indeed, that the chamushim numbered135,000 men, cf Judges 8:10; but by the chamushim, Hebrews, like most scholars, understands not the vanguard of the hostile army, but the whole body of fighting men in the army. “The eastern tribes,” he says, “had invaded the land with their herds and tents, i. e. families, Judges 6:5. Among such nomadic tribes, the warriors, called חֲמֻשִׁים, or חֲלוּצִים Joshua 4:12-13, are distinguished from the body of the people. The former, in view of the impending battle, were not scattered among the mass of the people, but were collected together in the camp to the number of135, 000.”—Tr.]

Verses 12-25
Gideon and his attendant secretly visit the hostile camp. The dream of the soldier and its interpretation. The night-surprise, confusion, and pursuit
Judges 7:12-25
12And the Midianites, and the Amalekites, and all the children [sons] of the east, lay along in the valley like grasshoppers [locusts] for multitude; and their camels were without number, as the sand by the sea-side for multitude 13 And when Gideon was come, behold, there was a man that told a dream unto his fellow, and said, Behold, I dreamed a dream, and lo, a [round] cake of barley-bread tumbled into [rolled itself against] the host [camp] of Midian, and came unto a [the] tent [i.e. the tents; the singular, used collectively], and smote it that it fell, and overturned it that the tent [i.e. all the tents] lay along 14 And his fellow answered, and said, This is nothing else save the sword of Gideon the son of Joash, a [the] man of Israel: for [omit: for] into his hand hath God delivered Midian, and all the host [camp]. 15And it was so, when Gideon heard the telling of the dream, and the interpretation thereof, that he worshipped, and returned into the host [camp] of Israel, and said, Arise; for the Lord16[Jehovah] hath delivered into your hand the host [camp] of Midian. And he divided the three hundred men into three companies, and he put a trumpet in every man’s hand, with empty pitchers, and lamps [torches] within the pitchers 17 And he said unto them, Look on me, and do likewise: and behold, when I come to the outside of the camp, it shall be that as I do, so shall ye do 18 When I blow with a [the] trumpet, I and all that are with me, then blow ye the trumpets also on every side of all the camp, and say, The sword of the Lord [Jehovah], and of Gideon 19 So Gideon, and the hundred men that were with him, came unto the outside of the camp in the beginning of the middle watch; and they had but newly set the watch: and they blew the trumpets, and brake the pitchers that were in their hands 20 And the three companies blew the trumpets [all at once], and brake the pitchers, and held [took] the lamps [torches] in their left hands, and the trumpets in their right hands to blow withal: and they cried, The sword of the Lord [Jehovah], and of Gideon 21 And they stood every man in his place round about the camp; and all the host [camp] ran [wasthrown into commotion], and cried, and fled 22 And the three hundred blew the trumpets, and [meanwhile] the Lord [Jehovah] set every man’s sword against his fellow, even throughout [and against] all the host [camp]: and the host [camp] fled to Beth-shittah [the House of Acacias] in [toward] Zererath [Zererah], and [omit: and] to the border [edge] of Abel-meholah, unto [near] Tabbath 23 And the men of Israel gathered themselves together out of Naphtali, and out of Asher, and out of all Prayer of Manasseh, and pursued after the Midianites 24 And Gideon sent messengers throughout all Mount Ephraim, saying, Come down against the Midianites, and take [seize] before them the waters unto Beth-barah and [the] Jordan. Then all the men of Ephraim gathered themselves together, and took [seized] the waters unto Beth-barah and [the] Jordan 25 And they took two princes of the Midianites, Oreb and Zeeb [Raven and Wolf]; and they slew Oreb upon [at] the rock Oreb [Raven’s Rock], and Zeeb they slew at the wine-press of Zeeb [Wolfs Press], and pursued Midian, and brought the heads of Oreb and Zeeb to Gideon on [from] the other side [of the] Jordan.

EXEGETICAL AND DOCTRINAL
Judges 7:12. And Midian and Amalek. The pregnant and musing character of the style of our Book, notwithstanding its entire simplicity and artlessness, shows itself especially in the episode concerning Gideon. In order to emphasize the contrast which they present to the scanty means of Israel—the handful of men who followed Gideon—the countless numbers and vast resources of the enemy are once more pointed out. On one side, there are three hundred men, on foot; on the other, a multitude numerous as an army of locusts, riders on camels countless as the sands of the sea-shore (cf. above, on Judges 6:5). This contrast must needs be insisted on here, that so the wonderful help of God may stand out in bold relief; that Israel may learn that victory comes not of Numbers, but is the gift of God, and that in all their conflicts, it is the spirit of God who endows their enemies with victorious courage, that He may chasten his people, or fills them with fear and confusion, notwithstanding their multitude and might, that Israel may be delivered. God governs man’s free will. He turns the hearts of men according to his wisdom. He raises the courage of the few and small to victory, and brings the proud and great to grief. It is his work that Gideon with three hundred men dares attack the enormous multitude; his doing that, as the soldier’s dream and its interpretation indicate, sad forebodings fill the heart of the proud and mighty foe, and cause it to faint before the coming conflict.

Judges 7:13. And as Gideon came, behold, a man told a dream. From the enemy’s dream, Gideon will learn the frame of mind in which they are. For this end he was to go into the encampment, thereby to perfect his own confidence. Jehovah is God of the heathen also. Although they do not believe in Him, they are yet instruments in his hand. It was He who, without their knowing it, raised them up and directed their way. They did not learn to know Him from his works; and yet He shone above them, like the sun concealed by clouds and vapors. The manifest God they fail to see by day; but the Hidden and Unknown they seek in dreams. All heathenism Isaiah, to a certain extent, a great dream; and it is in accordance with its nature, that as all nations dream, so all are disposed to find in dreams the indications of a hidden truth. Their interpreters did not know the God of Truth in himself; but He who turns the nations as water-courses, fills their hearts, when He pleases, with visions and interpretations which have their rise in truth. Hence, when in Scripture, God frequently favors heathen with dreams of truth, He does not thereby sanctify every dream; but only uses dreams to influence the men whom He takes under the guidance of his Wisdom of Solomon,—the Philistine king, for instance, Laban the Aramæan, the Egyptian baker and butler,—because they already look on dreams as such as hiding a divine mystery. Dreams appeared the more significant, when great events were manifestly at hand. And in the condition of mental excitement which under such circumstances seizes on men, they are natural and to be expected. Thus elsewhere also we hear of dreams by generals before battle. Leonidas, Plutarch (on Herodotus) tells us, had a dream before the battle of Thermopylæ, which disclosed to him the future destinies of Greece and Thebes. Xerxes had a dream previous to his Greek campaign; and Gustavus Adolphus is said to have dreamed before the battle of Leipzig, that he was wrestling with Tilly (Joh. Scheffer, Memorab. Suet. Gentis, p23). It was not unknown to the Midianites that Gideon, though but a contemned foe, lay encamped on the mountain. The peculiar dream must therefore the more impress the soldier who dreamed it.

A round barley-loaf rolled itself. The narrative, notwithstanding its simplicity and brevity, is very vivid and forcible. The animated הִנֵּה recurs three times. The dream itself also portrays the contrast with which it has to do, with uncommon clearness. The barley-loaf is the symbol of wretchedness and poverty,[FN18] over against the luxury and wealth of Midian. Indigent Bedouins, who have nothing else, at this day still subsist on barley-bread, which they sometimes dip in goat’s fat (Ritter, xiv1003).[FN19] The cake or loaf is here called צְלִיל, a term variously explained. The definition of Gesenius, who derives it from גָּלַל=צָלַל, to roll, seems to be the most likely. The mention of the round form of the loaf was necessary to bring its rolling vividly before the imagination, since all loaves were not round. The Arabs of the desert, according to Niebuhr, take a round lump of dough, and bury it in hot coals, until they think it baked. Then they knock off the ashes, and eat it (Beschreib. Arab. p52). Such a wretched loaf is that which the Midianite sees rolling in his dream. It signifies Gideon and Israel, who, by reason of their enemies, were reduced to poverty and distress ( Judges 6:4). It comes rolling “against” the encampment (בְּמַחֲנֵה), not “in” it, as the expositors have it; for the dream depicts the coming event.

And it came to the tent, עַד הָאֹהֶל. The tent—with the article. It would be an error to think here, with Bertheau, who follows Josephus, of the tent of the king; for there were several kings. The tent of the dream stands collectively for all the tents of the encampment; for the very idea of the dream is that the rolling loaf comes into collision with the tents in general. One tent after another is struck by it, falls, and is turned upside down. וְנָפִל הָאֹהֶל, and “the tent,” all the tents, one after another, lay overturned. By this venaphal, the narrator recapitulates, as it were, the falling of the several tents, which in the vivid dream vision, in which all notions of time and space are forgotten, appeared like the downfall of a single tent.[FN20]
Judges 7:14. And his fellow answered. The fact that a true interpretation is given by one comrade to the other, must be specially noted. The first has not asked, but only related; the other is no sooth-sayer, but only a companion. So much the more significant is the frame of mind in which the interpretation originates. For there exists no visible ground for thinking it possible that, notwithstanding their great power, Midian may be delivered into the hands of a man like Gideon. But what does exist, is an evil conscience. Through seven years Midian had plundered and trodden Israel. This is the first time, in all these years, that resistance is attempted. That in spite of distress and numerical weakness, Israel ventures now to begin a war, must of itself excite attention and make an impression. How long had it been, since Israel had unfurled the banners of its God! Proud tyranny is already startled at the prospect of resistance from a few faithful ones.[FN21] According to Herodotus ( Judges 7:16), Artaban says to Xerxes: “Men are wont to be visited in sleep by images of what they have thought on during the day.” The principle applies in this case to both dreamer and interpreter. Dream and interpretation both reflect the forebodings of an evil conscience, which God is about to judge. The interpreter compares the rolling loaf with the sword of Gideon. (The hithpael of הָפַןְ, here applied to that which symbolized the sword of Gideon ( Judges 7:13), is also used by the sacred writer of the sword which kept the entrance to the garden of Eden. Genesis 3:24.) He it is—continues the interpreter—who rises up against the domination of Midian: does he venture on this, and dreamest thou thus,—be sure that his God (hence the article with Elohim, since without the article it also designates their gods) has delivered Midian into his power.

Judges 7:15. When Gideon heard this. What Gideon hears is not merely the interpretation of a dream which confirms his brightest hopes. The dream is one which his enemies have, and the interpretation is their own. He hears in it an expression of the tone and mood of their minds. He learns that the confidence of the enemy is already broken by the reflection that Israel’s Lord is once more in the field. Astonished and adoring, he and his attendant hear this wonder, as great and real as any other that God has shown him. They feel that God has done this—they see that He is leader and victor—with thanksgiving they bow before Him.[FN22]
Judges 7:16-18. And he divided the three hundred men. Encouraged, Gideon hastens to act. He divides his band into three companies, so as to be able to surround the hostile encampment (cf. Judges 7:21). He bids the two companies who are to take their stations on the other sides, to attend to his signal, and gives them the battle-cry. Now, as to this cry, though Judges 7:18 gives it, “Of Jehovah and of Gideon,” yet, since Judges 7:20 has, “Sword of Jehovah and of Gideon,” it is evident that in the former verse the word “sword” is to be supplied. For the two companies who were to wait for the trumpet-blast of Gideon and those with him, could not understand the words of the distant cry, and yet they also shouted, “Sword of Jehovah and of Gideon” ( Judges 7:20). Moreover, the command must have been executed as it was given; and hence the fact that according to Judges 7:20. Gideon’s own company joined in the longer form, proves that to have been originally given. The cry itself is very expressive. It tells the Midianites that the sword of the God whose people and faith they have oppressed, and of the man whose insignificance they have despised, whose family they have injured, and who through God becomes their conqueror, is about to be swung over their heads.

Judges 7:19-21. And Gideon came to the border line of the camp about the beginning of the middle watch. From the mention of the middle watch, it has been justly inferred that the night must be considered as divided into three watches. It was still deep in the night when Gideon undertook the surprise. The middle watch was just begun; the sentinels, it is added, with good reason, had just (אַןְ) been set—for as the middle watch advanced, the army would begin to stir. Prodigious was the alarm that seized on Midian, when suddenly the trumpets clanged, the pitchers crashed, the thundering battle-cry broke out, the torches[FN23] blazed. … Accounts are not wanting in the history of other nations, of similar stratagems adopted by bold generals. Tacitus expresses himself on this subject after his own manner (Annal. i68, 4): “The clangor of trumpets and the glitter of arms (sonus tubarum, fulgor armorum) easily become destructive to a foe who thinks only of a few, half-armed opponents; the more unexpected the alarm, the greater the loss (cadebant ut rebus secundis avidi, ita adversis incauti).” So the Roman Minucius Rufus terrified the Scordisci, by causing trumpets to be blown from among the mountains round about, the sound of which, echoed by the rocks, spread fear and terror (Frontinus, Stratagematicon, ii3). The ancients named such surprises Panic terrors, because Pan put the enemies of Dionysus to flight with his horns[FN24] (cf Polyænus, Strategem. i. and ii.).

The terror which seized on Midian was in truth a terror from God. This the simple narrative sets forth most classically. Judges 7:16 had already stated that all had trumpets in their hands, and pitchers, with torches, whereby no hand was left free to use the sword. Judges 7:20 says, still more explicitly, “they had the torches in their left, and the trumpets in their right hands.” They did not use the sword, but only cried, “Sword of Jehovah and of Gideon.” (Not, however, as if Gideon were put on a parallel with God: וּלְגִדְעוֹן is to be taken as supplementing the preceding words—“even that committed to Gideon;” for Gideon was the visible bearer of God’s sword.) Hence, also, Judges 7:21 says: “They stood (the troops of Gideon) round about the encampment;” i.e., they stand, not otherwise attacking, but simply blowing their trumpets; yet the enemy takes to “running” (וַיָּרָץ stands contrasted with וַיַּעַמְדוּ). Just as in Joshua’s time the walls of Jericho fell, while the trumpets of Israel sounded, so here it is—“These blew, those fled.” Terror and disorder ruled the hour in the Midianitish camp. In the darkness and confusion, they no longer knew what they did. Hence, Judges 7:22 states that “while the three hundred blew the trumpets”—this is intentionally repeated, and shows that they scarcely needed a sword against Midian—the Midianites thought themselves attacked by enemies, and raged among themselves, for “Jehovah had set every man’s sword against his fellow, and against the whole camp,” or as we say, in cases of great confusion, “All against one, one against all.”

Judges 7:22. And the host fled to Beth-shittah (the House of Acacias), towards Zererah, to the edge of Abel-meholah, near Tabbath. The direction of the flight, and the situation of the places named, can only be inferred from the connection and from a comparison of other passages. The mention of the places must have had a local significance for the reader who was acquainted with their situation. From Judges 8 we learn that the Midianites did not flee in one body, but in several divisions. This is as might be expected, seeing the army was composed of different tribes—Midianites, Amalekites, and “Sons of the East.” This separation in flight is also indicated by the statement of the places to which they fled. First, they are said to have fled “to Beth-shittah, towards Zererah,” by which one line of flight is given. When it is further said that they fled “to the edge of Abel-meholah, near Tabbath,” the intention cannot be to prolong the first line, which is already terminated by the phrase “towards Zererah,” but a second is indicated. This also explains the measures adopted by Gideon. Being unable to follow both himself, he calls on Ephraim to cut off the other line of flight. The enemy’s effort was to gain the fords of the Jordan. That one through which kings Zebah and Zalmunna must have passed ( Judges 8:5), seeing they had the start of the others, is evidently indicated by צְרֵרָתָה, “towards Zererah.” Many codices have צְרֵדָתָה, “toward Zeredah,” daleth being substituted for resh. Kimchi, however, expressly calls attention to the two r’s. But even in the earliest times Zeredah was read instead of Zererah, as appears from 2 Chronicles 4:17, where we find צְרֵדָתָה. From the same passage compared with 1 Kings 7:46, it is evident that Zeredah was identified with עָרְתָן, Zorthan. From both it appears to have been situated in the vicinity of the Jordan, not very far from Beth-shean (Beisân); and from Joshua 2:15-16, it may be inferred that near it there was a ford through the river. This explains why Midian took this line. They approached the river from the direction of Beth-shittah. Bertheau did well to connect this place with the modern village Shutta, mentioned by Robinson (ii356), and situated in the vicinity of Beth-shean. Keil’s objection that it lies north of Gilboa, is of no force under our view of the localities as above indicated. Zorthan (Zarthan) is mentioned in connection with a Succoth on this side the Jordan ( 1 Kings 7:46). To this day the Jordan is passed near some ruins, not far from Beisân, which are supposed to indicate the site of Succoth (Ritter, xv446). The other line of fugitives took a more southerly direction, “towards the edge of Abel-meholah.” The name of this place, celebrated as the birth-place of the prophet Elisha, has been preserved in the Onomasticon of Eusebius as Αβελμαελαί (ed. Parthey, p8). The fact that a שִׁפַת, edge, or strand, is spoken of, indicates perhaps the presence of a wady. And in fact, coming down from Beisân or Zerîn, the first western tributary of the Jordan met with, is a Wady el-Maleh (cf. Ritter, xviii432–448, in several passages). The fugitives are further said to have come to the edge of Abel-meholah “near Tabbath.” There is still a city Tubâs, not far from Wady Maleh, usually considered to be the Thebez of the history of Abimelech ( Judges 9:50), for which, however, there is no compulsory ground.

Judges 7:23-25. Gideon had a definite plan of pursuit. To carry it out, he required more men than the three hundred who had stood with him in the victory. The troops whom he had collected from Prayer of Manasseh, Asher, Zebulun, and Naphtali ( Judges 6:35), though subsequently dismissed, had not yet disbanded. They now returned (Zebulun only is not named), and assisted in the pursuit. But to overtake the Midianites on their fleet camels was not an easy matter. If not intercepted, those of them who were hastening southward, would get as safely over the Jordan as kings Zebah and Zal munna had done near Beisân (at Zorthan). Gideon had foreseen this, and had early sent a message to Ephraim, over whose territory the fugitive host was passing, to “seize the waters as far as Beth-barah and the Jordan.” Ephraim acted promptly, and a part of the Midianites were cut off. The “waters” can only mean some western tributaries of the Jordan; for Gideon’s object is to prevent that body of the enemy which by his pursuit he has thus far kept away from the river, from gaining the lower fords and crossing over. He therefore desires “the waters” to be seized “to Beth-barah.” This name Beth-barah cannot well have originated from Beth-abarah (Ford-house). It does not appear that the letter ע has been dropped out of בֵּית־עֲבָרָה. Besides, if Beth-barah meant “Ford-house,” the direction “to Beth-barah” would have been superfluous; for in that case the seizure of the Jordan would have included that of the “waters” and the ford. On the other hand, it was important to provide for the occupation of the “waters,” or the particular stream intended, along its whole length to its source; lest, while it was guarded below, the enemy should cross it above. Beth-barah is therefore, with Eusebius and Jerome (Onomast., p104), to be explained as “House of the Spring,” “Well-house” (from בְּאֵר or בֹּר), by which the narrative becomes clear and intelligible. Therewith, also fall all attempts to identify this Beth-barah with the Beth-abarah of Origen’s reading at John 1:28; for that lay beyond the Jordan. Origen was, however, led by a right critical feeling. Instead of a Bethany, the people of his day doubtless spoke of a Beth-abarah in that region; and this, philologically and in fact, was one and the same with Bethany. For this trans-Jordanic Bethany—not to be confounded with that near Jerusalem—is to be derived from Beth-ain, as Beth-abarah from Beth-beer, and like the latter signifies “House of the Spring,”—a point to which I formerly directed attention in my “Bericht über Renan (Berlin, 1864).

The Ephraimites, to their great glory, captured the two Midianite princes Oreb and Zeeb. It was the reward of their prompt obedience. Very suggestive are the names, under which these two princes of the desert had perhaps been especially dreaded—“Wolf” and “Raven.” Among other nations also, these animals, frequenters of desolate places, and eager attendants on battle-fields, have furnished surnames for noted warriors. The Arabs, because the raven follows in the wake of caravans, call him Ebul-Mirkal, Father of the Swift Camel, or Ibn-Bersun, Son of the Sumpter-horse. Noteworthy, at all events, is the conjunction of “Raven and Wolf.” Coupled in the same way, we find them sacred to the Scandinavian Odin. Both ravens and wolves were also consecrated to Apollo. In the early Roman legends the woodpecker (picus) takes the place of the raven as companion of the wolf, and both belong to the God of War (cf. my Schamir, Erf1856, p103). The Arabs give to both the bird and the quadruped the common name Ibnol-Erdh, Son of the Earth (Hammer, Namen der Araber, p48).

The fame of the deed perpetuated itself in local designations, and the Raven’s Rock and Wolf’s Wine-press commemorate the disgrace of Midian. The Odyssea likewise speaks of a Raven’s rock in Ithaca (xiii408), which name the scholiast derives from a fallen hunter (cf. Bochart, Hierozoicon, ii203); and the use of the German Rabenstein,[FN25] is undeniably analogous. In the other name, the term jekeb (יֶקֶב, wine-press) is borrowed from the hollow form of the object; hence, the name is here equivalent to Wolf’s-hole. Similar historical allusions are supposed by the German Muse to lie concealed in Worms (from Wurme, slain by Siegfried) and in Drachenfels (cf. Grimm, D. Heldens., pp155, 316).

In Haurân, Wetzstein heard the name el-Gurâb, the Raven, applied to a spent volcano (p16); and Castle Kerek, at the south end of the Dead Sea, was called Hisnal-gorab, Raven’s-castle (Ritter, xiv1042).

The important remark in Judges 7:25, that the heads of the two princes were brought to Gideon “from beyond the Jordan,” induces the hope that the name and location of the “Raven’s-rock” may yet be traced. The “waters” which Ephraim occupied, must have been those now known as Wady el-Faria. Below this wady, there is to this day a much used ford (Ritter, xv449); while over against it, on the eastern bank of the Jordan, there is the steep height of Jebel Ajlûn, overlooking the Ghor, and commanding the confluent valleys (Ritter, xv369). On this height there are the ruins of a castle, of which Ibrahim Pasha still availed himself to hold the robber hordes in check, and which (according to the reports of various travellers on this yet but imperfectly known locality) bore the name of Kalaat-er Rabbad, or Rabua. The Ephraimites, charged with the occupation of the Jordan, had crossed over and seized on this important point in order fully to command the Jordan valley. Here they captured the princes “Raven and Wolf.” The “Raven’s-rock” was still known by this name in the time of Isaiah (see Isaiah 10:26); and in the corrupted designation Rabua, a similarity of sound with Oreb or Gorab may be traced. The exploit was swift and fortunate. Gideon in his pursuit was still on this side of the Jordan; while he was making a halt before crossing over, the Ephraimites were already returning in triumph from the opposite shore, bringing with them the heads of the slain princes. All other explanations, as found among others in Bertheau and Keil also, fail to harmonize satisfactorily with the connection. The narrator designedly adds the words “from beyond Jordan,” that the reader may know that Ephraim had gained the great triumph, before Gideon could so much as cross the river. This passing remark helps to prepare the reader for the opening narrative of Judges 8. It foreshadows the pride and selfishness of Ephraim. Finally, that Ephraim was beyond the Jordan, and there captured the hostile chieftains, is evident even from the words ( Judges 7:25), “they pursued Midian;” for as they held the Jordan and “the waters,” they could only pursue those who had passed the river.

HOMILETICAL AND PRACTICAL
After his first victory over idolatry in his father’s house, Gideon has courage for the second, over enemies in the field. He seeks the few, not the many. He knows that help comes from God, not from the multitude; and because he knows this, he conquers. The countless host of enemies vanishes like dust—not because of his three hundred: the terrors of God dissolve them, and turn them against each other. Doubtless, Gideon was also a hero of the sword; but first God’s deed—then man’s. Therefore he succeeds in everything, from first to last. Gideon is not envious of God, as Ephraim is of him. To God belongs the glory, first and last.

[Bp. Hall: Now, when we would look that Gideon should give charge of whetting their swords, and sharping their spears, and fitting their armor, he only gives order for empty pitchers, and lights, and trumpets. The cracking of these pitchers shall break in pieces this Midianitish clay; the kindling of these lights shall extinguish the light of Midian; these trumpets sound no other than a soul-peal to all the host of Midian: there shall need nothing but noise and light to confound this innumerable army. And if the pitchers, and brands, and trumpets of Gideon, did so daunt and dismay the proud troops of Midian and Amalek, who can we think shall be able to stand before the last terror, wherein the trumpet of the archangel shall sound, and the heavens shall pass away with a noise, and the elements shall be on a flame about our ears?—The same: Those two and twenty thousand Israelites that slipped away for fear, when the fearful Midianites fled, can pursue and kill them, and can follow them at the heels, whom they durst not look at in the face. Our flight gives advantage to the feeblest adversary, whereas our resistance foileth the greatest.—Scott: In this world, the wicked are often left under the power of their own delusions and the fury of their mad passions, to avenge the cause of God on each other: a period is approaching, when we may expect that the persecuting foes of Christianity will destroy one another, whilst the host of Israel shall look on, and have nothing to do but to blow the trumpet of the gospel.—Wordsworth: Gideon has only three hundred men, and Christ’s church is called “a little flock,” and their foes are innumerable; but their countless myriads melt away, dispersed by the breath of God.—The same: The princes of Midian represent the spiritual enemies of the Church. Is it by chance that they were called Oreb, the Raven, and Zeeb, the Wolf? The Raven is contrasted with the Dove in the history of the Flood (see Genesis 8:7) as an unclean bird (cf. Leviticus 11:15); and in the N. T. the Wolf is the emblem of those false teachers who tear and devour the flock of Christ.—Theodoret (as quoted by Wordsworth): Gideon overcame Midian with unarmed soldiers, bearing only trumpets, torches, and pitchers. So Christ overcame the world by unarmed apostles, bearing the trumpet of preaching and the torch of miracle—Tr.]

Footnotes: 
FN#18 - Josephus also understands it thus: “ἀνθρώποις ἄβρωτον.” His further interpretation, however, can scarcely be followed.

FN#19 - Cf. Thomson, The Land and the Book, ii166—Tr.]

FN#20 - Wordsworth: “The tent was an expressive emblem of the Midianites, being nomads; their tent was their all in all. Their wives, their children, their cattle, their goods their vesture, their treasure, were all collected in it and about it.”—Tr.]

FN#21 - Æschylus (persœ, 188, etc.) represents poetically the forebodings and dreams of Atossa concerning the impending disaster of Xerxes; but the moral view, that such dreams were inspired by the evil conscience of the conquest-loving tyrant, and that the insignificant people triumphed through God, is wanting.

FN#22 - Our author treats וַיִּשְׁתַּחוּ as a plural, and translates: “they worshipped.” The form is undoubtedly singular, cf. Genesis 23:7; Genesis 24:52; etc, and is so regarded by most grammarians, Ges. Gram. 75 Rem18; Green, 176, 1. Fürst, however, both in his Lexicon and in his Hebrew Concordance treats it as plural. In his Lexicon, s. v. שָׁחָה, he says: “יִשְׁתַּחֲוֶה; plural, sometimes יִשְׁתַּחוּ, in pause יִשְׁתָּחוּ, sometimes יִשְׁתַּחְווּ.”—Tr.]

FN#23 - Dr. Thomson remarks (L. & B. ii166): “I have often seen the small oil lamp of the natives carried in a ‘pitcher’ or earthern vessel at night.” But the לַפִּןִים of this history can scarcely be “oil lamps,” for which נֵרוֹת would be more appropriate. A better explanation is suggested by the following note in Smith’s Bible Dict. (Art. Gideon): “It is curious to find ‘lamps and pitchers’ in use for a similar purpose at this very day in the streets of Cairo. The Zabit or Agha of the police carries with him at night, ‘a torch which burns, soon after it is lighted, without a flame, excepting when it is waved through the air, when it suddenly blazes forth; it therefore answers the same purpose as our dark lantern. The burning end is sometimes concealed in a small pot or jar, or covered with something else, when not required to give light (Lane, Mod. Egypt., i. ch. iv.)’ ”—Tr.]

FN#24 - A similar maneuver terrified the inhabitants of Heræum in Achaia, when Diotas besieged them. Polyænus, ii36.

FN#25 - A place of this name occurs in Carinthia as early as the eleventh century (Förstemann, ii768).

08 Chapter 8 

Verses 1-3
Ephraim’s proud complaint and Gideon’s wise forbearance
Judges 8:1-3
1And the men of Ephraim said unto him, Why hast thou served us thus, that thou calledst us not when [didst not call out[FN1] to us that] thou wentest [wast going] to fight with [against] the Midianites? and they did chide [quarrel] with him sharply2[vehemently]. And he said unto them, What have I done now in comparison of you? Is not the gleaning of the grapes [omit: of the grapes] of Ephraim better than the vintage of Abi-ezer? 3God hath delivered into your hands[FN2] the princes of Midian, Oreb and Zeeb: and what was I able to do in comparison of you? Then their anger [excitement][FN3] was [omit: was] abated toward [against] him, when he had [omit: had] said that.

TEXTUAL AND GRAMMATICAL
1 Judges 8:6.—Dr. Cassel: “Hast thou the fist of Zebah and Zalmunna already in thy hand,” etc. Bertheau and Keil, in their commentaries, have the same rendering, merely changing Luther’s plural, Sind die Faüste, to the singular. כַּף is properly the hollow hand, the palm; accordingly the Dutch Version renders, rather awkwardly to be sure, “Is dan the handpalm tan Zebah en Tsalmuna alreede in uwe hand,” etc. The word “fist,” even if it did not somewhat alter the metaphor involved, lacks dignity in modern English, although it avoids the tameness of using “hand” twice. For an independent version, De Wette’s would be better: “Hast thou then Zebah and Zalmunna already in thy hand,” etc.—Tr.]

2 Judges 8:10.—מַחֲנֵיהֶם: singular, with plural suffix. Cf. Ges. Gram. Sect93, 9.—Tr.]

3 Judges 8:13.—מִלְמַעֲלֵה הֶחָרֶס. The above rendering takes no account of the לְ. “At” would be better than “from.” It is literally, “from at” the ascent of the sun. It indicates the point to which Gideon came, and at which he turned back.—Tr.]

EXEGETICAL AND DOCTRINAL
In his dealing with puffed-up Ephraim, even more than by his victories, Gideon approves himself as a true warrior of God, wiser in his humility than his dazzled countrymen in their pride. The service rendered by Ephraim in slaying Oreb and Zeeb, was after all of but secondary merit. They had only smitten an already shattered and terrified enemy: had only captured the game which another had chased into their hands. Where was Ephraim when Midian in full force encamped himself in the country? But inferior merit is the more arrogant. The tribe is so intoxicated by the easy victory over the two princes, that it presumes to reprimand Gideon for beginning a war without them, and thus undertaking to deprive them of the laurels which they would certainly have won. So little does Ephraim understand the true strength with which Israel has conquered, that he accounts it an insult to himself on the part of the smaller tribe to have conquered without him. The pride of the mighty men of the world could not be more clearly depicted. They contend with him vehemently (בְּחָזְקָה), just as the men of Nineveh, repenting, “cry vehemently” (בְּחָזְקָה, Jonah 3:8) unto God. They address the great hero fiercely and vociferously. His answer is admirable. He might have humbled them by a few words about his deed; but he will have no strife where Israel needs unity. He says nothing of his own great victory. He does not irritate them by referring to their previous inactivity, although their tribe was so great; or by reminding them that after all he had sent them the word which enabled them to capture an enemy whom he was pursuing. On the contrary, he quiets them by extolling their great merits. He may not conceal that the victory was gained without them; but, his vintage, is it not less than their gleaning? What comparison is there between his spoils and theirs? Hebrews, still on this side the Jordan; they, already adorned with the trophies of the “Raven and Wolf!” He lets them know, however, who it is that really gives victory, namely Elohim. But here also the nice discrimination shows itself, with which the terms Jehovah, ha-Elohim, and Elohim alternate, according to the spiritual position of the persons addressed or spoken of. To Ephraim, Gideon says that Elohim gave them victory—as he sometimes gives it even to heathen. He uses this term be cause they lacked humility and faith to know that Jehovah, ha-Elohim, the true God of Israel, gives strength to his people, and that, thus endowed, it is of no consequence whether the militant tribe be great or small (cf. Judges 8:6, etc.).

What have I done now in comparison with you? The vain tribe, which only smarted at the thought that an insignificant member of Manasseh should reap greater glory than Ephraim, is quieted when this person himself disclaims the glory. Vanity that prides itself on seeming merits, is always contracted. The Ephraimites do not understand the modesty of Gideon, which, in denying, as it were, his own real merits, necessarily pours the contempt of irony on their pretended deserts. But Gideon’s object is gained. They allow themselves to be pacified, and go home to bask themselves in the sunshine of their achievements. Gideon, for his part, teaches that victory alone does not suffice to save a people; but that he is the real hero who is truly humble, and for the sake of peace overcomes himself. To conquer, he must know how to bend.

The narrative stands here in its proper place. It does not presuppose anything that happened later; but connects, historically and morally, what goes before and what follows after. Gideon is still in the midst of his campaign, when Ephraim attacks him with its pride. But his subsequent career of victory, speaks louder than envy. The statement of Josephus (Ant. v6, 6), that Ephraim was afterwards punished for its pride, rests on no Scriptural authority; but the confusion to which they are put by the subsequent deeds of Gideon, to whom after all they were indebted for their own achievement also, is a discipline of the sharpest kind.

HOMILETICAL AND PRACTICAL
Ephraim is jealous of Gideon. Jealousy is a quality which only seeks its own. It is a characteristic of unbelief, which envies God his power and love.

Starke: He acts wisely, who prefers to forego somewhat of his own rights, rather than by a contrary course to invite the opposition of others, and so debar himself from attaining a greater good.—Gerlach: Gideon’s answer, as modest as it was prudent, quiets the Ephraimites. He appears here, as afterwards, as a high-minded Prayer of Manasseh, free from low ambition and domineering tendencies.

[Bp. Hall: I did not hear the Ephraimites offering themselves into the front of the army before the fight, and now they are ready to fight with Gideon because they were not called to fight with Midian: I hear them expostulating after it. After the exploit done, cowards are valiant. Their quarrel was, that they were not called. It had been a greater praise of their valor to have gone unbidden..… None speak so big in the end of the fray as the fearfullest.—The same: Ephraim flies upon Gideon, whilst the Midianites fly from him; when Gideon should be pursuing his enemies, he is pursued by brethren, and now is glad to spend that wind in pacifying of his own, which should have been bestowed in the slaughter of a common adversary. It is a wonder if Satan suffer us to be quiet at home, whilst we are exercised with wars abroad. Had not Gideon learned to speak fair, as well as to smite, he had found work enough from the swords of Joseph’s sons; his good words are as victorious as his sword; his pacification of friends, better than his execution of enemies.—Scott: In those things which pertain to the truth, authority, and glory of God, Christians should be unmoved as the sturdy oak; but in the little concerns of their own interest or reputation, they should resemble the pliant willow, that yields to every gust.—Henry: Very great and good men must expect to have their patience tried, by the unkindnesses and follies even of those they serve, and must not think it strange.—Bush: The incidents mentioned afford a striking illustration of two emphatic declarations of Scripture: 1. That “only by pride cometh contention;” and, 2. That “for every right work a man is envied of his neighbor.”—Tr.]

Footnotes:
FN#1 - Judges 8:1.—לְבִלְתִּי קְרֹאות לָנוּ כִּי הָלַכְתָּ. It is not necessary to take כִּי in a temporal sense, which at all events it has very seldom. The קְרֹאות is followed by the objective clause of that which the persons addressed are notified of.

FN#2 - Judges 8:3.—“Into your hands,” with emphasis. Hence the Hebrew puts it first: “Into your hands (lit. hand) God gave the princes of Midian,” etc.—Tr.]

FN#3 - Judges 8:3.—רָפְתָה רוּחָם, like חֶרֶף מֵאַף, Psalm 37:8. רוּחַ denotes violent, panting excitement

Verses 4-21
Succoth and Penuel refuse supplies to Gideon while in pursuit of the Midianitish kings. The kings surprised and captured. The punishment of the traitorous cities and the captured kings
Judges 8:4-21.

4And Gideon came to [the] Jordan, and passed over, Hebrews, and the three hundred men that were with him, faint [hungry], yet pursuing them [omit: them]. 5And he said unto the men of Succoth, Give, I pray you, loaves of bread unto the people that follow me: for they be faint [hungry], and I am pursuing after Zebah and Zalmunna, kings of Midian 6 And the princes of Succoth said, Are the hands of Zebah and Zalmunna now [already] in thine hand,[FN4] that we should give bread unto thine army? 7And Gideon said, Therefore when the Lord [Jehovah] hath delivered Zebah and Zalmunna into mine hand, then I will tear [thresh] your flesh with the8[omit: the] thorns of the wilderness and with briers. And he went up thence to Penuel, and spake unto them likewise: and the men of Penuel answered him as the men of Succoth had answered him. 9And he spake also unto the men of Penuel, saying, When I come again [return] in peace, I will break [tear] down this tower 10 Now Zebah and Zalmunna were in Karkor, and their hosts [host][FN5] with them, about fifteen thousand men, all that were left of all the hosts [host] of the children [sons] of the east: for [and] there fell [had fallen] an hundred and twenty thousand men that drew sword 11 And Gideon went up by the way of them that dwelt [dwell] in tents on the east of Nobah and Jogbehah, and smote the host: 12for [while] the host was [thought itself] secure. And when [omit: when] Zebah and Zalmunna fled, [and] he pursued after them, and took the two kings of Midian, Zebah and Zalmunna, and discomfited [terrified] all the host 13 And Gideon the son of Joash returned from [the] battle [war] before the sun was up [from the Ascent 14 of the Sun].[FN6] And [he] caught a young man [a boy] of the men of Succoth, and inquired of him: and he described unto [wrote down for] him the princes of Succoth, and the elders thereof, even threescore and seventeen men 15 And he came unto the men of Succoth, and said, Behold Zebah and Zalmunna, with [as to] whom ye did upbraid [mock] me, saying, Are the hands of Zebah and Zalmunna now [already] in thine hand, that we should give bread unto thy men that areweary [hungry]? 16And he took the elders of the city, and thorns of the wilderness, 17and briers, and with them he taught [gave a lesson to] the men of Succoth. And he beat [tore] down the tower of Penuel, and slew the men of the city 18 Then said he [And he said] unto Zebah and Zalmunna, What manner of men were they whom ye slew at Tabor? And they answered, As thou art, so were they; each one resembled [looked like] the children [sons] of a king 19 And he said, They were my brethren, even the sons of my mother: as the Lord [Jehovah] liveth, if ye had saved them alive, I would not slay you 20 And he said unto Jether his first-born, Up, and slay them. But the youth [boy] drew not his sword: for he feared, because [for] he was yet a youth [boy]. 21Then Zebah and Zalmunna said, Rise thou, and fall upon [strike] us: for as the man Isaiah, so is his strength. And Gideon arose, and slew Zebah and Zalmunna, and took away the ornaments [moons] that were on their camels’ necks.

TEXTUAL AND GRAMMATICAL
1 Judges 8:6.—Dr. Cassel: “Hast thou the fist of Zebah and Zalmunna already in thy hand,” etc. Bertheau and Keil, in their commentaries, have the same rendering, merely changing Luther’s plural, Sind die Faüste, to the singular. כַּף is properly the hollow hand, the palm; accordingly the Dutch Version renders, rather awkwardly to be sure, “Is dan the handpalm tan Zebah en Tsalmuna alreede in uwe hand,” etc. The word “fist,” even if it did not somewhat alter the metaphor involved, lacks dignity in modern English, although it avoids the tameness of using “hand” twice. For an independent version, De Wette’s would be better: “Hast thou then Zebah and Zalmunna already in thy hand,” etc.—Tr.]

2 Judges 8:10.—מַחֲנֵיהֶם: singular, with plural suffix. Cf. Ges. Gram. Sect93, 9.—Tr.]

3 Judges 8:13.—מִלְמַעֲלֵה הֶחָרֶס. The above rendering takes no account of the לְ. “At” would be better than “from.” It is literally, “from at” the ascent of the sun. It indicates the point to which Gideon came, and at which he turned back.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 8:4-9. And Gideon came to the Jordan. The pride of Ephraim was not the only incident by which Gideon was taught that the liberation of his people required more than victory over its enemies: that its servitude consisted not merely in external subjection, but much more in the internal bondage of sin and unbelief. Gideon also experiences the truth, which the political history of all ages demonstrates, that the friends of the people and its true interests, do not always find their natural supporters in the people itself. Instead of confederates, they find obstructors and opponents. Was not Gideon’s a national achievement, for the freedom and happiness of all? Is it not for all that he risks his life? For whom does he wage war even to extermination with Midian, but for all Israel? Was it anything unreasonable, that he asked Succoth, a considerable city, for some bread for the men who, notwithstanding the many hardships endured, had not ceased to follow their enthusiastic leader?—The Septuagint justly puts πεινῶντες, hungry, for עֲיֵפִים. The same word (עָיֵף) is used by Esau, when he returns from the chase, and sees the dish of lentiles ( Genesis 25:30). Had the men been wearied, they could not have prosecuted the pursuit. But nutritious food would strengthen them. For that they longed. The term is not specific, like רָעֵב, but signifies need of physical nourishment. It includes thirst as well as hunger (cf. Job 22:7).—But what did Succoth? Instead of compassion and patriotic sympathy, it consulted its own petty interests. Succoth believed not; nor, consequently, saw God’s hand in Gideon’s victories. Materialism, which rather than risk a loss, will serve a foreign tyrant, is here depicted to the life. The magistracy of Succoth consider, not the duty to assist, but the danger which may result from such a siding with Gideon as would be implied in rendering him aid. For, not to mention that a quantity of bread costs something—and it is noticeable that while Gideon modestly intercedes for his “followers” (בְּרַנְלָי) they talk of his band as a host (לִצְבָאֲךָ),—there is a chance that Gideon may fail in his expedition. Zebah and Zalmunna may possibly conquer and take vengeance. So do slaves speculate. Not so thought the German cities in1813, when, driven by the hand of God, Napoleon fled from Russia; a, disposition which, in spite of Davoust and Van-damme; brought victory to those cities. “Hast; thou,” they ask mockingly, “the fist of the kings already in thy hand?” The full hand, כַּף, must be seized, in order to apply the fetters to captives.

This is the second time that Gideon encounters such folly among his people. But he instantly perceives that humility and gentleness like those shown towards Ephraim, would here be out of place. Ephraim had at all events done something, and had not refused assistance. Here were cowardice and treason combined. He does not, however, chastise them at once. Therein also he shows a soul penetrated by spiritual strength. He will not manifest personal resentment; he will show them that they have offended against the cause of God. He is sure of victory; but before he punishes them, they shall see that finished, the accomplishment of which they now doubt. When he shall appear before Succoth with Zebah and Zalmunna in fetters, they will no doubt be glad to give him bread; but then he will give them that to which now on his king-chase through the desert they refer him—he will thresh them with “thorns of the desert and with barkanim”. Owing to the brevity of the narrative, which only gives the leading speeches, while it omits all transitions, it is not altogether clear why Gideon’s threat against the inhabitants of Succoth takes the precise form of “thorns.” The ingenious Kimchi thought that it was a play on the name of the city, since שֻׂכָּה (by the constant Chaldee substitution of ס for שׂ, סֻכָּה, plur. סֻכּוֹת) means a thorn ( Job 31:40; cf. שֵׂדְ, plural שִׂכִּים). He even thinks that the name of the city may perhaps have been derived from this word. But, though such a word-play might not have been altogether at variance with the spirit of antiquity, it can scarcely be supposed to have such controlling influence in our passage. For then why is not the word שֻׂכָּה used by Gideon? But instead of it, other and rather remote terms are chosen. The choice of the punishment denounced seems to have a deeper reason. The magistracy of Succoth refuses bread: is not that of itself a mocking reference to the food which the desert affords? But what does Gideon find there? That which can nourish, not men, but at best only the camel, that marvel of the desert—acaciathorns, thistles, tarfa-needles, springing up amid sand and rock. Shall he thresh these like grain, in order to bake bread? He requites their mockery, by promising with such thorns to belabor their flesh. Hence, the most probable explanation of בַּרְקָנִים will continue to be that, which, after the constant exegetical tradition of the Jews, makes it thistles or thorns (Raschi explains it by the French ronces, briers), and the same as those already indicated by “thorns of the desert.” The idea suggests itself that kotse hamidbar may only precede barkanim by way of explanation; in which case וִאֵת would have the sense of “namely:” “thorns of the desert, namely barkanim.”[FN7] For that Barka (Barca) designates stony syrtes, may be considered as made out (see on Judges 1:4). The thorns meant are probably those of the acacia, called talh by the Arabs, which cover the ground to such an extent, that many Arabs are accustomed to carry thorn-extractors about them (cf. Ritter, xiv207, 336).

That the threatened chastisement corresponds to the expressions made use of by the ungrateful citizens in reply to Gideon’s request, is evident from the fact that, though he receives the same treatment from the inhabitants of Penuel, he does not threaten them with the same punishment. These, who deemed themselves secure in their tower, he promises to tear down that bulwark of their pride. בְּשׁוּבִי בְשָׁלוֹם: not exactly, when I return in peace; but, when I return prosperously, with success and victory.

Judges 8:10-12. And Zebah and Zalmunna were in Karkor. We are yet to trace the course of Gideon’s pursuit. Succoth lay beyond the Jordan, for he came to it after crossing the river ( Judges 8:4; cf. Joshua 13:27). It was, moreover, south of the Jabbok (Zerka), for the scene of Jacob’s wrestling was north of that stream, he alone having remained behind, while his people had crossed over ( Genesis 32:23-24). The place of the wrestling was afterwards occupied by Penuel. When morning had come, Jacob passed over the stream at Penuel ( Genesis 32:31), joined his family, met Esau, and afterwards came to Succoth, which was therefore south of the Jabbok. This position of Succoth agrees with that in which we left Gideon at his meeting with Ephraim. That tribe had guarded the Wady el Faria and the fords in its neighborhood. It was in the vicinity of this Wady that they met with Gideon, prosecuting the pursuit, and brought him the heads of the captured princes. Now, if he passed over at this point, he would land south of the Jabbok, and reach Succoth first. He then crossed the Jabbok, and came to Penuel: The hiding-place of the terrified enemy was no secret to him. There is in Haurân an almost unassailable place of refuge for the robber tribes—the volcanic rock-desert of Sâfa (both in the wider and narrower sense), concerning which some very valuable information is given by Wetzstein. It embraces a fertile district, “a Ruhbeh, Paradise,” for some months of the year, which is almost as inaccessible as Paradise. Says Wetzstein (Hauran, p15, etc.): “Here is the stronghold of the Gêjât, and Stâye, and all the tribes of the eastern slope of the Haurân mountains.” The people of Syria have a proverbial expression which says, “he fled into the Wa’r of the Sâfa,” i. e., into an unassailable refuge. The Ruhbeh can only be reached by two roads, from the north and the south. The northern is especially dangerous; even in our own days hostile tribes have made inroads at Rigin el Mara. The Sâfa, and the whole of this terrible, rock-walled asylum, is what we are here to understand by the term קַרְקֹר, Karkor For this word signifies ruins, destruction: cf. Numbers 24:17 : “he destroys—וְקַרְקַר—all the sons of Sheth.” The same verb is used, Isaiah 22:5, of the destruction of walls; and in Talmudic as well as modern Hebrew קַרְקוּרָא means destruction.[FN8]Such being the situation and topography of the place, the significance of the brief statement that the kings were in Karkor, becomes manifest. It not only explains the sense of security felt by the enemy, but also and especially displays the boldness, endurance, Wisdom of Solomon, and energy, with which Gideon followed them into their hiding-place. We can still trace his route; for it passed to the east of Nobah and Jogbehah. Nobah is the same as Kenath ( Numbers 32:42), which again is the Kanatha of Roman times, and the Kanvât of the present. He who is north of the Jabbok, and passes east of Kanvât, if he be in search of an enemy retired to his hiding-place, must be bound for the Sâfa. But Jogbehah also can be identified. Since Gideon’s way is said to have gone to the east of “Nobah and Jogbehah,”[FN9] the latter must have lain farther north than the other, and there is thus the more reason for regarding it as the same with Johbah, the Shôbah of Seetzen, Shuhubah of Buckingham (cf. Ritter, xv881), and Shubbah of Wetzstein.

Gideon’s attack was so unexpected and sudden, that a renewed attempt at flight fails ( Judges 8:12). The host, it is said, הֶחֶרִיד: terror seized it, so that no resistance was offered, and the army surrendered. The celerity of this victorious career, and its results, finds many parallels in the history of the desert tribes. When Mehemet Ali, in1815, fought against Asyr in Arabia, he pursued the defeated enemy with such haste, that all his stores of subsistence had to be left behind, and he himself was at last reduced to a diet of dates. But he was rewarded for this by the capture of the chiefs of his adversaries, and many others went over to him (cf. Ritter, xii932). But that for which no parallels can be adduced, is Gideon’s aim, his cause for war, and the fewness of his enthusiastic warriors compared with the overwhelming numbers arrayed against him to the last. Even if the120,000, lost by Midian in the course of their defeat, from the Hill of Moreh to Karkor, were a round number, a stream of blood nevertheless marked the track of the smitten tyrants, as it marked that of Napoleon’s retreat from Russia. It was probably from prisoners and wounded left behind, at Stations of Death, that Gideon learned the secret way into the rocky asylum, called “hell” by Arabic poets, on account of its volcanic formations, and now become a place of judgment for a seven years’ oppression ( Judges 6:1; compare the period of1806–1813in German history).

Judges 8:13-17. And Gideon, the son of Joash, returned from the war from the Ascent of the Sun. The addition Son of Joash, is here put to Gideon’s name for the first time since his rising against idolatry. The glory of having finished the conflict, accrues to the family and name of Joash, because in the hour of danger he had sided with his son. For that the conflict is ended, was already Indicated by Judges 8:10, which said that “all that were left” of the “whole host” were in Karkor. The victory over this remnant ended, not merely a battle, but הַמִּלְחָמה, the war. The hero can now turn back, but not yet to his own house. He must first settle accounts with Succoth and Penuel. He comes to Succoth first. Had he returned the way he went, he must have reached Penuel first. His design was evidently to surprise both places, but chiefly Succoth, so that when he came to punish, the scourge might fall only on the persons who had deserved it. Bearing this in mind, the connection makes it clear that מִלְמַעְלֵה הֶחָרֶכ is not to be taken as a note of time,[FN10] sunrise, but of locality. It is designed to explain how Gideon comes to reach Succoth first, and from a direction from which the inhabitants did not expect him. Gideon everywhere displays that great quality of a general, the skill to baffle the calculations of his adversary. What sort of a locality “Maaleh Hacheres” was, the following hypothesis may perhaps indicate with some degree of probability. Succoth lay in the valley of the Jordan, the Ghor, בָּעֵמֶק ( Joshua 13:27). The expression מַעֲלֶה can only be used in connection with mountains (cf. “Maaleh Akrabbim,” Judges 1:36). The heights from which Gideon descended in order to reach Succoth, were the mountains east of the Jordan, which unfortunately are yet too little known. About the names, also, which in earlier and later periods they bore, we are very much in the dark. Now, in the territory of Reuben, we find ( Joshua 13:19) a “Tsereth Hashachar on the Mountain of the Valley.” The name חֶרֶס signifies the sun. “Sunrise” (מִזְרָח) always indicates the east side. Accordingly, in the passage just cited, we have a Tsereth Hashachar, i. e., “Splendor of the Dawn,” on the mountains of the Ghor, in the east. It may therefore be assumed with great probability that the name “Ascent of the Sun” also was borne by the heights of the mountains east of the Jordan, whether those mountains were named “Sun” or “Sunrise” on local, or what is more probable on religious grounds.

As Gideon appeared quite unexpectedly, he succeeded in laying hold, unnoticed, of a boy, who wrote down for him the names of those who composed the magistracy of the city. It is not without interest to observe that the boy (נַעַר) could write, that he knew the names of the authorities, and that these numbered seven and seventy, of whom seven or five may be regarded as שָׂרִים, princes, and seventy or seventy-two as elders. if the government of the city was in the hands of certain families, the boy would not find it difficult to give their names. The astonishment and terror of the inhabitants were doubtless great. The more haughty they had formerly been, the more terrified were they now. It is to be carefully noted that Gideon’s purpose is to punish only the rulers of Succoth, and that after he has done it, the remark is made: [FN11]וַיֹּדַע אֵת אַנְשֵׁי סֻכּוֹת—“he taught the men of Succoth a lesson.” This alone shows that the reading וַיָּדָשׁ “he threshed,” already proposed by Serarius, and again by Bertheau, is not to be approved. For the fact that “he took the elders of the city and the thorns,” makes it clear that he cannot have chastised the people of Succoth. But he “made them—the whole people,—to know;” gave them a lesson which showed how badly their rulers had acted, and what penalties such distrust and selfishness entail (which has been well apprehended by the Jewish expositors). At Penuel, however, which, having heard of the visitation of Succoth, had the folly to defend itself, the traitors lost their lives. It is truly admirable, how finely the narrative, with all its plainness, brings out the specially decisive points of view. Gideon went first to Succoth, because he did not wish to punish all the inhabitants, and it became necessary therefore to surprise the city, lest the guilty should escape, and to “catch a boy,” who unreservedly gives him their names. His purpose as to Penuel requires no surprise—the tower cannot run away; and it is the folly of the inhabitants, that in defending it, they lose their lives as well as their tower.

Judges 8:18-21. And he said to Zebah and Zalmunna. This took place on his arrival at home, i. e. in Israel, for his son Jether was present, who, being but a boy, cannot have shared in the heroic expedition. The place cannot, however, be definitely determined; perhaps it was his old battlefield, the plain of Jezreel, where the people came flocking together, in order to behold the terrible kings in fetters.

The closing scene of Gideon’s dealings with these robber-kings, like every other in his history, is worthy of a hero who has been raised up to battle with the sword and mete out punishment. To spare the lives of enemies, especially of enemies so barbarous and cruel as these, was not the custom of antiquity, least of all in the east. Pyrrhus (in Seneca) says:[FN12]Lex nulla capto parcit aut pœnam impedit; and even Josephus (Ant. ix4, 3) makes Elisha say—what, however, he never did say—that it is right to kill captives taken in a just war. But Gideon, who respects the royalty of his captives, enemies though they be, would gladly spare them, and believes himself obliged at least to show them why he cannot do it. Through this circumstance, we hear of an occurrence otherwise unknown—a fact which may suggest and cause us to regret how much other information has perhaps failed to reach us. The kings, it seems, had caught and slain on Mount Tabor the brothers of Gideon, sons of the same mother[FN13] as well as father with himself. If is probable that this took place after some earlier battle, engaged in by Manasseh—but without God’s help—against the invaders. They were put to death, though only engaged in defending their native land, and though—as Zebah and Zalmunna flatteringly say—they looked like Gideon, like men of royal blood. In their persons, therefore, “kingly bearing,” stately presence and chivalrous valor, had not been respected; and shall Gideon spare those who were robbers and murderers of seven years’ standing? Impossible! Gideon’s sword has been whetted for the very purpose of administering righteous judgment. When Turnus entreated Æneas for his life, the latter, remembering that the former had slain Pallas, the son of Evander, and “furiis accensus et ira terribilis,” exclaimed, “Pallas te immolat,” etc, and thrust the spear into his heart (Æneid, xii949). And yet Turnus was a native of the country, and fought against aliens, and Pallas was neither son nor brother of Æneas. The intimation that the family of Joash had previously already bled for Israel, throws a new light on the question why of all men Gideon was selected to be the conqueror. However, notwithstanding their ill deserts, he does not treat his captives cruelly. He neither makes them objects of taunt or insult, nor uses them for purposes of ostentation and self-glorification. He does not load them with ignominy, as Sapor is said to have done to the Roman Emperor Valerian, and, according to the legend in Eutychius, Galerius to a Sapor, and Tamerlane to Bajazet.[FN14] The honor of the captives was sufficiently consulted, even when Gideon wished to make his eldest son the executor of his sentence. But Hebrews, a boy, and apparently of timid bearing, shrinks from drawing his sword against the mighty foemen, still distinguished by royal state and show. And truly, they must have been terrible warriors; they ask not for life, as Turnus and Homeric warriors do, but desire to be slain by the hand of an equal, and not to be hacked and hewn by the sword of a boy; for, say they, “as the Prayer of Manasseh, so is his strength.” They have no other request to make than that Gideon will kill them himself; and he complies with it—they fall by his sword. The “moons” which have hitherto ornamented their camels’ necks, he now takes off; an evidence that even in captivity they have experienced kingly treatment. That he does not take them off until after the kings are dead, indicates that they are the special insignia of royalty, and crescent-shaped. Thus, according to Philostratus (lib. ii. cap1), Apollonius of Tyana received the convoy of a camel from the Persian king, which headed the train, and by a golden ornament on its face indicated its royal ownership. In the poem of Statius (cf. Bochart, Hierozoicon, i17) the horse of Parthenopæus, the fabled assailant of Thebes, wears crescent-shaped ornaments (lunata monilia). Mention is made of an Arabic expression, which speaks of “moon-shaped camel ornaments” (Ritter, xii486). The ornament, in its peculiar shape, was evidently an escutcheon of the ancient Ishmaelites, who were worshippers of the moon (Herod. iii8), as Scripture also speaks of a son of Joktan, the progenitor of many Arab tribes, whose name was Jerah, moon ( Genesis 10:26). The crescent of the Arabizing Ottomans of modern times may be referred to it as to its original For the lunulœ also, which adorned the shoes of ancient Roman senators and nobles, and whose significance was obscure even to antiquity (Plut. Quest. Rom., 73), had only the shape of the half-moon.

HOMILETICAL AND PRACTICAL
[Henry: “Faint and yet pursuing;” much fatigued with what they had done, yet eager to do more. Our spiritual warfare must thus be prosecuted with what strength we have, though but little; it is many a time the true Christian’s case, fainting, yet pursuing.—Bp. Hall: It is hard if those who fight the wars of God may not have necessary relief; that whilst the enemy dies by them, they should die by famine. If they had labored for God at home in peace, they had been worthy of maintenance; how much more now that danger is added to their toil?—The same: Those that fight for our souls against spiritual powers, may challenge bread from us; and it is shameless unthankfulness to deny it.

The same (on the punishment of Succoth): I know not whether more to commend Gideon’s wisdom and moderation in the proceedings, than his resolution and justice in the execution of this business. I do not see him run furiously into the city, and kill the next; his sword has not been so drunken with blood, that it should know no difference; but he writes down the names of the princes, and singles them forth for revenge.—The same: It is like, the citizens of Succoth would have been glad to succor Gideon, if their rulers had not forbidden. They must therefore escape, while their princes perish.—The same (on Penuel): The place where Jacob wrestled with God and prevailed, now hath wrestled against God and takes a fall; they see God avenged, which would not believe Him delivering.—Wordsworth: They who now despise the mercy of Christ as the Lamb, will hereafter feel the wrath of Christ as the Lion ( Revelation 5:5).—Bush: The whole of this remarkable transaction tends to inspire us with confidence in God, and to encourage our exertions in his cause; but there are two lessons especially which we shall do well to learn from it: 1. To prosecute our spiritual warfare under all discouragements ourselves; and2. To be careful to put no discouragements in the way of others. God is indignant with those who would weaken the hands of his people.

Bp. Hall: The slaughter of Gideon’s brethren was not the greatest sin of the Midianitish kings; [yet] this alone shall kill them, when the rest [of their sins] expected an unjust remission. How many lewd men hath God paid with some one sin for all the rest!—Scott: Sins long forgotten must be accounted for to God.—Tr.]

Footnotes:
FN#4 - Judges 8:6.—Dr. Cassel: “Hast thou the fist of Zebah and Zalmunna already in thy hand,” etc. Bertheau and Keil, in their commentaries, have the same rendering, merely changing Luther’s plural, Sind die Faüste, to the singular. כַּף is properly the hollow hand, the palm; accordingly the Dutch Version renders, rather awkwardly to be sure, “Is dan the handpalm tan Zebah en Tsalmuna alreede in uwe hand,” etc. The word “fist,” even if it did not somewhat alter the metaphor involved, lacks dignity in modern English, although it avoids the tameness of using “hand” twice. For an independent version, De Wette’s would be better: “Hast thou then Zebah and Zalmunna already in thy hand,” etc.—Tr.]

FN#5 - Judges 8:10.—מַחֲנֵיהֶם: singular, with plural suffix. Cf. Ges. Gram. Sect93, 9.—Tr.]

FN#6 - Judges 8:13.—מִלְמַעֲלֵה הֶחָרֶס. The above rendering takes no account of the לְ. “At” would be better than “from.” It is literally, “from at” the ascent of the sun. It indicates the point to which Gideon came, and at which he turned back.—Tr.]

FN#7 - Analogies to this word, such as ῥάχος, thorn = βράχος (cf. ῥαδινός and βραδινός, ῥῖγος, and frigus), cannot here be further investigated. In Scandinavian dialects, rhamnus, thornbush, is called getbark or geitbark.

FN#8 - Eusebius (Onomast., Perthey, p252) does not say that this Karkor and Carcaria near Petra are one and the same place. Nor can they be the same. although the names may be similarly explained.

FN#9 - Greek texts have a corrupt form ̓Ιεγεβάλ. The Syrian version of Paul of Tela does not have the name at all (Rördam, p169).

FN#10 - For which the Jewish expositors decide, because they assign the previous expedition to the night-time.

FN#11 - That ויֹּדַע need not necessarily be written וַיּוֹדַע (Bertheau), and is found elsewhere, has already been justly remarked by Keil, who refers to Numbers 16:5, and Job 32:7.

FN#12 - Cf. Grotius, De Jure Pacis et Belli, lib. iii4, 10.

FN#13 - Bush: “In countries where polygamy is tolerated, the ties of brotherhood are, as might be expected, much more close and tender between those who are born of the same mother, than those who are connected only as the children of the same father. This explains why ‘son of my mother’ was among the Hebrews, as now among the Arabs and others, a far more endearing expression than that of ‘my brother,’ in the general sense” The same remarks hold also of the tribes of Western Africa. Speaking of polygamy and family life among them, the Rev. J. G. Auer observes (Spirit of Missions for1867, p729): “Children cleave to their mother more than to their father, and a full brother or sister is called ‘my mother’s child.’ ”—Tr.]

FN#14 - On the first of these stories, see Gibbon’s Decline, etc, Milman’s ed, Boston, i319; on the second, vol. vi 271 note58; on the third, vi267–71, with Milman’s note on p271.—Tr.]

Verses 22-32
Gideon refuses to be king. Prepares an ephod, which is followed by evil consequences. Gideon’s death and burial
Judges 8:22-32.

22Then [And] the men of Israel said unto Gideon, Rule thou over us, both thou, and thy Song of Solomon, and thy son’s son also: for thou hast delivered us from the hand of Midian 23 And Gideon said unto them, I will not rule over you, neither shall my son rule over you: the Lord [Jehovah] shall rule over you 24 And Gideon said unto them, I would desire a request of you, that you would give me every man the ear-rings [the ring][FN15] of his prey. (For they had golden ear-rings [rings], because25[for] they were Ishmaelites.) And they answered, We will willingly give them. And they spread a garment,[FN16] and did cast therein every man the ear-rings [ring] of his prey 26 And the weight of the golden ear-rings [rings] that he requested, was a thousand and seven hundred shekels of gold; beside [apart from the] ornaments [moons], and [the] collars [ear-drops], and [the] purple raiment [garments] that was [were] on the kings of Midian, and beside [apart from] the chains [collars] that were about their camels’ necks 27 And Gideon made an ephod thereof, and put it in his city, even in Ophrah: and all Israel went thither [omit: thither] a whoring after it [there]: which thing, [and it i. e. the ephod] became a snare unto Gideon, and to his house 28 Thus was Midian subdued [But Midian was humbled] before the children [sons] of Israel, so that they lifted up their heads no more 29 And the country was in quietness[FN17] forty years in the days of Gideon. And Jerubbaal the son of Joash went and dwelt in his own house 30 And Gideon had three score and ten sons of his body begotten: for he had many wives 31 And his concubine that was in Shechem, she also bare him a Song of Solomon, whose name he [they][FN18] called Abimelech 32 And Gideon the son of Joash died in a good old age, and was buried in the sepulchre of Joash his father, in Ophrah of the Abi-ezrites.

TEXTUAL AND GRAMMATICAL
1 Judges 8:24.—נֶזֶם, ring; whether ear-ring or nose-ring, the word itself does not declare. Cassel and De Wette both render it by the singular (De Wette, Ohrring). It is used as a collective, and simply indicates the class of ornaments desired, without any reference to the number which each man was supposed to have, or was expected to give. This indefinite singular is best rendered in English by the plural, as in E. V.—Tr.]

2 Judges 8:25.—חַשִּׂמְלַה: Dr. Cassel, ein Gewand, “a garment.” The definite article simply indicates the garment used on the occasion. The term שִׂמְלָה, though also used in the general sense of garment and raiment, is specially applied to the outer garment, the mantle or cloak, cf. Bib. Dict., s. v. “Dress.” Being a four-cornered piece of cloth, it was quite suitable for the present purpose.—Tr.]

3 Judges 8:28.—וַתִּשְׁקֹט הָאָרֶץ, “and the land rested.” The E. V. departs here from its own previous renderings, see Judges 3:11; Judges 3:30; Judges 5:31, where the Hebrew has the same words.—Tr.]

4 Judges 8:31.—וַיָּשֶׂם אֶת־שְׁמוֹ Dr. Cassel: man nannte seinen Namen. Bertheau also takes ויָּשֶׂם as the indeterminate 3 d pers. (see ties. Or137, 3), and says: “the name sounds like a nickname, given him because his lordship was of such brief duration, and he so very far from being Father of a King.” The difficulty is that the text gives no hint of a change of subject. But cf. the commentary below, and Keil’s view in note on p140.—Tr.]

EXEGETICAL AND DOCTRINAL
An extraordinary victory had been gained—a triumph without a parallel. A glory surrounds Gideon in the eyes of Israel, such as had distinguished no one else within the memory of men. Who can stand beside him? How has the arrogance and vain-glory of Ephraim been put to shame! Having caught a couple of princes, already fleeing for their lives, they ceased from the conflict, though still far from finished. Gideon, whose courage began, and whose untiring energy prosecuted the war, has also finished it. He has captured and destroyed, not princes (שָׂרֵי) merely, but—as the narrative emphatically intimates—the kings (מַלֵכֵי) themselves. And what kings! The chiefs of all Midian. Kings, therefore, whose defeat and capture was of the greatest consequence, as the narrative sufficiently indicates by the constant repetition of their names. Their names, also, like those of the “princes,” are peculiar; those were borrowed from animals, these from “sacrifice” and “carved work.” The latter therefore indicate perhaps the conjunction of priestly with royal authority. Nor did Gideon smite the hostile armies in his own country merely, but he ventured far into a strange land. To pursue a great army into the rock desert, and as it were drag the enemy out of his hiding-place, was an exploit of the most astounding character. Who but Gideon would have dared to enter the terrible Harra, there to seize his royal prey? Apart from this, how imposing his assurance, his Wisdom of Solomon, his moderation and strength! If men admired the discreetness of his answer to Ephraim, they were startled by the punishment of Succoth and Penuel, and the terrible recompense meted out to the rings. Success carries the day with the people: now surprising, grand, and dazzling was its form on this occasion! The people feel that now they have a man among them, who towers, not physically, but in soul and spirit, far above them all. No wonder that Israel, gathered from all quarters to see the hero and his captures, urgently presses him, and says:—

Judges 8:22. Rule over us, thou, thy Song of Solomon, and thy son’s son. This is the language of gratitude and admiration. Excited, and, like all multitudes, easily carried away by momentary impulses of joy and approval, they offer him the supreme authority, and even propose to make it hereditary. It is only done, however, in a storm of excitement. Nor do they propose that he shall be their מֶלֶךְ, but their משֵׁל—not their King, but their Imperator. What they desire is to be not only for his honor, but also for their welfare. His family is to continue forever the champion of Israel. But in this vehement urgency of the moment, the people show how little they comprehend, notwithstanding this and many other great events of their history, to whom they are really indebted for victory. They show that they regard the strength by which Gideon has conquered to be physical, rather than moral. Thou shalt rule, for thou hast delivered us from Midian. They fail to perceive the contradiction to which they give utterance when they talk of an hereditary “ Judges,” or as they word it, “ruler.” It belongs to the essence of a Judges, that he be raised up by the Spirit, and filled with the strength of God. He is God’s military ambassador to a people that has no king. Not the people, but God, had made Gideon what he was—their military leader and commander. His children will not be able to lead the nation, unless they also are called by God. The kingship is hereditary, because it rests on the broad basis of established order, and not merely on the endowments of extraordinary persons. The divinely inspired imperator can at most transmit only his treasures. It was not without a purpose that the narrative told of the timid boy, Jether, Gideon’s first-born. Will he—if God do not call him—be able to smite the Midianites? and if he be not able, will the men of Israel obey him? None the less great, however, was the temptation for Gideon. He on whom but recently Ephraim looked superciliously down, has now the offer of dominion over Israel laid at his feet. It requires more strength to resist the allurements of proffered power, than to defeat an enemy. But Gideon is a great Prayer of Manasseh, greater than Washington, to whom absolute dominion was not offered, and who accepted the Presidency because he would obey “the voice of the people,” saying as he did Song of Solomon, that “no people could be more bound to acknowledge and adore the invisible hand which conducts the affairs of men, than the people of the United States” (cf. Marshall’s Life of Washington, ii146).

Judges 8:23. And Gideon said unto them, I will not rule over you, neither shall my son rule over you: Jehovah shall rule over you. God—not “Elohim,” but “Jehovah,” the God of Israel—is your only Imperator. With this he repels the idea that he was the sole and real conqueror, as also the supposition that any others than those whom God calls can be of service. He declares, moreover, that God must be obeyed, because He is the Ruler; and that as in this war against Midian victory was gained only because his (Gideon’s) orders were followed, so victory will always be contingent on obedience to God.

With these words Gideon worthily crowns his heroic deeds; and there he should have stopped. But the moment that he connects the cause of God with a measure of his own, albeit with the best intentions, he falls into error, and without designing it leads the people astray.

Judges 8:24-26. Give me, every Prayer of Manasseh, the ring of his booty. Since the rings were taken from men, they must be understood to be ear-rings, the use of which, especially among the ancients, was to a great extent common to both men and women. In Ceylon and among the Burmese, the perforation of the ears is to this day, for both sexes, a religious ceremony; just as the habit of wearing rings! did not have its origin solely in desire for finery. The observations of modern travellers among the Arabs, are confined to female ornaments, but “sons” also wore such rings as are here mentioned, even among the Israelites ( Exodus 32:2). Plautus (Pœnulus, v2, 32) says jeeringly of the Carthaginians: “Digitos in manibus non habent, quia incedunt cum annulatis auribus” (cf. Serarius). The explanation, “they had golden rings, for they were Ishmaelites,”[FN19] is to be referred, not to the rings, but to the material of which they were made. It calls attention to the love of finery and splendor which then as now characterized the Arab tribes,[FN20] and at the same time accounts for the wealth of gold implied in the possession of so many rings of that metal by the Midianitish army. Gold is still extensively used by the Arabs for the same purposes (cf. Ritter, xiv415, etc.; xv828, etc.).

The army must have been pervaded by thorough, even though temporary, enthusiasm for their heroic leader, since they willingly gave up the most valuable part of the booty, without knowing but that he wanted it for personal use. Accordingly, an abundance of gold rings were brought together. Now, for the first time, was Israel astounded at the magnitude of the spoil; now was it seen that the man who formerly ranked his harvest second to the gleaning of Ephraim, had obtained glory and wealth beyond comparison. For not only were1,700 shekels of gold handed over to him at this time, but to him also belonged (for Judges 8:26 speaks only of his possessions) the moons ( Judges 8:21), the נְטִיפוֹת, and the purple garments of the kings, and the decorations of their camels. The נְטִיפוֹת are ear-pendants, made of pearls and precious stones,[FN21] peculiar to their kings, in distinction from the simple rings worn by all other Midianites. The name signifies a “drop,” which the pearl resembled. The Greek σταλάγμιον, with which Gesenius compares it, I have met with only in Plautus (Menechmei, iii3) as stalagmia. The monument of Cyrus was adorned with ear-pendants of precious stones (Arrian, vi29). Procopius represents the Persian king Pherozes with a costly pearl hanging from his right ear (Brisson, De Regno Pers., p83). Among the Indians, persons of distinction wore precious stones in their ears (Curtius, viii9, 21). In the Ramayana it is stated, that in Ayodhya no one was without ear-pendants (akundali) and other ornaments (Bohlen, Altes Indien, ii170).—Great wealth stood now at Gideon’s command; but he had no thought of appropriating the gifts of the men of Israel to himself. All that he retained was the booty which had fallen to him from the Midianitish kings. Hannibal also, caused the rings of the Roman knights who fell at Cannæ to be collected by the peck (Liv. xxiii12),—but Gideon has no Punic ends in view.

Judges 8:27-28. And Gideon made an ephod thereof.[FN22] The high-priestly significance of the ephod is clearly explained in Exodus 28. It is the special sacred garment, by which Aaron and his sons are distinguished as priests. With the ephod, the breastplate is connected, fastened to it by strings, and not to be displaced ( Exodus 28:28). This garment, with the breastplate, the high priest wears in the sanctuary. With it therefore are connected the Urim and Thummim, through which divine instructions are imparted, and to which, after the death of Moses and Joshua, Israel applies for directions. It is this high-priestly character of the ephod, and the gift of prophetic communication through the Urim and Thummim of its breastplate (cf. 1 Samuel 30:7), that explains the consecration of such a garment by Gideon. Its procurement is closely connected with the words: “Jehovah shall rule over you.” The people has been saved by God’s revelation of Himself to Gideon. To his service, therefore, the choicest of the spoil must be devoted. Not on Prayer of Manasseh, but on Him, is hope to be built. He will say what the people are to do. Through the priestly ephod, the heavenly King will speak, and rule his obedient people. The consecration of the ephod, therefore, as that with which the Urim and Thummim are connected, expresses the truth that God governs; and is Gideon’s declaration that Hebrews, and not any human Imperator, is to be honored.

Thus far, Gideon’s action was blameless, and worthy of his faith. But he “deposited[FN23] the ephod in his city, in Ophrah.” Now, Ophrah was not the seat of the common sanctuary, the tabernacle, nor of the national priesthood. And though the priestly family of that day may have been in a decline, though the tribe of Ephraim, among whom it had at that time its principal seat, gave unequivocal evidence of unbelieving pride, on which account alone Gideon might hesitate to commit the oracle to their keeping; yet, all these reasons, however indicative of spiritual Wisdom of Solomon, were not sufficient to authorize the consecration of an ephod, and the establishment of a priesthood, in Ophrah. It was the inauguration of a separate sanctuary, the establishment, so to speak, of an opposition ephod, under the controlling influence of Gideon. The ecclesiastical centre of Israel was thus severed from the tabernacle. The hero, notwithstanding his personal fidelity to God, evinces herein conceptions of Israel’s calling too subjective to be secure against disastrous error. The result soon makes this apparent.

And all Israel went a whoring after it. The expositions of recent interpreters, who ascribe to Gideon the erection of a golden calf, are founded in utter misapprehension. The use of rings by Aaron in casting his idol, was simply the result of his having no other gold, and has surely no tendency to establish a necessary connection between the collection of rings and the casting of golden calves. The establishment by the recreant Micah, in the closing part of our Book, of “an ephod and a graven image,” is itself evidence that he who only consecrated an ephod, did not erect an image. Gideon, with the words “Jehovah shall rule!” on his lips, cannot intend to give up that for which he has risked his life—fidelity towards the God who will have no graven images. The erection of an idol image is the worst of sins. It was from that very sin that Gideon had delivered his people; he was the Contender against Baal, the destroyer of idol altars,—the man who would not even suffer himself to be made Imperator, an idol of the people. Gideon continues faithful to the moment of his death, which he reaches in a good old age. If, nevertheless, Israel goes a whoring after the ephod, this was no part of Gideon’s wish; still, the snare was of his laying, because he placed the ephod “in his own house.” He thought that by that means the people would better remember from what distress they had been delivered; but it is the nature of the multitude to pervert even faith into superstition. They come to Ophrah with worship and prayer for direction, because this particular ephod is there—not because they seek to honor God, but because this is Gideon’s ephod. They regard not the word which issues from the breastplate to him who believes in God, but only the fact that the ephod. is made of the spoils of Midian. Thus they turn Gideon’s faith into superstition; and Israel’s moral strength, instead of being increased, is weakened. The unwholesome desire has been excited to present worship, not in the customary place, but wherever the subjective sense of novelty allures the worshipper. If Gideon had not consecrated the ephod in his house, it had not become a snare for Israel. It helped him indeed to retain the leadership of Israel, under the supremacy of Jehovah; but by it, discarding as it did the lawful priesthood, he led the people astray into an historical subjectivism instead of establishing them in their objective faith, and thus prepared the way for apostasy. For what but apostasy could follow at his death, when the popular faith became thus connected with his person, his government, and the ephod in his house? The hero erred, when he also made himself a priest. His house fell, because he undertook to make it a temple for the people. The ephod with the breastplate became a snare, because the God of Israel is not to be led by Gideon, but Gideon by Him—even though there be no ephod in his house.[FN24]
The renewed apostasy, however, for which the way was thus prepared, manifested itself only in the sequel. As long as Gideon lived, his powerful Spirit kept the enemy in fear, and the people at rest. The effects of his achievement lasted forty years, although the hero, refusing dominion, had retired as a private person to his house and stayed there,—unlike Washington, who, though at the end of the war he returned with “inexpressible delight” to his country-seat at Mount Vernon on the Potomac, yet soon left it again, to become President of the new republic.

Judges 8:29-32. And Jerubbaal, the son of Joash, went and dwelt in his own house The surname Jerubbaal has not again called for attention, since the events which gave rise to it. But now, that Gideon’s work is finished, the narrative, with a subtilty of thought that is surprising, speaks of him under this name. It was given him because he had overthrown the altar of Baal, for which the superstitious populace expected to see the vengeance of Baal overtake him ( Judges 6:32). The result shows that Baal is nothing. Gideon has smitten him and his servants, and is covered with success and glory. “There goes”—so speak the people among themselves—“Jerubbaal into his house; the greatest man in Israel, because he smote Baal.” Baal is impotent against the faithful and valiant. Victory constantly attends his enemies, for God is with them. May this truth never be forgotten by our own people and princes! As long as he continued to live, Gideon had every thing that ministered to fame and happiness m Israel—many sons, peace; riches, and a “good old age.” The last expression is used of no one else but Abraham ( Genesis 25:8); for of David it is employed not by the Book of Kings, but only by the late Chronicles ( 1 Chronicles 29:28). The “goodness” of his old age consisted in his seeing the blessed results of his great deed of faith, continuing unbroken and unchanged as long as he lived. Nevertheless, the narrative already. hints at the shadow which after his death darkened his house. In Shechem, a concubine bore him a Song of Solomon, whom they called Abimelech. וַיָּשֶׂם, I think, refers not to Gideon, but indefinitely to those about the concubine; for it was in Shechem that the name originated. Gideon, who would not “rule,” much less be king, would not have named his Song of Solomon, “My Father is King.” On the other hand, it was but natural that the vanity of the concubine, when she bore a son to the great Gideon, the man of royal reputation and distinction, would gladly consent to have him named Abimelech.[FN25] This vanity of Shechem is the foundation of the coming tragedy.

Of no previous hero has the account been so extended. It is even mentioned that he was buried in his father’s sepulchre, in the family vault. That also is a sign of his happy and peaceful end. Here also, as always at the close, the name of the hero’s father is associated with his own, as a tribute of honor for the support he once afforded his son ( Judges 6:31); beyond this, however, nothing is recorded of him. Gideon, as conqueror, dwelt no longer in his father’s house, but in his own ( Judges 8:29); but at death he is buried in his father’s tomb. In that tomb, the glory of Manasseh sleeps; he in whom, tradition declares, the blessing of Jacob on this grandson was fulfilled, and of whom the Midrash says, that what Moses was at an earlier time, that Gideon was in his.

HOMILETICAL AND PRACTICAL
Gideon puts kings to flight, pursues them like wild beasts to their dens, slays them with his own hand—an honor not allowed to Barak,—but himself will be no king. Dominion belongs to God, he says; for the victory was of God. It is not majorities that make a king in Israel, but the call of God by the mouth of his prophets. What Gideon had won, was not his. How should he take God’s title, to whom everything in Israel belongs? So long as we render God what belongs to Him, we shall also have what properly falls to us. When Gideon inaugurated his ephod, he desired an honor for his house; and this only honor which he sought for himself, beyond that which he already had, proved the downfall of his house after him. Let us therefore seek first the kingdom of God: all other things will come of themselves. So soon as we seek to honor and immortalize ourselves beside God, our labor proves vain, and our glory falls into the dust.

Lisco: Gideon refuses to accede to the proposal of the people, because he is conscious that everything is to be ascribed only to the Lord, and that it would be nothing else than arbitrariness and self-seeking to accept the royal dignity without special direction from above.—Gerlach: He rejects the offered crown from genuine fidelity to the Lord whom alone he serves; but another temptation he fails to withstand.

[Henry: They honestly thought it very reasonable, that he who had gone through the toils and perils of their deliverance, should enjoy the honor and power of commanding them ever after; and very desirable, that he who in this great and critical juncture had had such manifest tokens of God’s presence with him, should ever after preside in their affairs. Let us apply it to the Lord Jesus; He hath delivered us out of the hand of our enemies, our spiritual enemies, the worst and most dangerous, therefore it is fit He should rule over us; for how can we be better ruled, than by One that appears to have so great an interest in heaven, and so great a kindness for this earth?—Bp. Hall: That which others plot and sue, and swear and bribe for (dignity and superiority), he seriously rejects, whether it were for that he knew God had not yet called them to a monarchy, or rather for that he saw the crown among thorns. Why do we ambitiously affect the command of these mole-hills of earth, when wise men have refused the proffers of kingdoms? Why do we not rather labor for that kingdom which is free from all cares, from all uncertainty?

Wordsworth: Gideon’s history is a warning that it requires more than a good intention to make a good act; and that the examples of the best of men are not a safe guide of conduct; and the better the man Isaiah, the more will be the consequences of bad acts done by him. The only right rule of life is the Law of God.—The same: Gideon is numbered among the saints of God in the epistle to the Hebrews ( Judges 11:32); but the saints of God were men, and no man is free from some blemish of human infirmity.—Tr.]

Footnotes:
FN#15 - Judges 8:24.—נֶזֶם, ring; whether ear-ring or nose-ring, the word itself does not declare. Cassel and De Wette both render it by the singular (De Wette, Ohrring). It is used as a collective, and simply indicates the class of ornaments desired, without any reference to the number which each man was supposed to have, or was expected to give. This indefinite singular is best rendered in English by the plural, as in E. V.—Tr.]

FN#16 - Judges 8:25.—חַשִּׂמְלַה: Dr. Cassel, ein Gewand, “a garment.” The definite article simply indicates the garment used on the occasion. The term שִׂמְלָה, though also used in the general sense of garment and raiment, is specially applied to the outer garment, the mantle or cloak, cf. Bib. Dict., s. v. “Dress.” Being a four-cornered piece of cloth, it was quite suitable for the present purpose.—Tr.]

FN#17 - Judges 8:28.—וַתִּשְׁקֹט הָאָרֶץ, “and the land rested.” The E. V. departs here from its own previous renderings, see Judges 3:11; Judges 3:30; Judges 5:31, where the Hebrew has the same words.—Tr.]

FN#18 - Judges 8:31.—וַיָּשֶׂם אֶת־שְׁמוֹ Dr. Cassel: man nannte seinen Namen. Bertheau also takes ויָּשֶׂם as the indeterminate 3 d pers. (see ties. Or137, 3), and says: “the name sounds like a nickname, given him because his lordship was of such brief duration, and he so very far from being Father of a King.” The difficulty is that the text gives no hint of a change of subject. But cf. the commentary below, and Keil’s view in note on p140.—Tr.]

FN#19 - Bertheau: “Ishmaelites is the general name of a number of tribes, among whom the Midianites, though according to Genesis 25:2, not descended from Ishmael, but from Keturah, were also reckoned, cf. Genesis 37:25; Genesis 37:28; Genesis 39:1.”—See also above, on Judges 6:1.—Tr.]

FN#20 - Wellsted (“Reisen in Arabien,” i224, quoted by Keil):—“The women in Omân squander considerable sums in the purchase of silver ornaments, and their children are literally laden with them. I have sometimes counted fifteen earrings on each side, and head, breast, arms, and ankles, were adorned with equal profusion.”—Tr.]

FN#21 - In Silius Italicus also (Punica, xii231), we find, “In zure lapis, rubris advectus ab oris.”

FN#22 - Keil: “It is not necessary so to understand this, as if the1,700 shekels (fifty lbs.) of gold were worked up into the ephod, but only that the expense of making it was defrayed with this money.”—Wordsworth: “The immense quantity of gold was probably bestowed not only on the robe itself, but on the chains and ouches, and settings of the stones on the shoulders, and on the breastplate, and on the setting of the stones therein; and perhaps also in the purchase of the precious stones for the shoulders, and for the workmanship of the whole.”—Tr.]

FN#23 - וַיַּצֵּג. On this word compare Keil on this passage. [Keil remarks: “וַיַּצֵּג אֹרוֹ does not say, he set it up; but may as well mean, he preserved it, in his city Ophrah, הִעִּיג is nowhere used of the erection of an image ox statue; and signifies, not only to place, but also to lay down (e. g. Judges 6:37), and to let stand, leave behind, Genesis 33:15.”—Tr.]

FN#24 - With this explanation of the ephod and its consequences, the old Jewish expositors agree. The Midrash (Jalkut, ii. n64) gives a profound hint, when it opposes the tribe-feeling of Gideon, as a member of Prayer of Manasseh, to that of Ephraim. However, even that was already regarded as a species of “unclean service.”

FN#25 - Keil interprets the name as meaning “Father of a King” (Königsvater), and says: “וַיָּשֶׂם אֶת־שִׁמוֹ is not the same as קָרָא אֶת־שְׁמוֹ, to give one a name, to name him, but signifies to give one a by-name, to surname him, cf. Nehemiah 9:7; Daniel 5:12 (Chald.). It follows from this, that Gideon gave Abimelech this name as a surname suitable to his character; consequently, not at his birth, but afterwards, as he grew up and developed characteristics which suggested it.”—Tr.]

Verses 33-35
Apostasy from God, and ingratitude to man
Judges 8:33-35
33And it came to pass as soon as Gideon was dead, that the children [sons] of Israel turned again, and went a whoring after [the] Baalim, and made Baal-berith their god 34 And the children [sons] of Israel remembered not the Lord [Jehovah] their God, who had delivered them out of the hands of all their enemies on every 35 side: Neither showed they kindness to the house of Jerubbaal, namely, Gideon [Jerubbaal Gideon],[FN26] according to all the goodness[FN27] which he had showed unto Israel.

TEXTUAL AND GRAMMATICAL
1 Judges 8:35.—The word namely is added by the translators, who supposed, as Bertheau does, that the writer designed once more to point out the identity of Gideon with Jerubbaal. Cf. the Com.—Tr.]

2 Judges 8:35.—כְּכָל־הַטּוֹבָה: Dr. Cassel: trotz aller Wohlthat, “notwithstanding all the good.” The “notwithstanding” lies perhaps in the thought, but not in the language.—Tr.]

EXEGETICAL AND DOCTRINAL
Judges 8:33-34. And it came to pass as soon as Gideon was dead. The fact soon became manifest that the people had been raised only by the personal character of Gideon; he is scarcely dead, before they fall back again. The narrator says sharply וַיָּשׁוּבוּ, “they returned.” The same word which elsewhere describes the turning of the people towards God, is here used to indicate their passion for sin. Ad vomitum redierunt, as Serarius well remarks.

And went a whoring after the Baalim, and made Baal-berith their god. Nothing could put the stupid thoughtlessness of the people in a stronger light. They have become great and free through victory over Baal; and now they again run after him. Jerubbaal—the contender with Baal—has just died, and they enter into covenant with Baal (see on Judges 9:4). That the nations in the Baal-covenant (Baal-berith) kept the peace towards them, was because Jehovah had given them victory,—and lo! they make idols their god! The error of Gideon, in supposing that by setting up his ephod he could preserve the people, now shows itself Since he is dead, in whom they conceived their salvation to be personified, they think neither of the spoils out of which the ephod was made, nor of him who procured them. Ingratitude is the parent of all unbelief. Thankfulness comes from thought.[FN28] Israel thinks not on the God who has delivered it from all its enemies; how then should it think on the human hero when he has passed away. They withhold obedience from the God of their fathers; what recognition can they have for the house of their benefactor. The ephod, to be sure, was still in Ophrah; but who that despises the sanctuary of Moses and Joshua, will respect this private institute of Gideon, when his voice has ceased to be heard.

Judges 8:35. Neither showed they kindness to the house of Jerubbaal Gideon. In the name Jerubbaal, all the hero’s meritorious service, and its great results, are enunciated. For that reason the narrator mentions it here. It serves to aggravate the sinfulness of Israel’s ingratitude, and to show that he who enters the service of Baal, will also ignore his obligations towards those who contend with Baal. The people are unwilling to be reminded that to fight against Baal brings prosperity. They seek to forget everything that admonishes to repentance. It has always been the case, that those who apostatize from God, do not do well by the “house” of God.—Notwithstanding all the benefits which he had shown unto Israel. The narrator intimates that the endeavor of Gideon to perpetuate, by means of the ephod, the religious and godly memory of his deeds, was altogether vain. For let no one imagine that where God’s own deeds fail to command remembrance and gratitude, those of men, however deserving, can maintain themselves against the sinful sophistry of unbelief.

HOMILETICAL AND PRACTICAL
[Henry: Gideon being dead, the Israelites found themselves under no restraint, and went after Baalim. They went first after another ephod ( Judges 8:27), for which Gideon had himself given them too much occasion, and now they went after another god. False worships made way for false deities.—Scott: As we all need so much mercy from our God, we should learn the more patiently to bear the ingratitude of our fellow-sinners, and the unsuitable returns we meet with for our poor services, and to resolve, after the divine example, “not to be overcome of evil, but to overcome evil with good.”—Tr.]

Footnotes:
FN#26 - Judges 8:35.—The word namely is added by the translators, who supposed, as Bertheau does, that the writer designed once more to point out the identity of Gideon with Jerubbaal. Cf. the Com.—Tr.]

FN#27 - Judges 8:35.—כְּכָל־הַטּוֹבָה: Dr. Cassel: trotz aller Wohlthat, “notwithstanding all the good.” The “notwithstanding” lies perhaps in the thought, but not in the language.—Tr.]

FN#28 - The German Isaiah, “Dank kommt vom Denken.” It is interesting to observe, whether the author meant to suggest it or not, that the remark is sound etymology as well as psychology. Grimm (Wörterb. ii. pp727, 927) derives both dank and denken from “the lost root dinke, danc, dünken,” expressive “of an action of the mind, a movement and up-lifting of the soul.” Thank and think belong, of course, to the same root.—Tr.]

