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

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

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

As a dogmatic writer he belonged to the school of Schleiermacher. His Christliche Dogmatik (5 vols, 1849-1852; new edition, 1870) "contains many fruitful and suggestive thoughts, which, however, are hidden under such a mass of bold figures and strange fancies and suffer so much from want of clearness of presentation, that they did not produce any lasting effect" (Otto Pfleiderer).

Introduction

INTRODUCTION
§ 1. NAME AND CONTENTS OF THE BOOK

THE name which our Book has borne from antiquity, and without any variation whatever on the part of the sources by which it has been transmitted, is that of its principal hero—Job [Hebrew אִיּוֹב, Germ. Hiob, of which, however, Dr. Zöckler remarks that it less accurately represents the Heb. than the form Job (Ijob, Ijjob)]. This name is no free poetic invention of the author, but without doubt a proper name assigned to him by primitive tradition, the name of a particular person belonging to the history or the legend. The supposition that it was the product of poetic fiction on the part of the author is contradicted by the circumstance that the book nowhere contains any allusion to the signification of the name, notwithstanding that the religious and ethical tendency of the book, and especially its aim, which is rightly to explain and to justify the suffering which overtakes innocence, would have furnished abundant occasion for such allusions. It is to be sure a question how the name is to be etymologically explained; whether, with most expositors, ancient and modern, we form it after the Hebrew, in which case אִיּוֹב would seem to be a passive participle from אָיַב ( Exodus 23:22), and to signify accordingly “the assailed, persecuted one,” or with some of the moderns, we base it on the Arabic verb שׁוּב=אוּב, with the signification, “he who turns around, who repents, who returns to God.” But whichever of these two significations, which are equally admissible, may be the original one, the poet would have had opportunity enough to introduce some reference to it if it had lain at all within his plan to make such allusions, or even if a moralizing nomenclature had belonged to the circle of his vision and to his individual poetic style. For in the other names of his book as well, whether of persons, or of countries, or of races, he abstains wholly from all such attempts at etymological characterization. Whence it is sufficiently apparent that the name of the hero, which has given name to the entire book, has its origin in a concrete historical tradition.

The Theme and Contents of the book are briefly as follows:

Ch1–2: The Prologue, or the Historical Introduction to the poem. Job, an inhabitant of the land of Uz, noted for his piety, riches and position, being accused before God by Satan, Isaiah, in accordance with the divine decree, subjected to a severe trial. A series of sudden calamities robs him in a very short time of his possessions, his children, and his health, and in an instant plunges him, afflicted with the most terrible species of leprosy, elephantiasis, from the height of earthly prosperity into the deepest misery. He endures this visitation, however, with wonderful equanimity; and even when his wife, overcome by doubt, urges him to renounce God, he allows no blasphemous, nor even an impatient word to pass from his lips.—Three friends of Job, Eliphaz, Bildad and Zophar, who come to visit him from sympathy, are so powerfully affected at the sight of his misery, that for seven days and nights they sit down with the sorely afflicted man in silence, without giving him a word of comfort.

Ch3–31: The Dialogue, or the dialectic discussion of the problem. Job, having at last himself broken the long silence by a violent outburst, beginning with a curse on the day of his birth ( Job 3 : Theme, or immediate occasion of the dialogue) there springs up a long colloquy between him and his three visitors in respect to the question whether his suffering is unmerited, or whether it has come upon him as the just punishment of his sins. The friends maintain the latter; they defend the position that God never imposes suffering otherwise than by way of retribution for particular moral offenses and transgressions of His law; and they accordingly urge on the sorely afflicted man in a tone now of milder, now of more violent accusation, the necessity of knowing himself and turning to God in true penitence. Job, on the contrary, finds no connection whatever between his suffering and his guilt, declares himself to be conscious of no sin at all by which he could have incurred such calamity; he even goes so far as to utter violent, almost desperate accusations against God, in that he doubts His justice, and represents himself as innocently persecuted by Him. Presently, however, he rises to a state of greater calmness and composure, when, supported by the consciousness of his innocence, and at the same time humbly submitting himself beneath the inscrutable dispensations of the wise and just God, he declares his purpose faithfully and reverently to cleave to Him, while he none the less expresses his yearning hope for a manifestation of God, in which, as he distinctly anticipates, He will bring to light his innocence, and restore him out of his misery.—The colloquy runs through three series of discourses (Ch4–14; Ch15–21; Ch22–31), which exhibit in each successive stage a heightening of the conflict between the friends as his accusers, and Job as he replies to them one by one. Especially do the discourses in which Eliphaz arraigns Job, which open each new Act [or Series], indicate an advance in the direction of more and more direct assaults on the personal character of the sufferer, and stronger suspicions of his innocence. The discourses of Bildad and Zophar are in each instance shorter than those of Eliphaz. In the third series of discourses (Ch22. seq.) Zophar no longer takes part in the colloquy; but Job, having forcibly repelled the assaults of Eliphaz and Bildad (Ch23, 24, and Ch26–28), proceeds in a kind of appended monologue (Ch29–31), elaborately contrasting with an apologetic purpose his former and present condition, continually asserting his innocence in the most emphatic language, and expressing his firm confidence in the final interposition of God for his vindication; and thus he holds the field victorious over all the assaults of his adversaries.

Ch32–37: The discourses of Elihu, or the attempt to settle the controversy by means of human wisdom.—A fourth opponent of Job now makes his appearance, Elihu, inferior to the former three in age, but not in wisdom and eloquence. He seeks to show that Job in his vindication was guilty of great one-sidedness in totally repudiating any guilt on his part, and in casting doubt on God’s justice by representing himself as cruelly tormented and persecuted without cause. He censures the polemic of the friends against Job as inadequate and inconsequential, recognizes him as the victor, who has reduced them to silence; but having done this, he controverts his right to utter accusations and doubts against God’s justice, seeks to glorify this cardinal attribute of God by showing that Hebrews, moved not by anger, but by love, often decrees suffering for His human children with a view to chasten and purify them, and admonishes him to submit reverently and humbly under all dispensations of the Most High, whose wondrous power and majesty he most vividly describes and extols at the end of his discourse.

Ch38–42: The Divine decision, or God’s judgment in respect to the contending parties, together with the historical epilogue, or closing act. The exhibitions of one-sidedness, which characterize this attempt of a human arbiter to mediate in the controversy, serve to set forth in its proper light the appearance of God on the scene, the way for which has now been sufficiently prepared. Jehovah appears, and in a powerful discourse addressed to Job out of a storm shows ( Job 38-41) that it is folly to doubt His wisdom and justice in ruling the destinies of men on earth, and for this reason, that to the man who utters such doubt not even the simplest, commonest processes in the external life of nature are clear and comprehensible, at the same time that in those processes those Divine attributes are supremely and most gloriously revealed. With this exposition, which is directed more especially against Job, is connected the condemnation of the three friends on account of their shortsighted, harsh, unfriendly view of the relation in which he stood to the Divine righteousness. Still more emphatic is the condemnation which follows in the final scene of the whole, which is introduced by Job’s penitential confession of his sin ( Job 42), this condemnation being pronounced first of all formally and directly by requiring of them a definite explation of their offense, and by God’s declaration that He graciously accepted Job’s intercession in their behalf, and then circumstantially in the fact that Job’s prosperity, dignity and honor are restored, and that his earthly possessions are given back to him two-fold. The problem of the book thus seems to meet with a solution that is sufficiently profound, and the sufferings of the pious Job are an example and a demonstration of the existence of sufferings which are essentially designed to prove, test, purify and establish, the innocence of the righteous ones on whom they fall.

Note.—The orthography Hiob, first introduced by Luther in his German translation, was intended simply to hinder the word from being pronounced with a consonantal J (comp. Hebr. יוֹב, Genesis 46:13), and to indicate the presence of an aspirate at the beginning of the dissyllable. But inasmuch as this א at the beginning of the word does not according to our notions constitute an audible breathing, and since it serves rather to make more prominent that internal consonantal Yodh-sound, which the Daghesh in the second radical expresses, the word Isaiah, with Ewald, Dillmann, and other moderns, to be written Ijob [Engl. Iyob]. (The form Ijjob [or lyyob] would involve a needless hardening of that consonant 1 Yodh, as well as a useless pleonasm, such as would be e.g. the rendering of דָּנִיֵּאל by Daniyyel.) We come near enough, however, to the Hebrew sound of the name if we adhere to the Ἰώβ of the Greek and the Job of the Latin Bible, with a correct pronunciation of the initial sound.—As respects the etymology of אִיוֹב, the attempt of the70 to identify this name and its dependents with that of the Edomite prince יוֹבָב, a grandson of Esau ( Genesis 36:33), may be set aside as etymologically impossible and historically undemonstrable (comp. § 2). The two explanations given above in the text are the only ones that deserve more minute minute consideration. Of those the second, which finds the basis of the word in the Arab. אוּב, “to turn” (of which the Heb. אָיַב is only a dialectic variation) might seem to deserve the preference for the following reasons: 1. Because in any case Job’s final turning, conversion to God, constituted an original characteristic feature of Job’s conduct and destiny2. A specifically Hebrew etymon of the name seems to be less in harmony with the position and ethnographical peculiarities of the land of UZ3. The form אִיּוֹב, from אָיַב, “to treat hostilely,” judging by the analogy of most such formations as follow קִטּוֹל, should have not a passive, but an active sense (comp Ewald, Lehrb. § 155, c). 4. Finally, such a form, if in fact expressing the passive meaning, “the assailed, persecuted one,” seems to express the thought too indefinitely, because the essential thought that the hostile treatment was “from God” is not also expressed. Influenced by these arguments, Kromayer, J. D. Michaelis, Bertholdt, Eichhorn, Rosenmüller among the older commentators, Ewald, Delitzsch, Dillmann, etc., among the latest, have preferred to explain the name after the Arabic, partly with a reference to the Koran, in which (Sur38, ver40) the Job of the Old Testament history is introduced by the designation “the returning, the repentant” one. The passage referred to, however, scarcely suffices to establish this explanation beyond question, for; (a) That passage of the Koran (vers16,29) applies the same predicate—“ the one turning, or changing himself”—to David and Solomon. (b) The suffering which the hero of our book endures seems far more characteristic of him than the final change which takes place in him. (c) The notion of “being assailed, persecuted,” assigned to אִיּוֹב, does not need to be supplemented by the clause—“on the part of God”—seeing that the sufferings of our hero proceeded in no small degree from the hostility of men, and most of all from that of his best friends. (d) That the language of UZ, the land of Job’s nativity, was predominantly Arabic, is by no means an established fact, but is on the contrary at variance with the decidedly Hebrew cast of the other proper names in the book, and especially those of the three daughters of Job ( Job 42:14). (e) The use of words in the form קִטּוֹל in Hebrew with a passive signification is supported by some weighty examples, especially יִלּוֹד, “born.” It will be seen accordingly that there is a series of strong arguments to justify the explanation of the word in accordance with the Hebrew etymology, as explained by Gesenius, Fürst, de Wette, Umbreit, Hirzel’, Heiligstedt, Hävernick, Davidson (Introduction, Vol. II, p174) [Hengstenberg, Noyes, A. B. Davidson, Carey, Schlottmann, Wordsworth, Rodwell], etc. The theory that the name is fictitious, and intentionally denotes a purely allegorical character is disproved by either one of the two definitions in question, and still more by the considerations to be adduced in the sequel in favor of the historical reality of the principal persons and facts of the narrative.

§ 2. THE HISTORICAL MATERIAL OF THE BOOK

From the above exhibition of the contents and course of thought in the book it is clear that it is no mere fiction, as has been frequently maintained from early times (first by R. Resh Lakish in the Ta’mud, Baba bathra, fol15:1; then by Maimonides, Salmasius, Le Clerc, J. D. Michaelis, Dathe, Bertholdt, Bernstein, Augusti, Bruno Bauer [Reuss, Merx], etc.), This theory, that the material of the narrative had its origin in the author’s imagination, is disproved by the following considerations, in addition to the concrete historical character which attaches to the name Job, as well as to the names of the other chief personages of the story.—1. The fact that the country where the scene of the action is laid, the land of UZ, did not stand in close connection with Israel, and that no other reason can well be assigned for the choice of this particular country than the fact of its having been already designated by a definite historical tradition; especially seeing that a purely fictitious investiture corresponding to the spirit and character of the action, which, while it is not indeed theocratic, is nevertheless intensely religious and specifically monotheistic, would have much more naturally suggested some Israelitish locality.[FN1] 2. The fact that it must have been important for the author to illustrate the lofty truth to be demonstrated by an example, the historical reality of which could not have been denied by his contemporaries; or, in other words, that a purely parabolical dress would have been very ill-suited to the religious and didactic purpose by which he was governed3. The fact that the setting forth of pure invention as actual history would be, according to the correct observation of Ewald and Dillmann, “entirely foreign to the spirit of early antiquity, and moreover entirely superfluous in view of the great abundance of legends, which were then accessible.” 4. Finally, the mention of Job, along with Noah and Daniel in the book of Ezekiel ( Ezekiel 14:14-20); a mention which by no means rests solely on the text of our book, but which assuredly proceeds from the desire to name three characters in the circle of sacred history famed for their wisdom and piety (comp. my Bearbeitung des Proph. Daniel, p 11 seq.), and which accordingly is a direct attestation to the historical reality of the person of our hero, a proof which, on account of the pre-exilic antiquity of the prophecies of Ezekiel, is stronger than that furnished by the later allusions to the history of Job in the Book of Tobit ( Tobit 2:12, 15), and in the Epistle of James ( James 5:11).

These arguments for the historical verity of the narrative are indeed far from sufficient to prove that in every particular it is to be regarded as veritable history, and that this book is accordingly to be taken altogether out of the class of the poetical products of the Old Testament Literature, and to be assigned to the class of historical books. This crude opinion, ruthlessly destructive as it is of the poetic character of the book, has found defenders from the time of the Alexandrian translators, whose attempt at identifying Job with Jobab ( Genesis 36:33), the son of Zerah, and the grandson of Esau (see the Appendix to Job 42:17, at the end of Comm’y.: προϋπῆρχεν δὲ τὸ ὄνομα αὐτοῦ Ἰωβάβ. Ἠν δὲ ὁ πατὴρ αὐτοῦ Ζαρέθ, κ. τ. λ.). rests on that sort of an exaggerated historical view of the historic material of the book. So according to all appearance Josephus (c. Apion. I:8); and so in like manner many Rabbis, and Church Fathers, and more particularly in modern times the orthodox Reformed of the 16 th and 17 th Centuries, as e.g., Fr. Spanheim, whose Historia Jobi (Opp. T. II, p1703) took the ground that only by maintaining the historical reality of the contents of the book can the author be vindicated against the charge of a fraudulent invention (in historia sit, fraus scriptoris); also the celebrated orientalist Alb. Schultens, in Leyden, who endeavored to show that the book is a true narrative, relating a colloquy of ancient Eastern sages in the poetic improvisatory style of the Arabian tales. The principal reasons which may be urged against this extreme historical theory are the following: 1. The plan and purpose of the whole book, which on the one side resembles a drama, on the other a philosophical dialogue (comp. § 3). 2. The scene in heaven with which the story begins ( Job 1:6 seq.), which like the theophany in Job 5:38 seq, could be regarded as historic only in the sense of a history characterized by strong idealization3. The poetic completeness of the discourses, which, notwithstanding all that may be alleged respecting their affinity to the proverbial discourses which the Arabian sages improvised in poetic form, with those e.g. found in the celebrated Consessus of the Hariri, bear nevertheless the impress of an earnest, not to say laborious artistic effort, and of which Luther without doubt said truly in his Table-Talk: “People do not talk that way in temptation.” 4. The poetic transparency and intentional regularity of the relations and facts which are described, as shown by comparing the introductory verses of the prologue with the concluding verses of the epilogue. (Observe in particular the exact doubling of Job’s former possessions in cattle, according to Job 42:12, as also the round numbers in the same passage, and in Vers13,16). 5. The sublime profundity of the religious and ethical problem treated of in the book, and the impressive power of the truths brought forward to aid in its solution; and in general the ideal beauty of the whole, which cannot possibly be explained apart from the reflective and artistically creative activity of a poetic genius endowed in unusual measure by the Spirit of God.

We are left accordingly to that view which has of late met with such wide, and indeed almost exclusive acceptance, which assumes along with a historic kernel, a free poetic treatment by the author of the material derived from the ancient legend, a treatment which invests such material with great depth and beauty. It is precisely the view which Luther expressed in his Table-Talk: “I hold that the book of Job is a true history, which was afterwards put into a poem; and that what is here said happened to a Prayer of Manasseh, although not precisely according to the words which are here recorded.” And modern writers (Jahn, Döderlein, Eichhorn, Rosenmüller, Umbreit, Vaihinger, Ewald, Hirzel, Dillmann, Delitzsch, Davidson [Schlottmann, Canon Cook in Smith’s Bib. Dict, and in Bible (Speaker’s) Commentary; McClintock & Strong’s Cyclopædia, Art. “Job;” Princeton Review, Vol. XXIX, p284], etc, have discussed this view, and argued in favor of it at length. Just where the historical kernel ceases, and the poetic vesture begins, it would be impossible precisely to define. This difficulty is especially due to the fact that the material which served the poet for his creative use was not history in the strict sense of the word, but history which had passed through the channels of legendary tradition, and also to the fact that there were no variations of the legend, of equal value and approximating a like antiquity with that which lies at the basis of our book.[FN2] All that can with much probability be assumed to be true is that along with the person, the abode, and the surroundings of Job, the fact of the sudden overthrow of his prosperity and of his pious constancy in adversity had been transmitted to the poet by the legend. Still further, the nature of the calamities which had overtaken him, and particularly of his bodily suffering, may well have been a part of the historical tradition. So correctly Ewald, Heiligstedt, Hirzel, Hävernick, etc, against Hahn, Hengstenberg, Schlottmann, Davidson and others, who needlessly think that the poet represents his hero as afflicted with elephantiasis for the simple reason that of all the diseases known to him this was the most horrible and loathsome. Had there been any variation in the ancient tradition respecting the nature and characteristics of Job’s disease, such an opinion might be regarded as having more definite support. But in view of the fact that we have only one source of information, it cannot be doubted that the nature of the disease from which the pious patriarch suffered is also to be taken, as a part of the original tradition.

In respect to the age of Job, many conjectures have been indulged in since that gloss of the Septuagint which represented him as a contemporary of the sons of Jacob, or rather of Joseph, and thus as belonging to the pre-Mosaic period. In accordance with that intimation, he has been assigned to the period intervening between the age of Joseph and that of Moses (Chrysostom, Carpzovins, Lightfoot [Carey, Lee], etc.; or still later as an early contemporary of Moses (Kennicott, Remarks on Select Passages of Scripture, p152) [Wordsworth]; or even to the pre-Abrahamic period (e.g. Hales, Analysis of Sacred Chronology, II:53 seq, where an attempt is made, on the basis of astronomic computations, to determine the year2130 B. C, or818 after the flood, as the time of Job’s affliction and trial of his constancy); or finally he has been assigned to the post-patriarchal and post-Mosaic age, as a contemporary of the Judges, or of Song of Solomon, or of Nebuchadnezzar, or of Ezra, etc. (comp. below § 5, the remarks on the time when the book was composed). It is evident that most of these attempts at determining the time, and especially those which presuppose the absolute historical reality of the material, without any legendary or poetic drapery, are altogether arbitrary. It may be urged, however, in general that the following reasons make it probable that Job lived and suffered in the time of the patriarchs, and consequently before Moses:

1. The extreme age, extending far beyond one hundred and forty years, to which he lived, according to Job 42:16.

2. The mention of the gold coin, קְשִׂיטָה ( Job 42:11), with which we are made acquainted through the histories of Jacob and Joshua ( Genesis 33:19; Joshua 24:32), which is the only coin anywhere mentioned in the book, and which is accordingly a witness to the probability that it belongs to the patriarchal age.

3. The mention of the musical instruments, עוּגָב, flute, כִּנּוֹר, guitar, and תֹּף, tymbal ( Job 21:12; Job 30:31), the only instruments recognized in Genesis ( Genesis 4:21; Genesis 31:27), which accordingly are of the most ancient sort.

4. The mention—which also carries us back into the age of Genesis—of writing on stone, by means of an iron stylus, or chisel ( Job 19:23 seq.); along with which, indeed in the same passage, and in Job 31:35, mention is also made of writing on parchment or in a book (כתב בספר), a mode of writing, however, which indisputably belongs to the pre-Mosaic age, as a glance at the monuments of Ancient Egypt will show.

5. The act of Job in officiating as priest in the family circle, offering an atoning sacrifice ( Job 1:5), which reminds us decidedly of the same act on the part of Noah ( Genesis 8:20), and of Jacob ( Genesis 35:2; comp. on the other side Exodus 19:10; Numbers 11:18; Joshua 7:13).

6. The number seven, which was so characteristic of the worship of antiquity, and which appears in the bullocks and rams offered by Job (comp. Job 42:8 with Numbers 23:1; also Genesis 7:2 seq; Genesis 8:19 seq, etc.).

7. The reference, characteristic of the religious physiognomy of the pre Mosaic age, to the idolatrous adoration of the sun and moon, and to the worship of the stars, or Sabaism (see Job 31:26; and comp. Deuteronomy 4:19; Deuteronomy 17:3).

These are the arguments which are usually urged to prove that Job was a contemporary of the pre-Mosaic patriarchs. Granting that some of them, particularly those cited under6,7, are of less force, and are equally applicable to a later period, they yield in the main a considerable degree of probability that the time fixed on above is approximately correct. An approximate estimate, however, is all that can be reached by such an investigation into the age of a point of history wrapped in the mist of a poetic legend, Comp. still further our remarks on the concluding verses of the Epilogue, Job 42:12-17, where additional traces may be found of Job’s having belonged to the patriarchal age.

§ 3. THE POETIC ART-FORM OF THE BOOK

The task which lay before the author as respects the artistic treatment of his material, was essentially two fold. First he was to put his material in narrative form, in a style of poetic description, elevating and transfiguring the concrete historic fact into the ideal truth of transactions of eternal significance. Next he was to discuss reflectively the problem which constitutes the religious and ethical kernel of these transactions, touching the possibility and the divinely ordained purpose of unmerited suffering on the part of men. The first part of his task he accomplishes in the sections of prose narrative, the, Prologue and the Epilogue, which open and close the book. The second part receives the author’s attention in the discourses of the book, which are far more extensive and elaborate, which in form and language are thoroughly poetic, and in which alone direct expression is given to that which is obviously the scope and purpose of the work as a whole—the discourses, to wit, of Job, of his three friends, of Elihu, and also of Jehovah, who personally appears to give to the conflict its final solution. These discourses exhibit to the last detail a high degree of elaboration and poetic art. The opening discourse by Job in Job 3, which contains the theme of the discussion, belongs to the preparatory part of the book, in which the foundations of the problem are laid down, in connection with the introductory information conveyed by the Prologue concerning the events which befel Job, and the supra-mundane occasions of the same as consisting in God’s permissive agency and Satan’s agency as tempter (chs 1, 2). The discourses of Job’s three friends, or rather opponents, together with the replies which the object of their attacks makes to each one individually ( Job 4-28), carry on the entanglement of the conflict to be described. This consists in a three-fold series of unjust accusations of Job, proceeding from the standpoint of an external and one-sided conception of the legal doctrine of retribution, corresponding to which we have a series of arguments by Job, which are not less one-sided, which in part are violently passionate and morally unsound, in which he asserts his innocence, and casts suspicions on the justice of God’s ways. Job himself prepares the way for the final solution of the conflict in the exhibition which he makes of genuine theocratic piety in the monologue appended to the three acts of the colloquy, where he appears as one who has been brought back to a more thoughtful appreciation of his condition, and for that same reason as triumphing over the reproaches of his three friends ( Job 29-31; comp. above p6). The solution receives its completion indeed only in the three following stages of the conclusion; the first of which is signalized by the appearance of Elihu, who exhibits the utmost that human wisdom can contribute by way of answer to the difficult questions which arise in respect to the significance of the sufferings of the innocent ( Job 32-37); the second by the long address of Jehovah to Job which sets forth the adjudication of the point in controversy in accordance with the divine point of view, the argument here being general in its character ( Job 38-41); the third finally by the concrete actual decision rendered between the contending parties by the distribution of punishment and reward to the one and the other respectively ( Job 42).[FN3] 

According to the views here expressed, it may seem doubtful with which of the varieties of poetry familiar and current among ourselves this book should be classified; for it evidently exhibits characteristics which belong to several. In its Prologue and Epilogue we find the objective description and the childlike naïveté in narrative which distinguish the epic style. Not a few parts of the discourses have a lyric, and in particular an elegiac tone. In its special object and its general scope, it is indisputably didactic. But it is as a drama, more especially a drama pre-eminently earnest in tone and pervaded by a religious philosophy as to its contents, as a tragedy of religious philosophy, that it exhibits itself at first sight to him who regards its plan as a whole and its arrangement, the division of its principal dialogue into three acts or movements, the increase of the entanglement toward the end, and the purely dramatic solution by the appearance and judicial intervention of God Himself. No wonder therefore that the attempt has been made to subject the poem in a one-sided and exclusive manner to one or another of these classifications. It has been viewed as an epic poem by Stuss (De Epopœia Jobæa, Commentatt, III:, Goth, 1753), Lichtenstein (Num liber Jobi cum Odyssea Homeri comparari possit, Helmst, 1773), Ilgen (Jobi antiquissimi carminis hebraici natura atque virtus, Lips, 1789), Augusti [Einleitung ins A. Test., p268), Good (Version of Job, Introductory Dissertation, sect2), etc. Its lyric character has been specially emphasized by Stuhlmann, Keil (the former of whom calls it a “religious poem,” the latter a “lyric aphoristic poem”), and several others; while J. D. Michaelis (who in his Prolegomena zum Hiob endeavors with unusual zeal to exhibit the practical utility of the doctrinal contents of this “moral poem”), Herder (who calls it the “most ancient and exalted didactic poem of all nations”), and others, look at it chiefly in the light of a didactic poem; so also Diedrich (Das B. Hiob kurz erklärt, etc., Leipzig, 1858), who calls it a “parable” (against which see Vilmar, Past-theolog. Blatt., Vol. XI, p59 seq.) The book was already recognized as a drama by Luther, who after his homely striking fashion says of it: “It is just like what you see in a play;” and by Leibnitz, whom it strikes as being a musical drama, as being indeed altogether operatic (comp. Schmidt’s Zeitschr.f. Geschichte, 1847, for May, p436); so also Brentius, Joh. Gerhard, Beza, Mercier, Cocceius, and others, who have spoken of it as a “tragedy,” and have undertaken to compare with it those works of Æschylus and Sophocles, which describe conflicts similar to those of our book carried on by suffering heroes against the dark powers of destiny, or against the wrath of the gods (thus recently A. Vogel in the Inaugural Dissertation: Quid de fato senserint Judæi et Grœci, Jobo et Sophocli Philoctete probatur, Gryphisw1869, in which an interesting parallel is drawn between Job and Philoctetes). Most moderns also recognize this dramatic character, especially Umbreit (Introd. to his Commy, p33:), Ewald who calls it “the divine drama of the ancient Hebrews” (Dichter des A. Bundes, III: p56), Hupfeld (Deutsche Zeitschr.f. christliche Wissenschaft, 1850, No35 seq.), Davidson (Introduction to the O. T., II, p179), Delitzsch (Art. “Job” in Herzog’s Realencykl. VI, p123 [and Commy. I, p15 seq. See also Schlottmann, p40 seq.; A. B. Davidson, I, p16 seq.; Lowth, Lectures XXXII.—XXXIV.; Dillmann, Introd. to Commy, p21; Froude, Westminster Review, 1853, reprinted in Short Studies on Great Subjects, p228 seq.]). The objections urged to this view by G. Baur (Das B. Hiob und Dante’s Göttl Komödie, eine Parallele, in the Studd u Kritiken, 1856, Part. III.) are valid only in so far as they deny that the poem was intended for actual scenic representation, and thus justify the use of the word drama only in the wider sense, that of an epico-dramatic poem, of the same class with Dante’s masterpiece.[FN4] In this more general sense, however, it deserves beyond question, and with scarcely less right than the Song of Solomon, to be called a drama; especially seeing that it introduces characters which are clearly defined and sharply discriminated, and consistently maintains their several individualities down to the final absolute adjudication by God. Even the attempt to exhibit in detail the principal scenes or acts of this epic or didactic religious drama, which Deliizsch has made (I, p15), cannot be condemned, so far at least as the principle is concerned. That writer, agreeing substantially with the arrangement and partition of the poem, which we have given above, distinguishes eight parts, or acts of the dramatic action, as follows:

1. Chap1–3: The opening [Anknüpfung, which may also be rendered: The tying of the knot].

2. Chap4–14: The first course of the controversy; or the entanglement beginning.

3. Chap15–21: The second course of the controversy; or the entanglement increasing.

4. Chap22–26: The third course of the controversy; or the entanglement at its height.

5. Chap27–31: The transition from the entanglement to the unravelment (from the δέσις to the λύσις): Job’s monologues.

6. Chap32–37: The completion of the transition from the δέσις to the λύσις; the discourses of Elihu.

7. Chap38–42:6: The unravelment in the consciousness.

8. Chap42:7–17: The unravelment in outward reality.

In this enumeration of eight acts too little prominence is given to the threefold division on which the author unmistakably founds his arrangement of the book, and that intentionally, a division which is observable not only in the three movements of the colloquy between Job and his friends, but also in the threefold groups of discourses which follow, to wit, those of Job, of Elihu, and of Jehovah (on this triadic arrangement of the poem comp. Baur, l. c., p 642 seq.). [“The ruling number three is most visible in all its parts. (1) The whole book falls into three sections: Prologue, Poem, Epilogue. (2) The poem strictly, also into three parts: Job and the Friends, Elihu, God. (3) The discussion between Job and the friends again into three cycles. (4) Each cycle falls into three pairs: Eliphaz and Job, Bildad and Job, Zophar and Job; only in the last cycle Zophar fails to appear, and Job speaks twice. (5) Job sustains three temptations. (6) Elihu makes three speeches. (7) And, finally, very many of the speeches fall into three strophes.” A. B. Davidson.—To which add that in the interim between the controversy with the friends, and the appearance of Elihu, Job utters three monologues]. For this reason it is more correct to regard the two epic narrative sections, the Prologue and Epilogue (1,8 according to Delitzsch), as standing outside of the partition of the poem proper, and forming, as it were, only its outer frames. We shall then have for the dramatic kernel of the whole (chap3–41) six scenes or Acts, the same number which Delitzsch has assumed for the Canticles (see Vol. X of the Old Testament Series in this Comm’y, p6, of Introd. to Cant.). Comp. below, § 11, the more detailed outline of the contents.

It must not of course be forgotten in this connection that our book is an essentially oriental poem, exhibiting only an incomplete and partial analogy to the various forms of poetic art produced by the classic nations of the West. Draw if you will a parallel, reaching to the minutest detail, between the most famous products of the ancient, and of the modern occidental drama; look on the idea of a hero struggling with the divine destiny as pre-eminently Æschylean or Sophoclean; compare the Prologue, with its predominance of narrative, and the presence of the dialogue as only a partial element, with the prologues of Euripides, which also form “epic introductions” to the accompanying dramas; be it that the description of the celestial council in this Prologue anticipates the famous “Prologue in Heaven” of Goethe’s Faust;[FN5] or be it that in another sense, in that namely which concerns the representation of spiritual conflicts and physical movements as themes of dramatic art, we should be justified in comparing it rather with the Iphigenia and Tasso of our greatest poet, and in saying with Delitzsch that, as in those poems, “the deficiency of external action is compensated by the richness and precision with which the characters are drawn:”—it must not be forgotten after all that the book is an intellectual creation, the conception and the elaboration of which are thoroughly oriental; that it is the work of one of those profoundly religious sages, endowed with an imagination mighty and lofty in its scope, and with pre-eminent poetic genius, in which the whole East, whether Shemitic or Perso-Indian, so remarkably abounds. If accordingly we are to seek analogies with which to compare the poem as to its idea, character, and plan, we must put in the front Arabic and Hindû poems, such as on the one side the Consessus of the celebrated Makama-poet Hariri, already referred to, which at least exhibits a noteworthy parallel to the dialogue form of the middle divisions of our book (comp. Umbreit, p. XXXI.), and on the other side the ancient Hindu narrative of the sufferer Hariçtschandra, sorely tempted and tried by Çiva, which in its oldest and simplest, as yet undramatized form may be found in the Aitareya-Brâhmana, VII:18, and in the Bhâgavat-Purâana, IX:7, 6, but which in its complete artistic development in the form of a religous drama is found only in much more recent sources, as e.g. in the Markandeya,—and Padma-Purâna (out of Sec8–10 of our chronology), as also in modern Hindû popular dramas, which are still regarded with favor. 6] It is indeed a nearer line of comparison to seek for parallels in the religious and poetic literature of the Old Testament people of God. And here we find on the one side Solomon’s Song of Songs, which presents itself as a drama, artistically correct, elaborate, and harmoniously complete; on the other side the Solomonic Book of Proverbs, which presents itself as a pearl-like string of numerous ethical and religious apothegms, arranged in part at least in the form of a dramatic dialogue. As to its didactic contents and purpose, our book resembles more the latter of these writings, as to form and composition the former. Nevertheless the profound earnestness of its fundamental thought and of its didactic purpose necessitates important deviations in form and diction from the Song of Solomon, the only representative of a scriptural drama which can be considered along with it. For while the plan of the latter is melo-dramatic, and its principal affinities seem to be with the erotic lyrics of the classic nationalities, Job, especially in view of the narrative character of the prologue and epilogue, bears the stamp of an epic drama, and in its lyric element resembles most closely the elegiac poetry of the Greeks. Comp. the General Introduction to the Solomonic Literature of Wisdom of Solomon, Vol. X. of this series, p12.

Furthermore in respect of its external poetic structure, and especially of the verse and strophe-structure of its discourses, the book may be most nearly compared with the Proverbs and the Song of Solomon. In these its poetic parts it consists throughout of short verses mostly of two members; each member contains on an average not more than three to four words. This structure is carried out with the most rigid consistency and great skill through all the discourses, so that in many respects we are reminded of the five-feet iambic lines of the modern drama, and we can understand, or at all events we are inclined to excuse the remark which Jerome once made, although as to the main point it is certainly erroneous, that the book is written in versus hexametri (Prœfat. in Job, T. IX, Opp. p1100; comp. my book on Jerome, p347).—It cannot escape the sharp observer, moreover, that a greater or less number of single verses everywhere group themselves together in strophes or stanzas, which coincide with the logical arrangement, or sub-divisions of the thought; and that this strophic division is carried out with tolerable regularity throughout all the discourses. Here and there this strophic structure is indicated even by external signs, e.g. in chap3, where the second and third strophes alike begin with לָמָה; in Job 30, where three strophes, of eight stichs each, are severally introduced by וְעַתָּה; in Job 36:22-33, where three series of thoughts in succession begin with הֵן, each forming an eight-line strophe, etc. The Masoretes have as in the Psalm and Proverbs used a peculiar system of accentuation to indicate both the divisions of stichs and verses, and also this strophe arrangement throughout the entire poetical sections of the book (i.e., from Job 3:2 to Job 42:6). This accentuation, however, which rests on the tradition of the synagogue, important as we must adjudge it to be for the rhythmical adjustment of the composition, and in connection therewith for the exegetical interpretation of these section, does not nevertheless exclude all doubt in respect to these divisions of thought and of verse in detail. For the authors of the masoretic system of accentuation themselves did not always possess a clear and accurate insight into the strophe-structure, as is shown by the fact that they have almost everywhere erroneously applied their [poetic] accentuation to the prose passages which have occasionally found their way into the poetic sections. The later tradition accordingly has quite generally “the notation-value only of the prose or rhetorical accents, not that of the metrical or political.” For which reason the more recent commentators differ both in respect to the question whether attempts to restore the strophe-structure are at all permissble, and also in respect to the bounds to be assigned to particular strophes. Stickel and Delitzsch, e.g., assume a constant change of the strophic structure, similar to that which obtains in the lyric poems of the Book of Psalm, and, as a consequence, a somewhat marked inequality in the extent of particular strophes, which are built now of four stichs, now of eight, now of six, or of any greater number of lines. Schlottmann, Köster, Ewald, Vaihinger, and Dillmann, on the contrary maintain that the structure of the strophes Isaiah, at least in general, equal and regular, and would determine the law of their construction more in accordance with the Mâshâl-poetry of the Proverbs, than with the lyrical rhythm of the Psalter. In the accompanying translation and explanation of the poem we shall follow in the main the principles which guide the latter class of commentators, for the reason that their greater simplicity seems to us to be pre-eminently in agreement with the character of the poem, which in particular passages indeed is lyrical, but which is predominantly gnomic and didactic (of the Mâshâl genus). Here and there however, and particularly in the discourses of Elihu, the strophic structure of which is in many places wont to be incorrectly rendered, we shall feel constrained to give the preference to the divisions of Stickel and Delitzsch.

[Merx has propounded in his Introduction (p. LXXV. seq.) an ingenious and elaborate theory of the syllabic and strophic structure of Hebrew poetry, which claims for that poetry, especially in its lyric and musical forms, a degree of regularity and symmetry far higher than is usually attributed to it. He finds the true law of its form to be the number of syllables in the stich, of line, the norm being eight syllables to the stich, and the strophes being composed of an equal number of stichs, or of a number symmetrically alternating. Without denying all merit to theory, or that its author has in not a few instances used it with striking results, it is certain that the sweeping application which he has made of it to the Book of Job, necessitates or invites the most arbitrary treatment of the text, by the assumption of lacunœ or interpolations, simply at the demand of the rhetorical structure. Assuredly in Hebrew, as in all Oriental poetry, where “the thought lords it over the form,” a far greater degree of liberty and elasticity must be accorded to the form than this theory presupposes.—E.].

Note 1.—In respect to the artistic beauty and completeness of the poetic sections, and especially in respect to the skilfulness shown in the dramatic evolution and delineation of character, comp. Delitzsch I, p16 seq.: “Satan, Job’s wife, the hero himself, the three friends,—everywhere diversified and minute description. The poet manifests, also, dramatic skill in other directions. He has laid out the controversial colloquy with a masterly hand, making the heart of the reader gradually averse to the friends, and in the same degree winning it towards Job. He makes the friends all through give utterance to the most glorious truths, which however, in the application to the case before them, turn out to be untrue. And although the whole of the representation serves one great idea, it is still not represented by any of the persons brought forward, and it by no one expressly uttered. Every person Isaiah, as it were, the consonant letter to the word of this idea; it is throughout the whole book taken up with the realization of itself; at the end it first comes forth as the resulting product of the whole. Job himself is not less a tragic hero than the Œdipus of the two tragedies of Sophocles. What is there an inevitable fate, expressed by the oracle, is in the book of Job the decree of Jehovah, over whom is no controlling power, decreed in the assembly of angels. As a painful puzzle the lot of affliction comes down on Job. At the beginning he is the victor of an easy battle, until the friends’ exhortations to repentance are added to suffering, which in itself is incomprehensible, and make it still harder to be understood. He is thereby involved in a hard conflict, in which at one time, full of arrogant self-confidence, he exalts himself heavenward; at another time sinks to the ground in desponding sadness.

“The God, however, against which he fights, is but a phantom, which the temptation has presented to his beclouded eye, instead of the true God; and this phantom is in no way different from the inexorable fate of the Greek tragedy. As in that the hero seeks to maintain his inward freedom against the secret power which crushes him with an iron arm; so Job maintains his innocence against this God, who has devoted him to destruction as an offender. But in the midst of this terrific conflict with the God of the present, this creation of the temptation, Job’s faith gropes after the God of the future, to whom he is ever driven nearer the more mercilessly the enemies pursue him. At length Jehovah really appears, but not at Job’s impetuous summons. He appears only after Job has made a beginning of humble self-concession, in order to complete the work begun, by condescendingly going forth to meet him. Jehovah appears, and the Fury vanishes. The dualism, which the Greek tragedy leaves unabolished, is here reconciled. Human freedom does not succumb; but it becomes evident that not an absolute arbitrary power, but divine Wisdom of Solomon, whose inmost impulse is love, moulds human destiny.”—

Dillmann expresses himself similarly in respect to the surpassing skill shown in the dramatic development, and the fine as well as sharp individualization of character (p. xxi.seq.). He also groups together with these qualities the magnificent power of description, and splendor of diction which characterize this book: “In freshness and power of poetic perception and sensibility, in wealth and splendor of imagery, in inexhaustible fulness of ideas, in fineness of psychological insight and observation of nature, in the faculty of picturing the most manifold movements of the world of nature and of humanity, in the ability to reproduce the same thing appareled in a form that is ever new, in the art of modulating the tone and complexion of the speakers, according to their various moods, of adapting himself equally to sorrow and lamentation, to anger and passion, to scorn and bitterness, to yearning and hope, to rest and contentment, in the art of setting forth with peculiar impressiveness the majesty, dignity, power, and clearness of God, when He speaks, and finally in mastery of language, in beauty, weight, and terseness of expression, this poet may be put on an equality with the best models of all ages. His work is artistically wrought down to its every detail. Each of the four discourses of the book is a masterpiece of itself, and full of fine relations to the rest,” etc.—Comp. also Ewald, p 54 seq.; Vaihinger, p15 seq.; Schlottmann, p40 seq.; 44seq.; 54seq.; 66 seq. [A. B. Davidson, 23. seq.; Merx, 17 seq, 47. seq; Lowth, Lecture34; Renan, Etude, etc, p61. seq.; Princeton Revelation, Vol29: p325].

Note 2.—Special consideration should be given to the peculiar beauty and loftiness of the poetic art of the book, as these qualities are seen in its descriptions of nature, its physical images and similes, and as they impart to it a mode of perception, thought, and composition characterized by a peculiar primitive power and freshness, an antique, as it were patriarchal simplicity, depth, and pungent power. The Catholic theologian Gügler, a thoughtful pupil of Herder’s, remarks on this peculiarity: “Nature stands everywhere before the soul in its primeval form, touching as it were on chaos. The mountain ranges, the roaring waters, the outstretched heaven, the sun, the constellations,—these are the wonders, surpassing number, which take the feeling by storm. The unveiled abysses, the outspread night, the earth hanging on nothing, the water gathered up in the clouds, the quaking pillars of heaven, the thunder, the lightning shining to the ends of the world,—these are the phenomena, not to be numbered, these are the wonders not to be searched out, which occupy the aroused faculty of thought. Nature in its primitive vastness and depth lies before the wondering struggling heart” (Gügler, Die heil Kunst, III, p144).—Comp. Herder (Briefe I, 11): “The outlook which this book furnishes presents itself to me now as the starry heaven, now as the joyous wild tumult of creation, now as humanity’s profoundest wail, from the ash-heap of a prince, among the rocks of the Arabian desert.” Also Joh. Friedr. v. Meyer, who remarks of the book: “Its massive style, its lights and shadows, the enigmatic obscurity of its terse expressions, that largeness of spirit with which it moves forward, compassing worlds and weighing an atom, looking through men, and penetrating the wondrous depths of the Godhead,—this lofty character has at all times made the book an object of deserved reverence.”—Of the latest critics and expositors G. Baur has in particular deemed this peculiarity of thought and representation in the book worthy of attentive consideration in the treatise already cited—Das Buck Hiob und Dante’s Göttl. Komödie. “It would scarcely be an exaggeration,” he says (p 621 seq.) “to affirm that there are in Job as many representations of nature as in all the rest of the Old Testament; from heaven to hell the poet traverses the whole realm of creation. Especially does his gaze delight to rest on the phenomena of heaven; and it is a characteristic fact that in his poem, moving as it does in the sphere of pastoral life, and in the prophecies of the herdsman Amos, may be found the entire Old Testament nomenclature of the stars.… From heaven he turns to the water which is bound up together in the clouds ( Job 26:8 seq.), to the hail and snow, which are there prepared ( Job 28:22 seq.), to the lightning and thunder ( Job 38:25; Job 38:35), and with especial frequency does he speak of the rain-showers, which in that climate are doubly precious and beneficent ( Job 5:10; Job 38:25; Job 38:28; Job 38:37 seq.). This brings him to the earth, which hangs upon nothing ( Job 26:7); he thinks of the sea, which is shut in with doors ( Job 38:8); he remembers with peculiar interest the brook which dries up, and mournfully deceives the hope of the caravans ( Job 6:15; Job 14:11); and he goes down to the gates of death ( Job 38:17).… The whole splendor of these descriptions is concentrated in chap38–41. In a series of incomparably vivid delineations, by means of a few firm masterstrokes, there are produced before us, with all their various peculiarities, the lion, the raven, the gazelle, the wild ass freely roaming, the swift ostrich, the spirited horse, the hawk and eagle, the hippopotamus and crocodile. Even the fabulous phenix is not forgotten ( Job 29:18).”—Baur then justly gives prominence to the fact that even a Humboldt has paid his tribute of admiration to our poet’s deep inward sensibility to nature and his talent for description [Cosmos II, pp414, 415, Bohn’s Scient. Lib.].

§ 4. IDEA AND AIM OF THE BOOK

In so far as the Book of Job seeks to harmonize the fact that men endure unmerited suffering, or at least suffering which is not directly merited, with the divine justice, it labors at the solution of a problem which falls in the category of the theodicies, i, e. the attempt to justify the presence of sin in a world created by God. It exhibits “the struggle and victory of the new truth, that sufferings are not merely penalties, that they have other causes founded in the divine wisdom; that they may be, to wit, trials and tests, out of which piety should come forth strengthened and purified. It sets forth the doctrine that Prayer of Manasseh, when dark sufferings burst upon him, for which he can find no reason in the sins which he has committed, must not doubt toe righteousness and love of God, which are eternally unchanged, but must rather in humility recognize the imperfection of his own righteousness, which needed such a trial, in order to verify itself and attain to faith” (Hahn). The idea of the poem consists accordingly in the proposition that God in His wisdom decrees for His human children calamities and grievous providences, which are not directly and unqualifiedly the penalties of sin, but in part chastisements for purification, and in part means for proving and testing the sufferers, serving to illustrate and demonstrate their righteousness.

This proposition finds expression in the epico-dramatic development of the history in four stages. 

1. The one-sided opinion, derived from a perverted interpretation and application of the Mosaic Law, but predominantly prevalent among the large mass of those who belonged to the Old Covenant, that grievous sufferings are always and without fail a punishment for specific sins, and even that the magnitude of the sufferer’s guilt can be inferred from the magnitude of his calamity;—this opinion being advocated by the three friends of Job, who through their advocacy of it become his opponents, and intensify most bitterly his painful consciousness of unmerited suffering.

2. The simple denial of this proposition, involving the affirmation that even an innocent man may suffer, and that he [Job] in particular is an innocent sufferer, who will yet be surely proved to be such by Jehovah, is defended by Job in his replies to the accusations of the friends.

3. The first half of the correct positive solution of the problem, consisting in the presentation of the chastening and purifying aim of unmerited suffering, is contributed by the discourses of Elihu. They seek in a way which accords with Proverbs 3:11 (comp. Hebrews 12:5 seq.) to exhibit the sufferings of the righteous man as chastisements and means of purification, having “the sin of the righteous man indeed for their ground, but having for their motive not God’s wrath, but His love, aiming to refine and to advance the sufferer.”

4. The other half of the positive solution of the problem, consisting in the exhibition of the suffering of the righteous as ordained to prove them and to test their innocence, finds expression in the discourses of Jehovah, in His judicial arbitration between the contending parties, as well as in His actual restoration of Job’s former prosperity. According to this, the profoundest solution, in which the whole scope of the book culminates, and finds its definitive authoritative expression, the afflictions of the innocent are “means of proving and testing, which, like chastisements, find their motive in the love of God. Their object is not, however, the purging away of the sin which may still cling to the righteous Prayer of Manasseh, but, on the contrary, the manifestation and testing of his righteousness” (Delitzach).

The former side of the positive solution, that advanced by Elihu, belongs as yet to the circle of human perceptions and experiences; it represents the highest and the deepest that the wisdom of man on earth, limited to itself, except indeed as it derives aid from the Old Testament revelation of God, can contribute to the answer to be made to the inquiry into the nature and aim [of such sufferings]. The latter side of the solution which finds its expression in the discourses of Jehovah, and the historical movement of the entire book, proceeds from a wisdom which is from above, and to which the corruption, of the human race is not the first thing and the last, but something transitory, a condition destined to be finally removed through, the suffering of a perfectly and absolutely Righteous Man. The solution of Elihu looks backward to the original sin of humanity, and to the mournful fact of experience proceeding therefrom, that not one of the children of men is righteous before God, but that on the contrary there adheres even to the most innocent and pure member of our race sin, which will need to be purged away. The divine solution—which, as will be more fully shown hereafter, by no means contradicts that of Elihu, but in part confirms, and in part supplements it—looks prophetically forward to the future expiatory suffering of a Righteous Man. who alone deserves to be called truly righteous, whose martyrdom accordingly bears the character of a suffering not for Himself alone, but for His brethren, laden with guilt, and needing to be reconciled with God, who in short as a truly innocent sufferer, is called to be the redeemer of the human race, making atonement for their sins, removing their guilt and procuring their sanctification. To the extent that the indirectly Messianic element of this divine solution comes in close contact with the deepest and noblest side of that which Job maintains, with the expression of his hope that God will appear to vindicate and establish conspicuously his innocence—or, in other words, to the extent that what Job says in the second, as yet subjective and one-sidedly negative stage in the solution of the problem, of his confident waiting for a divine redeemer (a גּוֹאֵל, Job 19:25), receives both directly and indirectly an objective confirmation and attestation from Jehovah Himself in the fourth stage of the solution—we may assign the whole poem to the class of Old Testament writings which are mediately and implicitly Messianic. At least we may say that its idea, like that of the other Chokmah-poems ( Proverbs, Canticles, Ecclesiastes), includes in itself and suggests a prophetic Messianic thought.

We find these fundamental ideas of the book correctly perceived and set forth with satisfactory clearness only on the part of such expositors as maintain its integrity, especially of such as do not doubt the genuineness of the discourses of Elihu. Here belong especially Vaihinger, Stickel, Gleiss (Beiträge zur Kritik des Buches Hiob, 1845, p 34 seq.), Hävernick, Keil (Hist. krit. Einleitung, III, p300 seq.), Welte, Delitzsch, Davidson (Introd, p 213 seq ).[FN7] Several, however, even of the opponents of the genuineness of the sections Job 32-37 have with approximate correctness defined the idea and the problem of the book, as e.g. Heiligstedt, Dillmann, and again recently Schrader in his Bearbeitung der de Wette’schen Einleitung, p 551 seq.—On the contrary the fundamental thought of the book has been subjected, by the advocates of the book’s integrity no less than by its opponents, to expositions which are wrong and one-sided, and in some instances even fundamentally perverse. The greater or less value of these theories will be ascertained by the measure of their agreement with that which is given above.

a. According to Umbreit, Hirzel, Renan [Noyes], and some others, the poet aims to prove the untenableness of the Mosaic doctrine of retribution, the weak points of which he was desirous of exhibiting in the suffering of the righteous Job, as a peculiarly striking example. Against which it has been rightly argued by Hahn, Dillmann, Delitzsch, etc.: That the polemic edge of the book is turned not against the Mosaic doctrine of retribution in itself considered, but against the abuse of it to an unfriendly caviling, malicious suspicion, and harsh judgment concerning persons in misfortune. That it proceeds in truth upon a deeper apprehension and a more correct interpretation of the doctrine of retribution set forth in the Law, not in opposition to it (which would be in fact equivalent to opposing the law itself), is particularly shown by the close of the book, where on the one side Job is compelled to retract the doubt which he had previously uttered in respect to God’s righteousness, while on the other side by this same divine righteousness, which now appears as retributive justice in the good sense of the term, as rewarding him (justitia remunerans s. retribuens), he is again restored to honor, and his innocence is brought forth to the light.

b. According to a remark thrown out without reflection by Heinr. Heine (Vermischte Schriften, 1854, I.), the poet is treating of the development of religious doubt. “The Book of Job is the Canticle of Skepticism [das Hohelied der Skepsis], and horrid serpents hiss therein their eternal Wherefore? As man when he suffers must weep himself out, so must Job doubt himself out. This poison of doubt must not be wanting in the Bible, that great storehouse of mankind.”—A crude opinion, proceeding from a monstrous exaggeration of the foregoing one-sided theory, and directly at variance with the true scope of the book, which is on the contrary anti-skeptical, and which strengthens the belief in God’s providence and righteous retribution. Delitzsch remarks truly that the name—“Canticle of Skepticism”—would better suit the Book of Ecclesiastes.

c. According to Baumgarten-Crusius (Libri de Jobo argumenti descriptio, in Opusc. theologica, 1836, p 174 seq.) the book aims “ to unfold the idea of the true Wisdom.”—Evidently a definition of its contents and aim which is far too general, vague and abstract, and which improperly loses sight of the special object, in accordance with which the poet exhibits and illustrates true wisdom (sensu subjectivo el objectivo).

d. According to Schärer (D. B. Hiob, 1818, I, p21), and Augusti (Grundriss einer histor. krit. Einl. ins Alte Testament, 1827, p267) [Lee, Introd. to Commy, p111], it is the poet’s purpose to present in Job the ideal of a constant, pious and submissive sufferer. A similar view is taken by Hengstenberg (in his Dissertation “über d. B. Hiob,” Berlin, 1856 [also in D. B. Hiob erläutert, Berlin, 1870, p 11 seq.]), who finds represented in the book the model of a suffering righteous Prayer of Manasseh, such as was possible in the theocracy of the Old Covenant, but which could never have existed within the pre-Christian heathen world.—But it is only in the Prologue that Job is spoken of as a character that through all his misery was unchangeably pious and devout. His conduct as it appears further along in the course of his discourses receives at last a severe rebuke from God Himself. And in fact, according to the poet’s plan, it is not as an ideal of theocratic piety that Job appears, but as a holy Prayer of Manasseh, whose religious development takes place on the basis of the patriarchal life outside of Israel. This is seen plainly enough in the fact that the scene of the history is placed in the land of Uz, in the fact that the Divine names almost exclusively used by Job are Eloah and Shaddai (“Jehovah” being used twice only), also in the many other traces and indications which the book furnishes of a saint of the order of Melchizedek. Comp. below, § 7 [and see Conant’s criticism of this view, p20. seq.].

e. According to Schlottmann and Keil (Einleitung) [Good, Introductory Dissertation, p1219; A. B. Davidson, p15, etc, Canon Cook in Smith’s Bib. Dict. Art. “ Job,” and in Bible Commentary, Introd, p6; Froude, Short Studies, etc.: “The Book of Job,” p 241 seq.], the author aims to describe by a picture from life the struggle and victory of the pious man in the most terrible temptation. Against which Dillmann rightly says: “If it was not also his purpose to advance the knowledge of his readers, and to instruct them in respect to the relation of evil [suffering] to the moral conduct of men, it is inconceivable why he should have made his work to consist for the most part of a series of controversial discourses respecting the ground and end of suffering.”

f. According to Stuhlmann, Bertholdt, Eichhorn, v. Cölln (Bibl. Theol, p 293 seq.), M. Sachs (Zur Charakteristik und Erläuterung d. B. Hiob, Studd. u. Krit, 1834, IV, p912) Knobel (De carminis Jobi argumento, fine, ac dispositione, 1835) Vatke (Die Rel. des Alten Testaments, I, 1835, p576 seq.), Umbreit, De Wette, Hirzel, Steudel ( Vorlesungen über die Theol. des Allen Testaments, herausg. v. Oehler, 1840, p 511 seq.), Hupfeld (Deutsche Zeitschr. f. christl. Wissensch, etc, 1850, No35 seq.) [Merx, p. XIII.; Rodwell, p. VIII.], the poet has indeed a didactic purpose; it is one however which is limited to the inculcation of the doctrine of the unconditional submission of the finite subject to the absolute Lord of all things, whose dispensations, even when they seem incomprehensible, are still to be borne with resignation, and without murmuring.—According to this view the book represents Job’s suffering as an absolutely mysterious dispensation, and thus preaches a certain fatalism, the resignation of a stoic indifference to the inexorable and inscrutable will of destiny. This is wholly antagonistic both to the spirit of the Old Testament in general, and of our book in particular, which furnishes clear expositions respecting the ground and end of Job’s sufferings, and that not simply in those sections which the above-named critics (for the most part at least) condemn as not genuine, in the prologue, the epilogue, and the discourses of Elihu, but also in the kernel of the book, the authenticity of which cannot be questioned, as e.g. in Job’s utterances in Job 17:9; Job 19:23 seq.; Job 31:1 seq.

g. According to J. D. Michaelis (Einl. in die göttl. Schriften des A. Bdes. I, 2seq.) the poet aims to set forth the idea of a righteous retribution in the future life. The view of Ewald is similar, according to whom the book develops the thought: that suffering is to be overcome neither by conceiving it as merely a divine penalty, nor by doubt and unbelief, but only by the certainty that spirit is eternal, by patience and fortitude through faith in eternal divine truths, and also by self-knowledge sharpened anew by suffering (Die Dichter des A. B. III, p10 seq )—According to this view the idea of immortality and future retribution, which emerges in the book only incidentally, is unduly emphasized and made prominent. Moreover, according to Ewald’s view, earthly suffering is removed much too far from its connection with the sin of the human race. The man afflicted with it, in the proud consciousness of his own strength and immortality, like the suffering heroes of the classic poetry of antiquity (Ulysses, Philoctetes) should have lifted himself above his sufferings and despised them, instead of doing what our poet manifestly requires him to do, humbling himself as a sinner under the almighty hand of the God decreeing them ( Job 40:3; Job 42:1-6).[FN8] 

h. According to several Rabbis of the Middle Ages, and also H. v. d. Hardt (Commentat. in Jobum, sive historia populi Israelis in Assyriaco exilio, I, 1728), J. LeClerc (on Job 1:1), Garnett (A dissertation on the book of Job, ed2, 1751), Warburton (The Divine Legation of Moses, Book VI, Sect. II, Works, Vol. V, London, 1811), Bernstein ( Ueber Alter, Inhalt, Zwech, und gegenwärtige Gestalt des Buches Hiob, in Keil & Tzschirner, Analekten, I, 1813, p109 seq ), Bruno Bauer (Die Religion des A. T, 1840, II, p470 seq.), and quite recently F. Seinecke (Der Grundgedanke des B. Hiob, 1863), [G. Croly: The Book of Job, 1863], the idea and scope of the book have reference to the Israelitish nationality. The suffering Job typifies the sufferings of the people of Israel in exile; by his patience and submission the poet would teach his contemporaries that they can bear their severe destiny only by humble submission to God’s power and Wisdom of Solomon, and that they can find comfort and rest only in a firm and childlike trust in His righteousness, which ruleth over all things.—This allegoristic version of the poem is disproved by the absence of anything whatever in the details of the work to sustain such a double significance in the person and destinies of Job; also by the want of proof that the poem was not composed until after the exile; finally by the fact that in the prologue Job is described as entirely innocent in his misfortune, whereas elsewhere throughout the Old Testament the exile is continually viewed as the well-deserved punishment of Israel’s sins. Comp. the elaborate criticism of the last-mentioned work of Seinecke’s in the Darmstädter Theolog. Litbl, 1863, No99.

i. According to most expositors of the ancient and mediæval Church, whom some moderns have also followed, particularly in the Romish Church, Job’s suffering is an immediate type of the atoning suffering of Christ; nay more, Job himself is more or less identified with Christ, the views and principles advocated by him merge imperceptibly in the doctrines of the Gospel; whereas on the contrary the three friends are regarded as the champions of heretical opinions, and Elihu as the representative of a secular wisdom hostile to faith (Jerome, etc.), or as an idle philosophical braggart, and phrase-monger (Gregory the Great, etc.). [Wordsworth, however, who also adheres to the typical interpretation of the book, regards Elihu as “representing the office of the ministers of God’s Church in preparing the soul for the presence of God by the preaching of His Word.” Introd. to Comm’y, p9. See also Comm’y, p70 seq.]. We may find one effect of this unsound allegoristic interpretation of the history under ecclesiastical auspices—an interpretation which may be traced back to Origen, the founder of all unsound allegoristic theories in the Church—in the unfavorable judgment which has been pronounced on the religious and moral stand-point and character of Elihu by many of the latest expositors, e.g, by Herder, who compares his discourses to the idle senseless chatter of a child, Eichhorn, Bertholdt, Umbreit, Hahn, and others, who make him out to be an immoderate, self-sufficient, and at the same time narrow-minded boaster. The erroneousness of these views will sufficiently appear from the remarks made above. Comp. also what is said below, in § 8, concerning the genuineness of Elihu’s discourses, and their admirable coherence with the entire plan and movement of the book; together with the Exegetical remarks on the same (particularly the Doctrinal and Ethical Remarks on chap32, 33.).

§ 5. THE RELIGIOUS AND NATIONAL CHARACTER OF THE BOOK. ITS PLACE IN THE CANON

The Chokmah character of our book, or the fact that it belongs to the Solomonic poems of Wisdom of Solomon, is sufficiently apparent from that which has been already remarked about its material, its form, and its scope. The historic material used bears an impress which, if not extra-theocratic, is at least pre-theocratic; and manifest pains are taken to give prominence to this characteristic of its material, as being not specifically Mosaic, by distinctly setting forth the extra Israelitish home, and the patriarchal age of its hero. Its object is thereby recognized as belonging to that class of themes and problems which are of universal human interest, which transcend the more limited circle of vision which lies within the Israelitish theocracy, and which everywhere characterize the Chokmah-poetry, the representative in the Old Testament literature of a philosophic humanism (comp. Vol. X. of this series, Introd. to Proverbs, p 4 seq.).—As regards its form it seems to be most nearly related to the classic productions of the Chokmah-literature; to Solomon’s Song in virtue of its dramatic plan and arrangement; to the Proverbs in virtue of its gnomic and didadic character, and the Mâshâl-like rhythm of its discourses; and to both at once in virtue of its wealth of vivid and symbolically significant pictures of the life of nature and humanity, in which the deep feeling for nature, and the faculty of brilliant natural description characteristic of the Solomonic epoch of Old Testament literature announce themselves.—And finally in respect of its scope it exhibits a relation of inward nearness to the poetry of Wisdom of Solomon, in so far as by virtue of its endeavor to maintain in the realm of ethics and religion the point of view belonging to universal humanity this poetry has a special interest in the great problem of theodicy, to wit, the vindication of the Divine action against one-sided and unjust accusations from men; and especially in so far as the indispensable necessity of the fear of God and of humble submission beneath God’s remedial discipline (מוּסָר) to the right understanding of God’s dispensations is an idea which belongs to the very heart of the practical ethics of those books, and particularly of the Book of Proverbs. And not only does our book share this ethical tendency in common with the other Chokmah-writings, but in addition the most conspicuous feature of their doctrinal contents, to wit, the central idea of the Divine Wisdom as the medium of the personal activity of God in the world of nature and of humanity, is by no means absent. But on the contrary the way in which our poet in Job 28:1 seq. describes the absolute Wisdom of Solomon, the Chokmah pure and simple, as the highest moral good, and as the sum total of all that is valuable and desirable for Prayer of Manasseh, at the same time that he makes its possession depend on the fear of God and uprightness of life (ver28), exhibits the closest affinity with that which is said in Proverbs 3:16 seq.; Proverbs 8:22 seq. (comp. Ecclesiastes 12:13) of the hypostatic wisdom of God, and the conditions of participation in the same. All the characters, moreover, who take part as speakers in the book, appear as witnesses and disciples of this Wisdom of Solomon, whether as one sided, defective, erroneous representatives, as was the case with the three friends, and in many respects with Job himself, or as normal and authoritative interpreters of the true Wisdom of Solomon, as was the case with Elihu, who, notwithstanding his youth, surpasses all the other speakers as the representative of the highest to which human wisdom and insight can attain. They are, one and all, Châkâmîm, lovers of wisdom and teachers of wisdom (sectatores sapientiæ, φιλόσοφοι)—these characters of the great drama—although there are important differences among them as regards the quality and degree of the wisdom which they teach. The author certainly does not describe them as theocratic sages, not as belonging to the class of Israelitish Châkâmîm, like Song of Solomon, Ethan, Heman, etc, for he causes their extra-Israelitish character to appear distinctly and unmistakably enough, when he introduces them as speaking neither of the law, nor of prophecy, neither of Sinai, nor of Zion, as using only once or twice the theocratic name of God, Jehovah (Job uses this name only in Job 1:21; Job 12:9; and possibly in Job 28:28, see on the passage), but on the contrary as using interchangeably the אֱלוֹהַּ of poetry, the שַׁדַּי of the patriarchs, and the אֱלֹהִים of the universal religion (the last, however, only three times: Job 20:29; Job 32:2; Job 38:7). He thus purposely characterizes them as belonging to the category of those extra-Israelitish sages, which in 1 Kings 5:10, apropos of the description of the all-surpassing Wisdom of Solomon, are called “sons of the East,” and “Egyptians” (comp. Job 1:2); it is his purpose to describe them, and among them Job in particular, as well as Elihu, as possessors of a wisdom and a piety which had not grown in the soil of the Mosaic Law, which were pre-Mosaic and patriarchal, or, if you please, Melchizedekean (comp. the Note at the end of this section). Notwithstanding all this, however, they are none the less disciples of Wisdom of Solomon, earthly reflectors, human reverers, and lovers of the divine Chokmah. The heavenly light of God, which from the beginning lighteth every man that cometh into the world ( John 1:9), this is their sun also, the mysterious source of their knowledge and understanding. They belong to the children of God outside of Israel, the “children of God that were scattered abroad” ( John 11:52), whom the Saviour of the world was first to gather together, and to introduce into the communion of the redeemed. They partake, however, of the knowledge and worship of the supreme, the only true God. And verily it is a divine wisdom which is specially and most nearly related to that of the Israelitish theocracy, a wisdom originating in Paradise, and like that of Song of Solomon, Ethan, Heman, etc, struggling back toward Paradise, which illuminates them. It is its advance through error, doubt and serious conflicts to the final comprehension of revealed truth, that our poem succeeds in describing with the wonderful art of dramatic development.

After all that has been said, our book’s place in the canon of the Holy Scriptures of the Old Testament can admit of no doubt. It stands in the closest proximity to the Chokmah-poems of the Solomonic age, the Book of Proverbs, and the Canticles. At all events it stands nearer to them than to Ecclesiastes, with which, in view of the many traces it betrays of a later (post-exilic) origin, and in view of its Levitico-Jewish character, it has nothing in common, however true it may be that the sceptical tinge of many of its discourses indicates a certain affinity to certain fundamental ideas of this later poem of wisdom. Its Mâshâl-form, and the frequent lyrico-elegiac tone of its discourses, assimilate it still further to those portions of the Book of Psalm, which in view of the gnomic and didactic stamp which they bear are to be classed with the Literature of Wisdom of Solomon, and which we have heretofore (Vol. X. of this Series, Introd.) characterized as Chokmah-psalms; as, e.g, Psalm 1, 15, 19, 111, 112, 119, 125, 127.

In fact both the Synagogue and the Church have constantly assigned to our book its place not only in general among the Hagiographa (K’thubhîm), to which it belongs in any case in virtue of its being neither a historical narrative, nor prophetic preaching, but rather a didactic poem, but also in particular in proximity to the books just mentioned as most nearly related to it, the Psalm, the Proverbs, the Canticles, and Ecclesiastes. But its place in the neighborhood of these books varies greatly according to the different traditions. Our editions of the Hebrew Bible, in so far as they follow the German class of Manuscripts, place the book between the Proverbs and the Canticles; they place it last of the series of poet’c books which introduce the Hagiographa, the Tehillîm, Mishlç, and Job ( Psalm,, Proverbs, and Job), leaving the Song of Solomon to follow as the first of the “five festival-rolls” (חמש מגלות), that group of writings the remainder of which are Ruth,, Lamentations, Koheleth, and Esther. According to the Spanish class of Hebrew MSS, and the Masora, the arrangement is different, the K’thubhîm here beginning with the series—Chronicles, Psalm,, Job, and Proverbs. The arrangement in the Talmud (Baba bathra, 14 b) is similar, where Ruth is put first, with Psalm,, Job, and Proverbs following. The Masoretes call this group (Tehillîm, Job, Mishlç), after the initial letters of their names,ספרי תאם, and they view this Team—group as being, like the Chamesh Megilloth, a complete whole. Whether the vox memorialis אמת, which serves to describe the group according to another ancient tradition, indicates that here and there the order— Job,, Proverbs, Psalm—was actually followed, is doubtful. It is certain on the other hand that the LXX. assign to the three principal poetical books the order— Job,, Psalm, Proverbs (the form אתם), and that this order of the Alexandrian canon has continued to be the ruling order in the Hellenistic literature and in the Church. There are variations however even here, as in Philo, and the Evangelist Luke, who, like the Hebrew Bibles, place the Psalm (ὔμνους) at the head ( Luke 24:44) and in Melito of Sardis, in the 2 d Cent, whose canon exhibits the following peculiar order for the poetical Hagiographa:— Psalm,, Proverbs,, Ecclesiastes, Canticles, Job, (Euseb. Hist. Eccl. IV, 26). Luther’s version [also E. V.] follows the order which through the Alexandrian version is become the established order in the Church.

Note.—In respect to the skill and historical truth with which the poet has succeeded in preserving the impress of patriarchal times, and the pre-Mosaic, and hence extra-Israelitish religious individuality of his characters, comp. Dillmann, p. XXII.: “He has carefully avoided any intermixture of Israelitish things, manners, and ideas; he has throughout exhibited the ways and the relations of the four men in accordance with the patriarchal age, relying in part on Genesis. When they appeal to historical illustrations, they are taken from primeval history (as in Job 22:15 seq.). What they say of God, and of divine things, is apparently derived only from the good old tradition, from nature, and the history of universal humanity. Except in three passages they do not even use the divine name, Jahve. Their circle of thought and expression is far more distinctively that of the Shemitic people in general than that of the Canaanitish Hebrews. The theatre of the poem is the edge of the desert (see e.g, Job 1:15; Job 1:17; Job 1:19), and its figures and illustrations correspond therewith (as in Job 6:18 seq.; Job 11:12; Job 24:5; Job 31:32).”—The views of Delitzsch are similar, who takes occasion however to controvert the modern opinion that the poet in the exercise of a free creative fancy invented all these characteristics of an extra-Israelitish nationality and religion on the part of his hero, and justly maintains in opposition the opinion which in substance has been advocated also by Hengstenberg (Beiträge, II, 302seq.: Vortrag über das Buck Hiob, 1856). “The book of Job,” says Delitzsch (I, p6 seq.) “treats a fundamental question of our common humanity; and the poet has studiously taken his hero not from Israelitish history, but from extra-Israelitish tradition. From beginning to end he is conscious of relating an extra-Israelitish history,—a history handed down among the Arab tribes to the east of Palestine, which has come to his ears; for none of the proper names contain even a trace of symbolically intended meaning, and romantic historical poems were nowhere in use among the ancients. This extra-Israelitish history from the patriarchal period excited the purpose of his poem, because the thought therein presented lay in his own mind. The Thora from Sinai, and prophecy, the history and worship of Israel are nowhere introduced; even indirect references to them nowhere escape him. He throws himself with wonderful truthfulness, consistency, and vividness, into the extra-Israelitish position. His own Israelitish stand-point he certainly does not disavow, as we see from his calling God יהוה everywhere in the prologue and epilogue; but the non-Israelitish character of his hero and of his locality he maintains with strict consistency.… Even many of the designations of the divine attributes which have become fixed in the Thora, as רַחוּם,חַנּוּן,אֶרֶךְ אַפַּיִם, which one might well expect in the book of Job, are not found in it; nor again מוֹב, often used of Jehovah in the Psalm; nor, generally, the dogmatic terminology, as it may be ailed, of the Israelitish religion; besides which this characteristic is to be noted, that only the oldest mode of heathen worship, star-worship ( Job 31:26-28), is mentioned, without even the name of God (יהיה צבאות or אלהים צבאות) occurring, which designates God as Lord of the heavens, which the heathen deified. The author has intentionally avoided this name also, which is the star of the time of the Israelitish kings; for he is never unmindful that his subject is an ante- and extra-Israelitish one.”—In these last remarks of Delitzsch’s, with which we are constrained to agree, may be found the corrective for a remark of Dillmann’s which is one-sided, and not altogether free from the liability to be misunderstood. When this commentator, who is generally influenced by sound and correct views says (p. XVII. of the Introd. to his Comm’y.): “So far is it from being the author’s purpose to transport himself arbitrarily out of the circle of revealed truth, that, on the contrary, his whole problem alike with his solution of it, rests on the Mosaic system of doctrine”—it would seem to be his purpose to assign everything, both the doctrinal contents of the poem and the history which serves as its framework, to the circle of the Mosaic system, while nevertheless the personal actors, as well as the religious ideas and representations which are put in their mouth, are intentionally described as pre-Mosaic, and presented from an extra-theocratic point of view. Very true the poet himself, where his historic individuality emerges, as in the prologue and epilogue, reveals himself as an Israelite, a worshipper of Jehovah, an adherent of Mosaism. But his heroes, or the characters of his drama, bear a pre Mosaic patriarchal impress; they are sages of the class called “sons of the East,” 1 Kings 5:10, [E. V, 4:30] not sages versed in the Law, and ministering to the Law, like Song of Solomon, Ethan, Heman, Chalcol, Darda, or like the prophets of the schools of Samuel and Elijah. And the religious-ethical problem discussed by them is one which did not grow in the soil of the Mosaic religion, but an outgrowth of the piety and practical wisdom of the old Shemitic patriarchs, however true it may be that the profound solution which it receives in course of their discussion presupposes something above and beyond the perceptions and experiences which belong to the patriarchal stage of Revelation, admitting indeed that in this same solution there is contained a supra-patriarchal and supra-Mosaic element, a prophetic anticipation of the future transition of these two preparatory stages of the true religion into the stage of their absolute fulfilment and perfection through Christ. Comp. Delitzsch (I, p8 seq.): “The poet is thoroughly imbued with the conviction that even beyond Israel fellowship is possible with the one living God, who has repealed Himself in Israel; that He also there continually reveals Himself, ordinarily in the conscience, and extraordinarily in dreams and visions; that there is also found there a longing and struggling after that redemption of which Israel has the clear words of promise. His wondrous book soars high above the Old Testament limit; it is the Melchizedek among the Old Testament books. The final and highest solution of the problem with which it grapples, has a vein extending out even beyond the patriarchal history. The Wisdom of the Book of Job originates from Paradise. For this turning to the primeval histories of Genesis, which are earlier than the rise of the nations, and the investigation of the hieroglyphs in the prelude to the Thora, which are otherwise almost passed over in the Old Testament, belong to the peculiarities of the Chokma.”

§ 6. THE TIME WHEN THE BOOK WAS WRITTEN

As an external indication of value in determining the time when the book of Job was written, we may take into account its position in the canon, near the Psalm and the book of Proverbs, always before the book of Ecclesiastes, which shows so many traces of a later age. This position, however, is too uncertain; and even if it were fixed, it could still not be inferred from it that the book, although placed near those writings of the age of David and Song of Solomon, had also been produced about that time, a considerable period, that is to say, before the book of Coheleth, which was not written until after the Exile. And in general the rule followed by those who collected and arranged the canon is not that of strict chronology, and yields only very general and indefinite conclusions in respect to the successive origination of particular books.

Of greater value would another external criterion be, that, namely, which lies in the linguistic vesture of the book, provided only that the fact that, comparatively, it abounds in Aramäisms could be made to prove that it was written in a decidedly late age. But there is not, and there never can be, a history of the development of the Hebrew language so strict in its chronology that each of its stages can be sharply defined, and used as means for determining the time of particular books, or sections of books.[FN9] The Aramaic coloring, together with the correspondences with the later Hebrew, of which the book furnishes many instances (such as e.g. plural forms in ־ִין, the use of the preposition לְ for the accusative, words like קִבֵּל לָהֶן [found once even in the prose prologue, Job 2:10], גָּזַר,תְָקַף,סֶדֶר,עַשְׁתּוּת,תַּכְלִית, or even Aramaizing forms such as occur in Job 6:27; Job 8:8; Job 15:7; Job 21:23, etc.), prove nothing definite in favor of a later origin, for such peculiarities are of general occurrence in books of a highly poetic character, as e.g. in Solomon’s Song of Solomon, in the Song of Deborah, Judges 5; and also in the prophet Amos, although these books must not for that reason be brought down very late in time. Moreover, Bernstein (in Keil und Tzschirner’s Analekten, I3), and others have advanced statements which are decidedly exaggerated in respect to the number of the Aramaisms in our book; statements which are equally worthless with the opinion, which has been expressed here and there from an early time, that the book in its present form has for its basis an Aramaic text—an opinion which the apocryphal appendix to the LXX, following Job 42:17, has already expressed: οὖτος ἐρμηνεύτεαι ἐκ τῆς Συριακῆς βίβλος, and which has been still further advocated by Aben- Ezra, Jurieu, Carpzovius, the last two in connection with the endeavor to discover the author of the translation into Hebrew, whom they identify either with Moses (so Carpz.), or with Solomon (so Jurieu: comp. also the following section at the beginning).—If the linguistic character of the book be examined for more definite data in support of conjectures respecting the time when it was written, the correspondences with the vocabulary and usage of the book of Proverbs might first of all be considered; as e.g. Job 20:18 (עלם) with Proverbs 7:18; Job 5:2 (פתה) with Proverbs 20:19; Job 12:5; Job 30:24; Job 31:29 (פִּיד) with Proverbs 24:22; Job 33:7 (אבף) with Proverbs 16:26; Job 37:12 (תַּחְבֻּלוֹת) with Proverbs 1:5; Proverbs 11:14; Proverbs 12:5, and often; Job 5:4 (“to be crushed in the gate”) with Proverbs 22:22; Job 15:16; Job 34:7 (“to drink iniquity like water”) with Proverbs 26:6; similar correspondences in expression might be found with many of the Psalm (comp. Psalm 39:14 with Job 9:27; Job 10:20-21; Psalm 58:9 with Job 3:16; Psalm 69:33 with Job 22:19; Psalm 103:15-16 with Job 7:10; Job 14:2); also correspondences with the Aramaisms of the Song of Solomon (comp. the Introd. to the latter, Vol. X. of this Series, p 14 seq.[FN10]). From these, however, it would be scarcely legitimate to infer more than the fact that our book belongs generally to the age of David and Song of Solomon, or at least that its age borders on that.

The inquiry into the age of the poet receives no help from a third witness of an external sort, to wit, the fact that in the well-known passage in the prophet Ezekiel ( Ezekiel 14:14, 28; comp. Job 28:3), Job is mentioned along with Noah and Daniel, as two other examples of wisdom and piety. For this mention would at most furnish a chronological conjecture in regard to the hero of the poem, not at all in regard to the poem itself and its author: even a post-exilic authorship of this poetic version of the story of Job could be reconciled with Ezekiel’s use of the name, which moreover does not convey the slightest intimation whether the age of Job was nearer to that of Noah, or to that of Daniel, or whether it should be located somewhere in the middle between the two.

The time when the book was written must accordingly be determined, in the absence of other authoritative external witnesses, on the Lasis of probability in accordance with internal tests. Here we must note, first of all, and as being of essential importance, the Chok-ma-character of the poem, which we have already exhibited in the preceding section. The opinion that our poem was produced during the bloom of the Literature of Wisdom in Israel in the time of Solomon is made probable by internal evidences of the most weighty character. It is to be preferred to the two theories which differ from it; both to that which carries its authorship back into the Mosaic, or even the pre-Mosaic age, and to that which brings it down near the time of the exile, or even into the post-exilic age.

1. The book is treated as older than the epoch of David and Song of Solomon, as belonging indeed to the Mosaic age, or even as being the work of Moses himself, who composed it before the giving of the law on Sinai, in certain passages of the Talmud (Sota Jer. V8; B. Bathra, 15, a), by several of the Church Fathers, such as Origen, Ephraem Syrus, Jerome, Polychronius, Julian of Halicarnassus; by some of the Rabbis, such as Saadia, Aben- Ezra, Kimchi (comp, Hottinger, Thes. Phil., p499; Wolf, Bibl. hebr. II. p102); among later authorities by Huetius (Demonstralio Ev. IV, 2, p377), J. D. Michaelis, Jahn, Hufnagel, Friedländer, Stier (The Words of the Lord Jesus), Ebrard (Das Buch Hiob übers. und erläuteri für Gebildete, Landau, 1858), Haneberg, J. Gräber (Die Siellung und Bedentung Hiobs im Alten Testament, Beweis des Glaubens, Bd. V, 1869, p 433 seq.), Mason, Good, Palfrey, andothers [and so Wordsworth, Dr. Mill (quoted by Wordsworth), Elzas, while Canon Cook in SMITH’S Bib. Diet, thinks it must have been written before the promulgation of the law, by one speaking the Hebrew language (see also Introd. to Job in Bib. Commentary, p 14 seq.; Princeton Review, Vol. XXIX, argues that the Mosaic authorship has not been disproved; Carey thinks the exact time cannot be determined, but assigns to it a very great antiquity]. Akin to this is the view of Carpzovius already mentioned (Introd. in libr. canon, V.T. II, p45 seq.), to wit, that Moses translated from the Aramaic the book which in its original language was yet older than himself [so also Ben Zev; see Preface to Bernard’s Commentary, p. LXX, while according to McClintock and Strong’s Cyclopædia, Art. “ Job,” it was “originally framed in Job’s age (by that romance style of composition spontaneous with Orientals), and that in its Arabic dress it was gathered by Moses from the lips of the Midianitish bards during his residence among them; that it was first composed by him in the Hebrew language, but not reduced to its present complete form till considerably later, perhaps by Solomon”]; also the theory that the book had a pre-Mosaic origin, as held by Ilgen, Bertholdt, Stuhlmann, Eichhorn, and quite lately by E, von Bunsen, who combines with it the singular supposition that Job is identical with Melchizedek (Die Einheit der Religionen im Zusammenhang mit den Völkerwanderungen der Urzeit und der Geheimlehre, I. Bd, Berlin, 1870, p420 seq.). [Here may be mentioned the opinion of those who think Job himself was the author, e.g., Schultens, Lowth, Peters, Tomline, Hales, Home, Magee, Lee, Barnes, Croly. Wemyss, who holds this not improbable, adds, as his own conjecture, the name of Joseph.] The attempt has been made to represent the book as approximately Mosaic, as belonging at least to the period of the Judges, by the R. Eliezer (according to Baba Bathra 15, and Sota Jer. f20, 3), and Philippus Presbyter (the author of a pseudo-Jeromean Commentary on Job in Opp. Hieron. ed. Vall. T. III, App. p895 seq.). All these attempts to assign to the book an exaggerated antiquity, and particularly the hypothesis that Moses was its author, in favor of which may at least be urged such considerations as a certain similarity in many of the descriptions and reflections of the book to Psalm 90 and the song of Moses ( Deuteronomy 30.), are decisively refuted by the following arguments: 1. The reflective, subjective, and artistically perfect character of the poem, which indicates a time considerably later than that of the promulgation of the law2. The character of the religious problem of the poem, which, even if it be treated by the poet from an extra-theocratic point of view, pre-supposes nevertheless an accurate acquaintance with the theocracy—nay, more, a profound immersion into its spirit.[FN11] 3. The very evident familiarity of the poet with doctrinal representations, which belong only to a stage in the development of revealed religion which was conditioned by the law, and which became possible on the basis of it, such as the idea of Wisdom as a principle of the Divine activity in governing and illuminating the world (chap28.), and the representation of Sheol as a gloomy, prison-like realm of shadows ( Job 3:17 seq.; Job 7:7 seq.; Job 14:10 seq.; Job 16:21; Job 17:6; Job 30:23). 4. The frequent references to conditions and relations, which presuppose a more advanced culture and development in society and the state, than the simple, and, so to speak, elementary conditions of the Mosaic age (comp. Job 9:24; Job 12:17 seq.; Job 15:28; Job 24:12; Job 29:7; Job 39:7). 5. Finally, as a peculiarity in the material which points definitely to the period of the first kings, the double mention of the gold of Ophir Job 22:24; Job 28:16; comp. 1 Kings 9:28; 1 Kings 10:11).—In view of such manifest traces of a later age, the assignment of the poem to the Mosaic, or to the pre-Mosaic age, or to the age immediately following Moses, seems to be in the highest degree improbable; and Herder is right when, in express opposition to its Mosaic authorship, he says: “The poet of the book of Job is certainly not Moses; we might just as well say that Solon wrote the Iliad, and the Eumenides of Æschylus!” (Geist der Ebr. Poesie, 1805, I, p130).

II. Following some of the ancient Rabbis, such as R. Eleazer and R. Jochanan (B. Bathra and Sota Jeremiah 1. c.), a number of modern exegetes and critics have assigned the poem to an age considerably later than that of the literature of David and Solomon; such as Ph. Codurcus (Annotationes in Jobum, 1651), who regards it as having been composed by Isaiah in the eighth century; Rosenm. (Schol. ed2), Stickel, Ewald, Heiligstedt, Böttcher, Magnus, Bleek, Davidson, Herbst and De Wette (in their Introductions), Renan, Dillmann [Merx], Nöldecke (Die Alttestamental Literatur., 1868, p191), Fürst (Gesch, der bibl. Literat. II, 424seq.), and several others, who assign it to the first half of the seventh century, or the age immediately following that of Isaiah [Noyes, and Rodwell, without specifying more closely, place it between the Solomonic age and that of the exile]; Hirzel, who (p10 of his Commentary) thinks it was not composed till the end of the seventh century, after the deportation of king Jehoahaz, in the year608, and that it was written in Egypt; Garnett, Bernstein, Umbreit, Arnheim, who assign it to the period of the Babylonish exile; and Grotius, v. d. Hardt, Le Clerc, Warburton, Heath (Essay towards a new English version of the Book of Job, 1755), Gesenius, Vatke, Köster, Br. Bauer, E. Meier (in Baur and Zeller’s Theolog. Jahrbb., 1846, p129 seq.), Zunz, Bunsen, etc., who look on the post-exilic epoch, and in particular the 5 th Cent. B. C, as the time when it was composed. The two latter modifications of this view represent the extreme limit of the efforts which have been made to bring down the age of the book. They depend on the idea already repudiated in § 4under h, according to which Job is a personification, or at least a type or image of the people of Israel suffering in exile. They stand or fall substantially with this allegoristic interpretation, of which Delitzsch says truly that “it is about the same as the view that the guilty Pericles may be intended by king Oedipus, or the Sophists by the Odysseus of the Philoctetes.” And the other arguments urged in favor of the exilic or the post-exilic origin of the poem by such critics as do not adhere to this allegoristic theory, or at least are not strenuous in upholding it, have no particular weight. The assumed Aramäistic character of the language Isaiah, as has been already shown, to be accredited simply and solely to the poetic contents and dress of the book, and proves nothing therefore in favor of the period of the exile. Just as little do the representations which the book gives of Satan and of the angels prove this; for there is no historical ground whatever for referring these to Chaldee or Persian influences. The theory under consideration Isaiah, however, decisively disproved by the fact that the prophet Jeremiah, who lived and prophesied towards the end of the seventh century, must have known our book and made use of it (comp. Job 3:3-10 with Jeremiah 20:14-18; Job 19:24 with Jeremiah 17:1; chap, Job 21:19 with Jeremiah 31:29; also Job 19:8 with Lamentations 3:7; Lamentations 3:9; chap. Job 12:4; Job 17:6; Job 30:1 with Lamentations 2:15). Far more weight should be assigned to these correspondences with Jeremiah, especially seeing that Jeremiah is obviously the copyist, the book of Job being the original, than to the twofold mention of Job by Ezekiel (comp. above); or to the correspondences, which are far less certain and indisputable, between this book and the second part of Isaiah (comp. Job 21:22 with Isaiah 40:14; Job 12:24 with Isaiah 40:23; Job 12:17; Job 12:20 with Isaiah 44:25; Job 9:8; Job 38:4 with Isaiah 44:24; Job 15:35 with Isaiah 59:4). This undeniable dependence of Jeremiah on the author of this book is at the same time decisive also against the opinion of Hirzel that our book was produced in the age immediately before the exile, say under Jehoahaz; an opinion which is still further refuted by the fact that the passage in Job 15:18 seq. describes not at all the invasion of Palestine by foreign oriental nationalities, but rather foreign incursions over-running the original inhabitants of Edom or Teman (the country of Eliphaz). And so in general it may be said that the references to the condition of the Israelitish people and kingdom as one of confusion and incipient ruin, which not only Hirzel, but De Wette, Stickel, Ewald, and others find in the book, are without any foundation in fact, and can by no means be supported by such passages as Job 9:24; Job 12:6; Job 12:14 seq.; Job 21:7; Job 21:16 seq.; Job 24:1 seq. (comp, the exegetical remarks).

There remains only that modification of the opinion that the book has a post-Solomonic origin, which conjectures its date as being the first half of the seventh century, or the age of Manasseh (696–643), and which has been defended with particular acuteness by Ewald, Dillmann, Fürst, Davidson, Schrader, etc. It is the most plausible of the theories advanced by modern criticism regarding the age of the book; at the same time there is much which argues against it, and which points to an earlier period:

a. Already does Isaiah even, in several passages, and especially in chap, 19, show familiarity with the book of Job (comp. in particular Isaiah 19:5 with Job 14:11; Isaiah 19:13-14 with Job 12:24 seq.); nay, the book of Amos, which is considerably older yet, exhibits several allusions to this book, which lead us to regard it as older than that (comp. Amos 4:13 with Job 9:8; Amos 5:8 with Job 9:9; Job 38:31; Amos 9:6 with Job 12:9; and see Vaihinger in the Stud, und Krit., 1846, I, p146 seq.; also Schlottmann, p109). The opinion that, on the contrary, these passages in the prophetic books are older than the corresponding passages in our poem (an opinion which, e.g., Volck [De summa carm. Job sententia] has advanced in respect to those passages in Isaiah), is in most cases improbable, and in some absolutely untenable. Comp. below on Job 14:11.

b. The verbal correspondences already noted between this book and that of Proverbs indicate that in all probability the book was composed in the Solomonic age, or at least not far from the same; and this conclusion is rendered all the more certain by the fact that those correspondences occur only to a limited extent with the introductory chapters (1–9) of the Book of Proverbs (which chapters properly belong to the age immediately following Hezekiah; see Vol. X. of this Series, Introd, p26 seq.), the great majority of them being related to the old Solomonic nucleus of the collection, chap10–22.

c. Several more definite correspondences of thought and expression, which occur between this book and that of Proverbs (both in its older and its later divisions), cause the priority of Job to seem more probable and natural. Comp. Job 15:7 with Proverbs 8:25; chap, 21:17 with Proverbs 13:9; Proverbs 20:20; Proverbs 24:20; chap, 28:18 with Proverbs 3:15. Here it is of particular importance to consider the relation of Wisdom in chap28. of our book to the descriptions of the same Divine Principle in the government of the world and in revelation given in chapters3, 8, and9 of Proverbs; a relation which clearly exhibits a course of development as obtaining between the two representations, a progress from the less developed idea of the Chokmah in Job to its more full doctrinal unfolding in the introductory part of the book of Proverbs, and which accordingly proves the age of the earlier book to be that of Song of Solomon, or at least the age immediately following.

d. That the traces of serious doubt respecting the retributive justice of God, which our book exhibits, are of necessity to be regarded as signs of a post-Solomonic origin, “of its origin even in the time of the later kings,” is an unproved assumption, which has been advanced by Ewald, Dillmann, and several others, and which involves a petitio principii, resting on no objective fact. In this respect it resembles the similar proposition which has been advanced touching the poetic form of the book, to wit, that as a specimen of religious-didactic poetry, it must be of necessity considerably later than the “dramatizing popular poetry” of the Canticles, it “presupposes a longer practice of the religious lyric art, and of proverbial poetry, and cannot accordingly be placed at the beginning of the same” (Dillmann, p. XXVI.).

e. The descriptions already referred to in chapters9, 12, 21, and24 (particularly in Job 12:14 seq, Job 21:16 seq.; and Job 24:1 seq.) by no means prove, as is often assumed, that grievous catastrophes, such as destructive raids by powerful hostile armies, deportations of entire masses of men, etc., are assumed as having already overtaken Israel, and that accordingly the poem must have been composed after the Assyrian invasions in the eighth century before Christ. For in the history of the nations of Western Asia catastrophes of that sort are in general “as old as the traditions of history” (think of Chedor-laomer, of Sesostris, of Shishak, 1 Kings 14:25 seq.), and the supposition that those passages necessarily referred to the country and the nation of the Israelites is unfounded, and in fact is altogether irreconcilable with the geographical territory contemplated in the book, which is predominantly that of the Idumean Arabia. “The assumption that a book which sets forth such a fearful conflict in the abyss of affliction, as the book of Job, must have sprung from a time of gloomy national distress, is untenable. It is sufficient to suppose that the writer himself has experienced the like, and experienced it at a time when all around him were living in great luxury, which must have greatly aggravated his trial” (Delitzsch, I, p20).

f. It is still further an arbitrary assumption to say that “ the contest of principles between the two parties, the pious and the unbelieving,” as the same is described in Job 17:8, and Job 22:19 is of necessity to be taken as indicating a later age. This view is just as destitute of any certain external support, as the theory, pressed into its support, that those Psalm, which contain allusions to similar party-contests (comp, e.g., Psalm 39:14, 13] with Job 9:27; Job 10:20; Psalm 58:9, 8] with Job 3:16; Psalm 69:33 with Job 22:19, etc.), were composed after the time of David, or even near the time of the exile. The same may be said of the other supposed indications of the time of the later kings, on which Dillmann lays stress, l. c., to wit, “star-worship, with its seductive influence,” the mention of which in Job 31:26 seq, it is said, points expressly to the times of Ahaz, and still more of Manasseh (as though even in the pre-Mosaic and the Mosaic age this kind of idolatry was not known, and warnings uttered against it; comp. above, § 2); also the fact that a written process and a written judgment are presupposed in judicial cases in Job 13:26; Job 31:35 seq. (as though the סֹפְרִים in the royal court of David were not already accustomed to complete written procedures in administrative, and certainly also in judicial, matters!).

III. The reasons above given are predominantly negative and indirect, designed to weaken the force of the objections to the opinion that the book of Job proceeds from the Solomonic age. The following are the positive arguments in favor of this opinion, which has been maintained by R. Nathan (B. Bathra, f15; Sota Jeremiah 20, 3). by Gregory of Nazianzen (Or, IX.), Luther, Spanheim, Harduin, Döderlein, Stäudlin, Richter (De ætate l. Job definienda, 1799, § 11), Augusti, Hävernick,. Keil, Oehler, Welte, Vaihinger, Schlottmann, Hahn, Delitzsch, etc. [so also A. B. Davidson, Hengstenberg, while Stanley, Hist, of the Jewish Church, Lecture XXVIII, regards its “derivation from the age of Solomon” as very evident].

g. The double mention of the gold of Ophir (see above, No. I, 5) which is most easily explained by supposing that the poets in their figurative language would most naturally make use of this costly natural product of the Oriental world of wonders just at the time when it was first brought in considerable quantities to the Shemitic countries of Western Asia (comp. also Psalm 45:10, 9]).

h. The mention of so many other notable natural objects, costly articles, rare and splendid jewels, etc.; the description of which is characterized by an exuberant abundance of observations in the natural world, and of indications showing that sense and spirit were satiated with the enjoyment of life, a warm, agreeable fullness of life, such as was quite peculiar to the time of Song of Solomon, and which, outside of our poem, is especially apparent in the Canticles, whose observations of the world exhibit a cosmopolitan wealth of material, and whose coloring in the domain of natural description is glowing and splendid. Comp. the rare animals and the other natural wonders described in Job 30:29, and Job 39:13—chap41; also the mention of pearls (corals) and other costly treasures in chap28; and with these comp. such passages as Song of Solomon 3:9; Song of Solomon 4:3; Song of Solomon 4:13; Song of Solomon 6:7; Song of Solomon 7:2 seq.; also Proverbs 3:15; Proverbs 8:11; Proverbs 20:15; Proverbs 31:10; 1 Kings 5:13; 1 Kings 7:13 seq.; 1 Kings 10:11 seq. (see Introd. to Song of Solomon, Vol. X. of this Series, p13, and also p 384 of this volume).

i. The many correspondences found especially in the eschatological representations of our book, and especially in its utterances concerning the conditions of men after death, and to the realm of shadows (שְׁאוֹל), with that which the Proverbs, and many of the Psalm belonging to the best period, teach in respect to these points (comp. אֲבַדּוֹן, abyss, in the sense of שְׁאוֹל, Proverbs 15:11, and Job 26:6; Job 28:22; and also the many correspondences of our book with the Lamentation-Psalm of the Ezrahites, Heman and Ethan, Psalm 88, 89, especially Psalm 88:5 with Job 14:6; Psalm 88:9, 8] with Job 30:10; Psalm 89:8, 7] with Job 31:34; Psalm 89:48, 47] with Job 7:7; Psalm 89:49, 48] with Job 14:14):—in short its agreement with the eschatology of the time of David and Solomon (comp. above, p247), which, along with that which has been remarked repeatedly in respect to its essential harmony with the doctrine of God and the doctrine of Wisdom of Solomon, constitutes a consideration of no small weight.

k. Finally, the classic, magnificent form of the poem as a work of art (§ 3), which in the eyes of every unprejudiced observer gives to it a position immediately alongside of the Canticles, the Solomonic nucleus of the Boob of Proverbs, and the best and oldest portions of the Book of Psalm, even though by this course we multiply the classical products of the literary epoch represented by David and Solomon to a degree which is astonishing, or even almost incredible.[FN12] If any concession be made to one of the weightiest arguments by which the post-Solomonic authorship is sustained, the frequent reference to great public calamities, and severe national afflictions (see under e), we might come down to the age immediately following that of Song of Solomon, or we might say with the editor of this Series (Vol. I, Introd. to the Old Testament, p35 seq.): “The origin of the book belongs to the time when the glory of Solomon was on the decline.” In the main however we must rest satisfied with the view that the book, both as to its character and its age, belongs to the group of Solomonic poems of Wisdom of Solomon, and Luther’s judgment in the Table-Talk is anything but a blunder; on the contrary it substantially hits the nail on the head: “It is possible and supposable that Solomon composed and wrote this book, for we find just his way of speaking in the Book of Job, as in his other books. Phrasis non multum est dissimilis. The story of Job is old, and was quite familiar to everybody in Solomon’s time, and he undertook to describe it, as though I should undertake to describe the stories of Joseph or Rebecca.”

§ 7. NATIONALITY AND HOME OF THE POET

The country and home of the author of our poem has been treated in much the same way as the age in which he lived. Many one-sided and untenable conjectures have been advanced which require to be refuted, or, at least, reduced to their proper value.

The same confusion which has produced the attempt to identify the age of the poet with that of Job has also largely prevailed in respect to the place where the one and the other lived. According as the land of Uz has been assigned to the territory of Aramaic Syria, or Arabia, or Idumea, the attempt has been made to represent our book as an extra-Palestinian production, as to its language, its conception, and its entire origin. Its authorship has been variously referred to Syria (the LXX, the Pseudo-Origen’s Comm. in Job, Aben Ezra), to Arabia (Spanheim, Vitringa, Witsius, Joh. Gerhard, Calovius, also Kromayer: Filia matri obstetricans h. e. de usu linguæ arab. in addiscenda ebræa, p72), or to Edomitis (Herder, Ilgen), or to a Nahorite, i.e., a Mesopotamian (Niemeyer, Charakteristik der Bibel, II, 480 seq.). Perceiving the extravagance of these hypotheses, Bertholdt and Eichhorn limited themselves to the assumption that the author was an Israelite, sojourning in Idumea or Arabia—an opinion against which it has been correctly observed that it “results from confounding the scene of the book with the author’s standpoint, which is wholly independent of the same” (Hahn, p22). A bolder conjecture, and yet, in view of certain remarkable peculiarities, a more plausible one, is that of Hitzig (Komment. zu Jesaia, 1813, p285), and of Hirzel (Komment., p12), that the book was written in Egypt, that is to say, by a Hebrew living in Egypt. Hirzel, in particular, finds reasons for this opinion in various traces of a familiar acquaintance on the part of the poet with Egyptian objects, an acquaintance which is presumed to have been founded on his own observation. Among these he names the description of mining in Job 28:1-11, which, as he claims, indicates personal knowledge of the gold mines of Egypt (Diodorus III:12; Josephus, De bello Jud. VI:412); acquaintance with the Nile, as shown in Job 7:12; Job 8:11-13; Job 9:26; the mention of mausoleums in Job 3:14; the reference to the Egyptian process in judicial cases in Job 31:35; the allusion to the phenix in Job 29:18; and finally the description of the war-horse in Job 39:19 seq, and of the still more specifically Egyptian animal prodigies, the hippopotamus and the crocodile in chap40,41. These reasons, however, will be found inconclusive. Either they rest on a false or doubtful exegesis, or they prove only so much familiarity with Egypt as might have been acquired by traveling in that land, or even by mere hearsay.

a. There is no foundation whatever for referring the passage in Job 7:12 to the Nile, the passage in Job 31:35 to the judicial processes of the Egyptians (comp. what is said above in the preceding section, under II.), or the passage in Job 39:19 seq. specifically to the Egyptian war-horse. As though the use of cavalry and the breeding of horses were not abundantly practised in Palestine, especially after the time of Solomon (comp. 1 Kings 5:6 seq. [ 1 Kings 4:26 seq.]; 1 Kings 9:19; 1 Kings 10:28)!

b. It is questionable whether by the mausoleums or “ruins” (חֳרָבוֹת) of Job 3:14, the author had particularly in mind Egyptian mausoleums, for instance the pyramids, seeing that Palestine might easily have made him acquainted with structures of that kind (comp. Isaiah 22:15 seq.; Josephus, De B. Jud. I2, 5), and seeing that the exegesis of the passage is very uncertain (see on the verse). In like manner it is exceedingly questionable whether his description of mining in Job 28 is necessarily derived from the Egyptian gold-diggings. For, in the first place, his description by no means refers exclusively to the mining of gold, but includes just as much the mining of silver, iron and copper (see ver 2 seq.), and also the mining of precious stones, among which he expressly mentions the sapphire. In the next place, the comprehensiveness of his acquaintance with mining operations makes it more probable that he had in mind the iron, gold, lead and copper mines of Idumea and Arabia, as well as the sapphire veins of the last mentioned country, the existence of which is attested by antiquity, provided, that Isaiah, that the source of his knowledge is to be looked for in any foreign mines. For it is certainly not easy to see why the business of mining should not have been carried on within the limits of Palestine itself, at least from the time of the first kings, and indeed from the age of Moses, in view of such direct testimony as is furnished by Deuteronomy 8:9; Deuteronomy 33:25; as well as of such figures and poetic similes as are found in Proverbs 17:3; Proverbs 26:23; Proverbs 27:21; Isaiah 1:22; Ezekiel 22:18; Malachi 3:3, etc. Comp. Robinson’s Physical Geography of the Holy Land, pp340, 373; v. Rougemont, Die Bronzezeit, etc. (1869), p87. And finally, it is just as doubtful whether the mention of the phenix in Job 29:18 (admitting that חוֹל there really has that meaning, and should not rather be rendered “sand”), must of necessity be understood and explained in accordance with the Egyptian legend of the phenix, seeing that the legend of this bird is rather to be regarded as the common property of the orbis orientalis, and may in particular be attributed to the Arabians as a part of their primitive heritage; comp. Herodot. II:73; Tacit. Ann. VI:28; Clemens Romans, 1Cor. chap25, etc.; also Henrichsen, De Phœnicis fabula apud Græcos, Romanos et populos orientales, Part I, II, Havniæ, 1825, 1827; Piper, Mythologie der christl. Kunst, 1847, I:446 seq.

c. The passages ( Job 8:11 seq.) which describe the papyrus-shrub (which is to be found predominantly indeed along the Nile, but which, according to Theophrastus, Hist. plant. 4, 9, grows also in Palestine), and the papyrus-boat ( Job 9:26), furnish no sufficient demonstration that the author lived in Egypt. They are rather to be explained by supposing simply that he became acquainted with these objects through travel, or indirectly through oral tradition. Even Isaiah recognizes the papyrus-boats, although he had never himself seen Egypt or the Nile! Moreover, the descriptions of the hippopotamus and the crocodile, contained in Jehovah’s discourses, do not by any means unqualifiedly require us to suppose on the part of the poet the accurate knowledge of an eye-witness. Rather do they seem, “not only by their ideal cast, but also by the inaccuracies which have slipped into them, to betray an author who possibly knew the animals referred to only through what he had heard concerning them. For which reason the opinion of Eichhorn, Ewald, Dillmann, and Simson—an opinion which Isaiah, in other respects, without sufficient critical foundation—that these descriptions, constituting the whole section embraced in Job 40:15—41:26 34], were written by a Jew, who, about the beginning of the 6 th century, travelled to Egypt, and lived there, seems superfluous. Comp. § 9, II, and also the exposition of the particular section referred to.

The positive proof that Palestine was the author’s country and home, lies, first of all, on the external side, in the fact that, in the section just mentioned, describing behemoth and leviathan, the Jordan is introduced as an example of a great river (see Job 40:23); on the internal side, in the unmistakable fact that as respects his whole manner of thought and perception the author stood in intimate relationship to the consciousness and life of the theocracy, which could scarcely have been the case had he lived outside the national territory of the theocratic commonwealth, and at a distance from its sanctuary. Through travel in foreign lands, perhaps in Egypt, Arabia, Syria, and especially in Idumea and the regions immediately adjacent, in which the principal theatre of his narrative lies, he might at any time have acquired the information which he exhibits respecting the peculiarities of these lands outside of Palestine. In the main, however, the comprehensive knowledge, and the vast wealth of vivid natural observations, of which his poem gives evidence, are to be explained by the universal cosmopolitanism of his intellectual tendencies, and by the extent and solidity of his entire culture, which in a sage of the Solomonic age is not to be wondered at. The abundance of the “secular knowledge” deposited in the book appears essentially as “the result of the wide circle of observation which Israel had reached in the time of Solomon” (Delitzsch). And there is no really unanswerable argument to show that this sage, highly cultivated and richly endowed, like Solomon himself (comp. 1 Kings 4:30 seq.; 1 Kings 5:10 seq.), of necessity lived far from Solomon’s court, and from what were in that age the central points of the theocratic national life of Israel, and that we must look to the remote south, or south east of that famed land, the region bordering on Idumea, for his place of residence. When Stickel, Vaihinger (Stud, und Krit., 1846, I, 178 seq.), Böttcher (Lehrbuch der hebräischen Sprache, § 29,36), and Dillmann present arguments to establish the probability that he lived in Southern Palestine, derived from the language and from other sources, not one of these arguments is of sufficient weight to prove more than the bare possibility of this hypothesis. For—

(1) The statement that the book “exhibits so many Aramaic and Arabic peculiarities of diction,” as to indicate that the author’s home bordered on the territory where the Aramaic and Arabian languages were spoken, must be adjudged to be exceedingly precarious, after what we have said above in the preceding section in respect to the value of linguistic peculiarities for the more precise determination of the question touching the origin of our book. It would seem to be equally precarious with the well-known opinion of Hitzig and Ewald, that the Song of Solomon had its origin in Northern Palestine, on account of its numerous Aramaisms (comp. the Introduction to our Commentary of the Song of Solomon, Vol. X. of this Series, § 3, Rem2, p 14 seq.).

(2) The absence of any definite references to Jerusalem, as the centre of the Israelitish cultus is sufficiently explained by the author’s purpose to locate the scene of the action outside of Palestine, and in a patriarchal, pre-Mosaic sphere, and to adhere to this plan with rigid consistency throughout (comp. § 5).

(3) The exact familiarity of the author with the conditions and phenomena of life in the desert by no means necessitates the conclusion that his home bordered on the desert; for even in the country immediately surrounding Jerusalem, and in the whole Israelitish territory east of the Jordan, the life of the desert might be studied in all its peculiarities, and our author shows himself throughout to be in every respect a poet endowed with a rich poetic fancy and talent for description, a man in whom was to be found, according to Stickel’s own confession, “a plastic genius so manifest and powerful that he was competent to give a true description of what he had not seen with his own eyes.”

(4) Just as little does the author’s knowledge of the animal prodigies of Egypt and Arabia, of the costly products of these lands, and also of the star-worship prevailing in these and in other oriental countries, compel us to suppose that “he lived in the centre of the most active commercial intercourse between the nations of Arabia, Egypt and Babylonia, at the point where the great commercial routes from the Euphrates and Eastern Arabia to Egypt and the Philistine and maritime ports, and again from Southern Arabia to Damascus and Palmyra crossed.” For under the peaceful reign of Song of Solomon, with its complete organization and close centralization, even a resident of Jerusalem might have acquired a vivid conception and exact information respecting all those things. Especially would he be able, as the result of the active commercial relations, which, according to 1 Kings 5:1 seq, 1 Kings 10:1 seq, Solomon had established with Egypt, Arabia and Phenicia, to extend the circle of his observation over all that territory, even although he himself never had occasion to journey along the caravan-routes of the south-east, or to live there for any length of time.

It is not necessary accordingly to assume for the poet either an extra-Israelitish origin or place of abode, or a residence on the boundaries of the land of Israel in the neighborhood of Edom, or of the Syro Arabian desert. On the contrary all that we find in his poem is most satisfactorily explained on the theory that he belonged to the pious and literary coterie of sages, whose rendezvous, according to 1 Kings 4:30 seq, was Solomon’s court, and that the classification of the actors in his poem with the wise “sons of the east,” and the “Egyptians” (comp. § 5) rests simply on the fact that his unusually wide circle of observation, and his comprehensive knowledge of nature and mankind had put him in possession of a more intimate acquaintance with the practices and habits and circle of ideas peculiar to these extra-theocratic sages. The conjecture of Delitzsch (I. p23) that the author of our book might have been Heman, the Ezrahite, the singer of “the 88 th Psalm, written under circumstances of suffering similar to Job’s,” is indeed lacking in any more precise support, whether in the poem itself, or in the scanty intimations conveyed by the Books of the Kings respecting the person of this Heman. For which reason Delitzsch himself does not follow up this conjecture any further, but contents himself with the conclusion respecting the author’s probable nationality which we have stated above, and which there are scarcely counter-arguments of sufficient weight to overthrow.

[WAS HEZEKIAH THE AUTHOR OF JOB?]

After all that has been written on the question of the authorship of the Book of Job, the suggestion of a new solution of the problem may well seem superfluous. On the one side the question itself may be deemed unimportant; on the other side the solution of it may be pronounced impracticable, and a new conjecture but one more contribution to the limbo of idle speculation. It must be admitted however that if the question—who wrote the book of Job?—ever should receive an answer sustained by a reasonable array of probabilities, such an answer would be of no small value in elucidating the book itself, and the historic revelation of Divine truth, of which it is so important a part. The answer here suggested is one that has suggested itself to the translator during the progress of the work with singular force, and with an accumulating weight of 

probability, in view of which he feels justified in at least propounding the above inquiry—Was Hezekiah the author of the Book of Job? and in inviting attention to the considerations which incline him to an affirmative answer, and which he ventures to presume may serve to show that the inquiry is not altogether an unreasonable one.

It may be true that the author of this book will ever continue to be a “Great Unknown.” It may be that the Spirit of inspiration has purposely withheld from the sacred volume every such clue to his personal identity, as would place it beyond all question. If so it is undoubtedly better that it should be so. I am certainly very far from wishing to dogmatize on the subject. I simply suggest the name of Hezekiah as a hypothesis worthy of consideration. That hitherto the name seems to have occurred to no one Isaiah, I admit, a presumption against it. All the more so perhaps that some have come so near it, hovering all about it, yet never alighting upon it. Thus Warburton says of Job 33:17 seq.: “This is the most circumstantial account of God’s dealing with Hezekiah, as it is told in the books of Chronicles and of Kings;” and of Job 34:20, that “it plainly refers to the destruction of the first-born in Egypt, and Sennacherib’s army ravaging Judea.” Ewald, speaking of the remarkable epoch of which Hezekiah is the central and commanding figure, says that the culture of the highest form of poetry, the drama, during this period, is shown by the book of Job, which exhibits the highest point reached by the poetic art of the nation in ancient times. Merx finds his theory as to the time when the book was composed (viz. about700 B. C.) confirmed by the existence of the College of Sages, established by Hezekiah, “the poet’s contemporary” (Das Buch Hiob, p. XLVI.). Renan “loves to place the book” in the same period, and finds “rapports” between the psalm of Hezekiah and the book of Job. Carey, speaking of the case instanced by Elihu in Job 33:24 seq. says: “This case is not unlike that of Hezekiah; indeed it so resembles it in many particulars that I wonder it should have escaped (as I believe it has done) the notice of commentators.” To no one of these however does the thought seem to have occurred that Hezekiah himself may have been the author—and yet why not? Let me submit the following considerations in favor at least of having the claims of Hezekiah considered.

1. Hezekiah was a gifted poet. This no one can doubt who is familiar with that most beautiful Ode which Isaiah has preserved for us in Job 38:9 seq. Its exquisite melody, its plaintive pathos, its depth of sentiment, its beauty of imagery, its devotional tenderness have never been surpassed within the same compass. Zwingli has said of it truly: est autem carmen hoc cum primis doctum et elegans. Delitzsch acknowledges its “lofty sweep,” although he calls it “cultivated rather than original poetry.” The criticism proceeds however from the manifest presupposition that the song is an imitation of Job, having, he says, “a considerable number of the echoes of the book of Job.” But what if instead of being an echo, it is the keynote of Job? What if here we have the germ of that wondrous creation? If at least with Ewald, Renan and Merx we attribute it to the age of Hezekiah, whom shall we find more likely or more worthy to be the author of it than the royal poet himself?

2. The remarkable correspondences of thought and expression between this Ode and the book of Job are most striking and significant. These, as we see, have been recognized by such competent critics as Renan and Delitzsch, and indeed they lie on the surface. Note in particular the following:

In Isaiah 38:10 compare the phrase שַׁעֲרֵי שְׁאוֹל with בַּדֵּי שְׁאוֹל in Job 17:16, each phrase involving the same conception of the entrance to Sheol.

In ver 11 the phrase אֶרֶץ הַחַיִּים, found also in Job 28:13. In the same verse note the idea of life as “ seeing,” or “being seen of men,” so common in Job (see Job 7:8; Job 8:18; Job 10:18; Job 20:9). If, with Gesenius, Rosenmüller, Delitzsch, Noyes, Wordsworth, we take חֶדֶל to mean the rest, cessation, of the grave, we have a thought which occurs repeatedly in Job in such passages as Job 3:17; Job 14:6.

In ver12, compared with Job 4:21, observe the use of נִסַּע, for the removal of man by death, involving a comparison to the removal of the tent with its pins and cord. The comparison of life to the weaver’s thread is also common in Job, especially in the use of the verb בצע, as in Job 6:9; Job 27:8 (perhaps). Compare also Job 7:6. The expression “from day to night” finds its exact parallel in Job 4:20 in “from morning to evening,” i.e. in one day, quickly.

In ver 13 the comparison of God to a lion, fiercely assailing and rending the sufferer, reminds us forcibly of Job 10:16; Job 16:9; comp. Job 9:17 and Job 16:14. How vividly, moreover, do the sleepless apprehensions and anguish of the night, as described in this clause, remind us of such passages as Job 7:3-4; Job 7:13-15.

In ver 14 the moanings referred to remind us of Job 3:24; the clause דלו עיני למדום of אל־אלותּ דלפה עיני in Job 16:20; and the remarkable clause עָרְבֵנִי, “be bail for me,” is exactly reproduced in Job 17:3, שִׂימָה נָא עָרְבֵנֽי עִמָּךְ.

In ver15 the expression מַר נַפְשִׁי is characteristic of Job (see Job 3:20; Job 7:11; Job 10:1).

In ver16 the peculiar adverbial use of בָּהֶן reminds us of כָּהֶם in Job 22:21.

In vers17,18 the expressions שׁחת־בלי and יורדי־בור may be compared with Job 17:16; Job 33:22; Job 33:24.

The view of Sheol in ver18 is quite in harmony with that expressed by Job in Job 10:21-22.

It would assuredly be difficult to find in any part of Scripture of the same length so many, and for the most part unique, correspondences with any other part, as those here exhibited. If Hezekiah did not write the book of Job, he had certainly saturated his mind with its thought and phraseology in a remarkable degree.

3. The correspondences just mentioned are not the only indications of a common source for these two compositions. The essential mental and literary characteristics of each are largely the same. There are differences indeed in the metrical movement, as might be expected from the difference in the nature and object of the two compositions, the one being a Psalm to be sung on the negînoth in the temple, the other a lyrico-dramatic composition, adapted rather to rhetoric recital. In the former accordingly the verse-lines are longer and more sustained, in the latter shorter and more concise. Apart from this, however, the same artistic skill characterizes the execution of both, the same exquisite modulation of rhythm, now softly flowing and melodious, as in vers10, 11, 17, now abrupt and urgent, as in vers12, 13, 16. There is the same occasional terse obscurity of construction and expression, as in vers13, 15, 16; the same emphatic iteration of words and clauses, as in vers10, 17, 19 (and comp. Psalm 9:20 b, Psalm 9:21 a; Psalm 10:22, etc.); the same strong contrasts and sudden transitions, as in vers15 seq. compared with the verses preceding (and comp. Job 19:23 seq. with vers. preceding). The limited compass and special scope of the Psalm indeed of necessity limit the scope of the writer’s genius; but to the close observer it is really remarkable how many of the characteristics of the book of Job reproduce themselves in this Ode. No minor poem of Milton’s exhibits more, or more decided traces of the art of Paradise Lost. In the first half of the Ode we have the sombre gloom, the plaintive pathetic tone of the earlier discourses of Job, the wail of a suffering, crushed, almost a despairing heart. In ver13, however, there is a flash, faint indeed, yet unmistakable of that Titanic audacity with which Job ventures to arraign the pitiless severity of God in His treatment of him. Observe the vague reserve, in the very manner of Job, with which he avoids naming his Divine Assailant: “So will He break all my bones.” In the latter half of the Psalm again the tender brightness of the picture reflects those passages in Job where the sufferer emerges from the darkness of the conflict into the hope of future deliverance, or where his friends seek to win him to repentance by depicting such a deliverance, or, in particular, where Elihu describes the restoration of the penitent sufferer ( Job 33:24 seq.). We find even that marked characteristic of the book of Job to multiply illustrations from the animal world (see ver14). The same conception of a redeemed life as a life of song and praise which pervades the closing verses of Hezekiah’s Psalm, exhibits itself once and again in Elihu’s discourse, as when in Job 33:27 he says: “He will sing (יָשֹׁר) to men, and say,” etc., or when in Job 36:24, he exhorts Job, saying: “Remember that thou exalt His work, which men have sung repeatedly” (שֹׁרְרוּ). These peculiarities would seem to be too deeply rooted in the mental individuality from which these productions have proceeded to be the result of accident, of conscious imitation, or of unconscious influence. If there is anywhere in Scripture a literary clue to the authorship of this book, where shall we look for one more satisfactory than is here furnished us?

Passing on from this Ode of Hezekiah, we shall next find in the facts of his life and personal experience, in the psychological traits of his character which history reveals, and in the circumstances of his time, most suggestive hints pointing us to him as the author.

4. Most important of these facts in Hezekiah’s life is his fatal sickness and miraculous restoration as recorded in 2 Kings 20:1 seq.; 2 Chronicles 32:24 seq.; Isaiah 38:1 seq.—Here is communicated first of all the fact that for an indefinite space of time Hezekiah was brought face to face with death. He contemplated it as imminent and inevitable. He passed through the strange experience of one for whom the grave was ready. Now if anything is certain in regard to the authorship of the book of Job, it is that it was written, as Merx says, “with the author’s heart blood.” The author of Job’s discourses had, we may be sure, passed through the mental, if not the physical throes of dying. Such passages as we find in chs 10, 14, 17 (see vers1, 13seq, particularly), 33 (vers 22 seq.), have a reality about them such as belongs to experience, rather than imagination. Death and the Hereafter have for the poet an awful fascination which he cannot resist, the secret of which becomes intelligible only by the stern announcement of an Isaiah to the writer: “Set thine house in order, for thou shalt die, and not live.”

5. The passages referred to, and others in the book, become still more significant in view of the particular malady which threatened the life of the poet-king. According to 2 Kings 20:7 ( Isaiah 38:21), he was afflicted with “a boil,” or “boils,” שְׁחִין, which may be taken either as singular, “tumor,” or as a collective, “boils.” But the very same word is used in describing Job’s malady ( Job 2:7), where it is said that Satan smote Job בִּשְׁחִין, “with boils.” Now it is not necessary to assume that Hezekiah was, like Job, smitten with leprosy, or that the שְׁחִין from which he suffered was precisely the same with that from which Job suffered. It is enough that the fatal disease which afflicted him was accompanied by a painful and offensive eruption, by a tumor, or boils. Would not this explain the terrible vividness with which the poet enters into all the physical experiences of Job’s disease, its pain, restlessness, offensiveness, etc., as described in chs 6, 7, 16, 17, 19, 30?

But the significance which attaches to the general character of the disease is still further enhanced by several of the details of Hezekiah’s sickness, especially when compared with Job 33:14 seq, a passage of which Warburton and Carey have both remarked (see above) that it presents most striking analogies to the case of Hezekiah.

6. One of the leading lessons of the book of Job, and one that is prominently inculcated in the discourse of Elihu is that God’s dealings with men are disciplinary, designed to try, teach, and purify them. So it is said in 2 Chronicles 32:31 that God left Hezekiah, “to try him, that he might know all that was in his heart.” This indeed was after his sickness, but the principle is the same, and it is at least remarkable that this fundamental thought of the book of Job is emphasized as a fact of special significance in the life of Hezekiah.

7. Still more specifically Elihu declares that the purpose of God in sending affliction on man is to deliver him from pride ( Job 33:17). According to 2 Chronicles 32:25-26, this was the besetting sin of Hezekiah. According to the poet’s conception it was evidently to be regarded as a leading trait in the character of Job, the radical sin which Jehovah rebuked ( Job 40:7 seq.), and for which Job humbled himself ( Job 42:2 seq.).

8. According to Elihu man’s insensibility and wilfulness make it necessary that God should afflict him once and twice, i.e., repeatedly, before His chastisements work out their proper result ( Job 33:14; Job 33:29). According to 2 Chronicles 32:25; 2 Chronicles 32:20; 2 Chronicles 32:31, God visited Hezekiah more than once with His displeasure before he humbled himself aright before Him.

9. Isaiah was sent to the king in his sickness with the message—“Set thine house in order, for thou shalt die, and not live.” And in his Ode Hezekiah represents himself as saying: “In the quiet (or perhaps: middle, meridian) of my days I must go to the gates of Sheol.” How perfectly does this correspond with the description of Elihu (33:22): “His soul draweth near unto the grave, and his life to the destroyers.”—So again in speaking of his recovery, Hezekiah says beautifully: “Thou hast loved my soul out of the pit of destruction” ( Isaiah 38:17). In like manner Elihu represents the restored one as singing: “He has redeemed my soul from going into the pit” ( Job 33:28).

10. On receiving the prophet’s message, the king turned his face toward the wall, and prayed to Jehovah, and Jehovah graciously accepted his prayer. So with touching beauty Elihu describes the restored sufferer: “He shall pray unto Jehovah, and He will be favorable unto him” (33:26).

11. It is said of Hezekiah that “he wept a great weeping” ( Isaiah 38:3, and comp. ver14: “mine eyes fail [with looking] upward”). So Job describes his excessive weeping ( Job 16:16; Job 16:20; Job 17:7).

12. God sent Isaiah as His messenger to announce to Hezekiah His gracious purpose of deliverance, saying: “I have heard thy prayer, I have seen thy tears, behold I will heal thee.” So Elihu mentions, as a glorious possibility, a Messenger, a Divine Interpreter, to declare to man: “Deliver him from going down to the pit; I have found a ransom.” In what way more fitting, more touching, more expressive could that inspired אִס־יֵשׁ, that glorious hypothesis of an incomparable Divine Messenger and Interpreter have been revealed to an Old Testament saint than through such an experience as that of Hezekiah’s, when the prophet-evangelist, whom he knew and loved so well, brought him that message of life in death? Who better qualified to be the human type of the Divine Malâk and Melîtz than Isaiah? Who so well fitted to receive, to understand, and to convey to others that prophetic glimpse of the Prophet that was to come as Hezekiah?

13. The wonderful restoration of Hezekiah and the lengthening of His life, finds its exact counterpart in the language of Elihu and Job, and in the fact recorded in the Epilogue ( Job 42:16). How wonderfully lifelike the language of Elihu in Job 33:25 if viewed as prompted by just such an experience as that of Hezekiah! “His flesh revives with the freshness of youth; he shall return to the days of his youth.” What more truthful than the joy which such a restoration of the healthy flesh would bring to one afflicted as either Job or Hezekiah was! What new force and vividness are imparted to the yearning presage of the doctrine of the resurrection in Job 19:25 seq, when interpreted in the light of an event which to him who realized it was all but a resurrection from the dead! So also the addition of one hundred and forty years to Job’s life would have for such an one a real, vital significance, as a token of God’s favor, which it could never possess as a mere fiction of the imagination. As Delitzsch says: “After that Job has learned from his own experience that God brings to Hades and out again, he has forever conquered all fear of death, and the germs of a hope of a future life, which in the midst of his affliction have broken through his consciousness, can joyously expand. For Job appears to himself as one who is risen from the dead, and is a pledge to himself of the resurrection from the dead” (Commy. I, p315). Of what known historical character could this be more truly said than of Hezekiah?

14. The intimations which are given us respecting Hezekiah’s personal character, views, and conduct, are hardly less significant. He is thus described in 2 Kings 18:3 seq.: “He did that which was right in the sight of the Lord, according to all that David his father did.… He trusted in the Lord God of Israel; so that after him was none like him among all the kings of Judah, nor any that were before him. For he clave to the Lord, and departed not from following him, but kept his commandments, which the Lord commanded Moses. And the Lord was with him, and he prospered whithersoever he went forth,” etc. There is much in this description to remind us of Job’s pre-eminent piety and prosperity, as described in the Prologue. Hezekiah describes himself as “having walked before Jehovah with a perfect heart, and having done that which was good in His sight,” and in his prayer he beseeches Jehovah to remember this ( Isaiah 38:3). So Job is described as perfect and upright, one that feared God, eschewed evil; he pleads his integrity ( Job 6:10; Job 10:7; Job 13:16; Job 16:17; Job 19:23 seq.; Job 23:29, 31, passim), and prays that God would reward him according thereto. So Elihu says of God: “He will render unto man his righteousness.” All this is precisely in the spirit of Hezekiah’s prayer, and like that prayer all bears the stamp of a living experience. To Hezekiah as to Job his affliction was a mystery, unexpected and inexplicable. The Jewish tradition heightens the mystery by representing him as previously believing in his own immortality. This of course is to be rejected, and yet it is of historic value as a witness to the contrast between Hezekiah’s previous career of unclouded prosperity and happiness, and the gloom with which his sickness beclouded his destiny. Just such a contrast in kind as that between Job’s prosperity and adversity. The greatest and best of kings since David, who had done more than all his predecessors to restore the purity of faith and worship in the land, the immediate successor, too, of Ahaz, one of the most wicked of the kings, and yet a grievous sufferer, and cut off in the midst of his days! Would it be at all strange if such a mind, richly endowed with the poetic faculty, tried with such dark and bitter experiences, and grappling with the problems which such experiences suggested, should have felt himself drawn to the story of Job, and incited to do just what the author of this book has done, in using it as a poetic medium by which to communicate the results of his thoughts and experiences to the world?

15. We have other intimations of severe mental conflict in the experience of Hezekiah. Thus when the Assyrian Rabshakeh had delivered his insulting message from Sennacherib, Hezekiah “rent his clothes, and covered himself with sackcloth, and went into the house of the Lord” ( 2 Kings 19:1 seq.). And indeed the history of his relations to the king of Assyria down to the overthrow of Sennacherib’s hosts must have been productive throughout of continual anxiety, conflict, at times even agony of soul (see 1 Kings 19:14 seq.). And in the case of so thoughtful and devout a prince as Hezekiah, these conflicts through which he passed were not the mental exercises of one occupied simply with questions of statecraft, or secular business; they involved the application of moral and religious principles of the most profound and comprehensive significance. This may be assumed with certainty from the character of the Prayer of Manasseh, from the circumstances of his reign, and from the peculiar relations and sympathy between himself and the prophet Isaiah (see below No20). There are few characters throughout the history of the Hebrew theocracy, the thrilling experiences of whose life would furnish so many of the psychological antecedents to the production of this great religious drama as Hezekiah.

16. The conspicuous position which Hezekiah occupies as a moral reformer of the Jewish people is highly significant. One of the first acts of his reign was to Revelation -open the temple, to Revelation -establish, purify, and enrich its service and ceremonial ( 2 Chronicles 29). He showed the thoroughness of his reformatory spirit by removing the “high places” of all kinds, not only those on which false gods were worshipped, but those as well which some even of his pious predecessors had spared for the worship of Jehovah ( 2 Kings 18:4; 2 Kings 18:22). “The measure must have caused a very violent shock to the religious prejudices of a large number of people, and we have a curious and almost unnoticed trace of this resentment in the fact that Rabshakeh appeals to the discontented faction, and represents Hezekiah as a dangerous innovator, who had provoked God’s anger by his arbitrary impiety” (Smith’s Bib Dic., Art. “High Places”). He showed his courage by destroying the Nehushtan, revered and at times worshipped by the nation, as the serpent lifted up by Moses in the wilderness ( 2 Kings 18:4). “To break up a figure so curious and so highly honored showed a strong mind, as well as a clear-sighted zeal” (Smith’s Bib. Dic., Art. “Hezekiah”). “He was, so to speak, the first Reformer; the first of the Jewish Church to protest against institutions which had outlived their usefulness, and which the nation had outgrown” (Stanley: Hist. of the Jewish Church, Lect38). After the fall of the kingdom of Israel Hezekiah sought to restore the spiritual unity of the nation by inviting the remnant of Ephraim and Manasseh to unite in celebrating a grand national Passover in Jerusalem ( 2 Chronicles 30). Herein we see the same characteristic traits, the same fearlessness, independence, contempt of false forms (shown perhaps in contemptuously characterizing the “Sacred Serpent,” Nehushtan,[FN13] the brazen thing), the same spirituality, breadth, freedom, which we find in the book of Job, in its protests against popular traditional errors, in its assertion of profound spiritual truth. That combination of reverent faith with iconoclastic daring, of theocratic devoutness with cosmopolitan breadth, of the love even of ceremonial reality with the hatred even of theological shams, which is so marked a characteristic of the book of Job, is just what we find in Hezekiah, above almost all the leading characters of Old Testament history.

17. The general literary culture of Hezekiah may be inferred not only from his Ode, but also from his establishment of a College of Sages, and the commission which he gave them to collect and preserve the Solomonic literature ( Proverbs 25:1). The interest in the Chokmah literature which this fact discloses is in perfect keeping with the hypothesis that one of the brightest ornaments of that literature should have proceeded from him.

18. In closest connection with this Hezekianic supplement to the Proverbs, if not indeed as a part of it, we have another incidental, but striking confirmation of the hypothesis here continued. The proverbs of Agur and Lemuel ( Proverbs 30:31), there are valid reasons for believing, are of extra-Palestinian origin (see Commy. on Proverbs in this Series, Vol. X. pp30, 246 seq, 256 seq.; also Stuart on Proverbs, p47 seq.). Without arguing the controverted questions pertaining to the subject, it is sufficient for our present purpose to note the fact that in all probability these fragments originated in Massa, a district of Northern Arabia, their authors, Agur and Lemuel, who were possibly brothers, being princes of the kingdom. If (according to Delitzsch) the district was Ishmaelitish, the interest shown in their writings by Hezekiah and his college would be precisely what we should expect on the theory of the Hezekianic origin of Job. Nothing certainly could be more natural than that the interest shown in the pious and wise meditations of the two extra-theocratic Arabian Emirs, Agur and Lemuel (with their noble mother), should accompany the interest shown in the story, and the religious meditations suggested by the story of the extra-theocratic north-Arabian emir, Job. If (according to Hitzig, Stuart, etc.) Massa was an Israelitish colony in Arabia, we are brought at once to the migration of the Simeonites to Mt. Seir, recorded in 1 Chronicles 4:38-43 as having taken place in the days of Hezekiah. If we assign that migration to the earlier part of Hezekiah’s long reign (of29 years) the supposition becomes not at all impossible nor improbable that the words of Agur and Lemuel should have been brought to the knowledge of Hezekiah and his sages before the close of his reign.

19. And here we are brought to consider the remarkable correspondences between the words of Agur and the book of Job. If in Proverbs 30:1 we read לָאִיתִי אֵל, “I have labored, wearied myself about God,” we have the thought, of which Job is so full, that the utmost of human power and exertion will never fathom the mystery of God’s Being. Compare still further ver 3 with Job 18:3; Job 18:4 with Job 11:8; Job 22:12; Job 22:14; Job 26:14; Job 38:5-6; Job 38:10-11; Job 38:21; Job 12:24; Job 12:9 with Job 21:14; Job 31:24-25; Job 31:28; Job 31:32 with Job 21:5; Job 40:4. Also the mythological Aluka in ver15,(respecting which see below, No23). These correspondences, especially those from the introductory fragment of Agur’s words (vers1–6), are certainly remarkable enough to justify the inference that the one writer was familiar with the other. The imperfect, fragmentary, obscure character of Agur’s words would indicate that they were the original. If Song of Solomon, who more likely to have known of them and used them (at least on the hypothesis given above) than Hezekiah?

20. The correspondences between Job and Isaiah are most numerous and striking, as the following table will show. In the first class, marked A, we have correspondences of thought, and in many instances of the accompanying expression; in the second class, marked B, the correspondences are simply of expression.
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	Isaiah 18:2
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	Job 8:11
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	Isaiah 35:7
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	Isaiah 30:11

	Job 8:11
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	Isaiah 19:7
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	Isaiah 41:13
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	with
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	Isaiah 29:24
	It is not claimed of course that all the individual instances here given imply derivation on the part of either from the other. The large number of similarities does, however, unquestionably prove that either Isaiah was largely influenced by the author of Job, or conversely. It is certainly not impossible that Isaiah was indebted to Job for the above analogies, or most of them. On the other hand it is equally possible, and in some instances more probable from the nature of the resemblance, that Isaiah was the original. In view of the intimate personal relations between Isaiah and Hezekiah, the strong influence, mental and moral, which the aged prophet exerted over the youthful king, the marked impression which the words of the former made on the latter, nothing could be more natural or probable than that if Hezekiah was the author of Job, the influence of Isaiah should be visible throughout.

21. A few striking coincidences with the prophet Amos have been noted, to wit:

	Job 9:8
	with
	Amos 4:13
	Job 28:14
	with
	Amos 9:2-3

	Job 9:9
	with
	Amos 5:8
	Job 28:25-26
	with
	Amos 9:6

	Job 10:22
	with
	Amos 5:8
	Job 38:25
	with
	Amos 9:6

	Job 20:6
	seq.
	Amos 9:2-3
	Job 38:31
	with
	Job 5:8


Zöckler, Delitzsch and others infer from these the priority of Job. The converse, however, may just as reasonably be maintained. There is no reason why Hezekiah, for instance, should not have been familiar with his prophecies, especially when we remember the deep interest which he took in the spiritual reformation of the entire nation.

22. The manifold correspondences between this book and the Proverbs need only be referred to. It should be noted, however, that some of the most striking of these correspondences relate to the first nine chapters of the book, which Delitzsch, Zöckler and others place considerably later than Solomon. Moreover, they are of such a character as to indicate the priority of the passages in the Proverbs. This is notably the case with Job 15:7 seq, which is evidently an ironical application to Job of the description of Wisdom in Proverbs 8:22 seq. ( Proverbs 8:25 in particular). The whole bitter force of the questions of Eliphaz here comes from his tacit assumption that Job is not only familiar with the language of Wisdom of Solomon, but that by his self-conceit he arrogates to himself the prerogatives which Wisdom there claims. The suggestion of our Commy. (see on Job 15:7) that the passage in Proverbs was derived from that in Job is a most palpable ὕστερον πρότερον. Comp. a similar ironical use of Psalm 8:4 in Job 7:17, and see the Commy. on the latter passage.

23. The poetic use of mythological representions of foreign origin, which is so marked a peculiarity of the book of Job (see Commy. on Job 3:8; Job 9:13; Job 26:12-13; Job 28:18; Job 38:31-32), find their closest analogies in the literature of the Hezekianic period; to wit in Isaiah (see Job 14:13; Job 27:1), and in Agur ( Proverbs 30:15). This seems to have been the period when the Hebrew mind was most susceptible to the intellectual as to the other influences of the oriental population by which it was surrounded, and when the facilities for such influence were most abundant. “All the kingdoms from the Tigris to the Nile,” says Ewald (Gesch. Des Volkes Israel, p647), were united together in the most manifold and close ties; and between Israel and these people (Israel’s civil power being now largely broken) an ever more active rivalry sprang up in the pursuit of wisdom.” That the mind of Hezekiah was keenly alive to these influences is evident from the wide range of his political relations, and material acquisitions. That with all his theocratic devoutness he would not as a poet reject such poetic mythological ornamentation may be inferred from the fact that as a king “even in the changes which he introduced into the Temple, he spared all the astrological altars and foreign curiosities which Ahaz had erected” (Stanley: Hist. of the Jew. Ch., Lect. XXXVIII.; see 2 Kings 23:12).

24. This suggests that the protest against astral worship found in Job 31:26 seq. would have all the more force if proceeding from Hezekiah, when we consider that during the reign of Ahaz his father, it is said of the nation that they “worshipped all the host of heaven” ( 2 Kings 17:16), and that it was one chief object of Hezekiah to purify the nation of this sin ( 2 Kings 18:4; 2 Chronicles 31:1).

25. While it is true, as Zöckler argues, that the passages which describe the rise and power of the wicked and the oppressor, and the invasions of alien powers (see Job 9:24; Job 12:4-6; Job 12:14-25; Job 15:18 seq, Job 15:28; Job 17:8-9; Job 21:7 seq, Job 21:16-18; Job 24:2-17) are not decisive as to the age of an Oriental poem, it may fairly be urged that the frequency of such passages, and the feeling which manifestly pervades the descriptions, would seem to show that it was an evil of peculiar magnitude and oppressiveness in the time of the author of Job. Such we know was the character of the Assyrian tyranny and invasions of Oriental lands, and particularly of Palestine in the age of Hezekiah. See 2 Kings 18:9; 2 Kings 18:13; 2 Kings 18:17; 2 Kings 19:8; 2 Kings 19:17; 2 Kings 19:24, etc. 

26. The Assyrian invasion of the kingdom of Israel under Shalmaneser, and the deportation of the ten tribes, which took place in the time of Hezekiah ( 2 Kings 18:9; 2 Kings 18:12) was an event which could not fail of making a profound impression on the heart and imagination of Hezekiah, and of reflecting itself in his writings. Do not such passages as Job 12:14-25; Job 15:19-30, breathe the very sentiments and language which the invasion, overthrow and captivity of the neighboring kingdom would evoke?

27. The most remarkable historical event in the reign of Hezekiah, and one of the most remarkable recorded in history, was the invasion of Sennacherib, and the overthrow of his hosts in one night by “the Angel of the Lord.” And is not the book of Job full of that tragic event, and its solemn lessons? See Job 34:20 (“In a moment shall they die, and the people shall be troubled at midnight, and pass away; and the mighty shall be taken away without hand”), 24 (“He shall break in pieces mighty men without number,” etc.), 25 (“He overturneth them in the night,” etc.); Job 35:10; Job 36:20; (“Desire not the night, when people are cut off in their place,” or on the spot); Job 40:12-13. Are not these descriptions and warnings manifestly inspired by the destruction of Sennacherib’s army? Comp. Psalm 76:5-6, a Psalm which some critics have, not without reason, ascribed to Hezekiah.

28. Shortly before the time of Hezekiah, in the reign of Uzziah, an appalling earthquake took place in the neighborhood of Jerusalem. It was an event so notable as to become a historical landmark (see Amos 1:1). According to Zechariah ( Job 14:4-5), compared with Josephus, Ant. IX:10, § 4, it would seem to have split the Mount of Olives, or some other hill near the city, and to have overturned a part of it (see Smith’s Bib. Dic, Art. “Earthquake”). Would not this catastrophe account for the many and vivid references in Job to such convulsions of nature? See Job 9:5-6; Job 14:18; Job 18:4; Job 16:11.

29. The frequency and elaborate fulness of the references to kings, rulers, Judges, in the book, are suggestive of a profound interest on the part of the writer in that class of persons, their conduct and their destiny. See Job 3:14-15; Job 9:24; Job 12:17-19; Job 15:24; Job 21:28-33; Job 29:7 seq, Job 29:25; Job 31:37; Job 34:18 seq.; Job 36:7. The same may be said of the passages which describe the movements and destinies of nations, e.g. Job 12:23-25; Job 34:29-30; those which describe the administration of justice, especially Job 29:12 seq.; the many military terms and allusions, e.g. Job 10:17; Job 15:24; Job 19:12; Job 20:24; Job 30:12 seq.; Job 38:23, including also the description of the war horse in Job 39. The con amore tone of these passages must be perceptible at a glance. The author, if not a king, statesman, warrior, like Hezekiah, at least thought, and felt, and wrote like one.

30. The Egyptian peculiarities of the book, which have led Hirzel, Hitzig and others to suppose that it must have been written in Egypt (e.g. the references to the Nile, Job 7:12; Job 8:11-13; Job 9:26; to pyramids, Job 3:14; the descriptions of the hippopotamus and the crocodile in chs 40, 41), will not be found strange if we ascribe the book to Hezekiah, when we remember the intimate relations existing during his reign between the kingdoms of Judah and Egypt (see 2 Kings 18:21; 2 Kings 18:24, and comp. the denunciations of the Egyptian alliance by Isaiah in Isaiah 30:2-6; Isaiah 31:1, and elsewhere).

31. The prevalence of Aramaic peculiarities in the book of Job, introduced as a feature in the artistic local coloring of the discourses, need not surprise us in an age when the “Syrian language” was so well understood by Hezekiah’s courtiers, as appears to have been the case from Isaiah 36:11, and when Aramaic influences in general were making themselves felt more and more in Palestine.

32. The interest which the book of Job shows in mining operations (see especially chap28) was peculiarly characteristic of the age of Hezekiah. See Ewald, Gesch. des Volkes Israel, p645. We have an example of this in the account given of Sargon’s expedition to Palestine during the 14 th year of the reign of Hezekiah (referred to in Isaiah 20), when, according to Rosenmüller, Bibl. Geogr., he occupied himself in the inspection of mines, (see Smith’s Bib. Dic., Art. “Hezekiah”). To this may be added the skill shown by Hezekiah in the engineering operations by which Jerusalem was put in a state of defense against the army of Sennacherib ( 2 Chronicles 32:2-5). That a poet possessed of so high an order of mechanical genius as Hezekiah should have written the 28 th chapter of Job is at least a very reasonable supposition.

33. This is still further confirmed by what is said of Hezekiah’s wealth and treasures in 2 Kings 20:13; 2 Chronicles 32:27 seq. “The palace at Jerusalem,” says Stanley, “was a storehouse of gold, silver, and jewels; the porch of the palace was once more hung with splendid shields.” The abundant mention of precious stones by the author of Job, and his elaborate description of the operations and products of mining, are, to say the least, not inconsistent with what is said of Hezekiah.

34. Observe moreover that in the description of Hezekiah’s possessions, special mention is made ( 2 Chronicles 32:28) of his “stalls for all manner of beasts,” showing that, like his illustrious predecessor, Solomon ( 1 Kings 4:33), whom he resembled in so many particulars, he was particularly interested in the study of natural history. Would not this account for the elaborate, accurate, and animated descriptions which the author of Job has given of various animals in chaps38–41?

35. Although the discussion of ethical problems is characteristic of the literature which sprang up in the time of David and Solomon in general, the discussion of questions connected with the providential administration of human affairs, and particularly of that which is mysterious in the Divine Dispensations, belongs to the later, rather than the earlier portions of this literature. This appears from an examination of Ezekiel 14:18; Jeremiah 31:29 seq. Compare with these passages, e.g., Job 21:19 seq.

36. The theological significance of the book of Job becomes much more intelligible if referred to the age of Hezekiah, and particularly to the period intervening between the earlier and the later prophecies of Isaiah. (Note the place of the Hezekiah episode in the book of Isaiah). Its portraiture of suffering innocence, together with its intimations of a Deus apud Deum, to whom Job appeals of a Mokiach, a Goël, a Melîtz,[FN14] from whom mercy and deliverance may be expected, are a most admirable preparation for the Messiah of Isaiah. Its doctrine of the Chokmah, if not an advance upon that of the book of Proverbs, is its harmonious practical complement. Its intimations of immortality in chapters14,19 are the fitting, and even the necessary prelude of the more full and complete revelations of Ezekiel and Daniel. Its glimpse of a vindication over the dust of Job furnishes the indispensable transition from the simple immortality of the older, to the more definite resurrection-dogma of the later Old Testament revelation.

37. The Princeton Review (Vol39, p325) truly remarks: “That the author of such a book as this should have wholly dropped from sight, and have made no figure with his transcendent abilities in the history of Israel, seems scarcely supposable.” If the hint here given be entertained, we are not reduced to such a conclusion. Is it altogether unreasonable, in view of the cumulative weight of the considerations presented above, to link to this transcendent book, the name of that extraordinary prince whom the Rabbinical literature has even identified with the Messiah? E].

§ 8. THE UNITY AND INTEGRITY OF THE POEM VINDICATED

a. Against the modern assaults on the genuineness of the prologue and epilogue.
The less there is to be said of discussions concerning the authenticity of the poem, in view of its anonymousness, and the absence of all traditional conjectures even in respect to the author, the more zealously has modern criticism directed its efforts against the integrity of our book, and attempted to discredit portions of it, larger or smaller, as interpolations. Only the exegesis indeed can show, by examination in detail, that these assaults vary in their critical value, proceeding as they do sometimes from better, sometimes from inferior motives, at the same time that they must all alike come to grief when tested by a right conception of the idea and development of the poem. The present introduction however must furnish a summary of the most important arguments on the opposite side, together with a preliminary refutation of the same.

The genuineness of the prologue and the epilogue (chap1, 2, and Job 42:7-17) was controverted by R. Simon (Hist. crit.), and A. Schultens (Commentar. in Job, Lugd Bat1737). They have been followed by Hasse in his Magazin für die biblische orientalische Literatur (i 162 seq.), Stuhlmann, Bernstein, D. v. Cölln (Bibl. Theologie des Alten Testaments, p295), Magnus and Knobel (De carminis Jobi argumento, fine, ac dispositione, 1835; also Studd. u. Kritt, 1842, II). The doubt of these writers in respect to the genuineness of these sections has in general for its basis the assumption, that the poetic kernel of the book could not have been framed around with an introduction and a conclusion in prose. Delitzsch however rightly maintains in opposition to this opinion that without such a historical introduction and close the middle part of the book would be “a torso without head or foot.” Moreover the narrative in both these sections, although without rhythmic form, nevertheless exhibits an essentially poetic character (witness the ideal symmetry of the enumerations in Job 1:2-3, and in Job 42:12-13; the freedom and freshness and loftiness of the language in describing the celestial assembly in Job 1:6 seq.; Job 2:1 seq.; the genuinely epic uniformity of the form of expression used in introducing the four calamities, Job 1:14; Job 1:16-18; the transition in Job’s utterances to the strict and obvious parallelism of poetry, chap Job 1:21, etc.). On the contrary the poetic kernel of the book is interspersed with a number of prose elements, to wit, the superscriptions of the various poetic discourses, not one of which is constructed with the parallel rhythm, which otherwise prevails here throughout.

In addition to this principal argument the following considerations have led the above-mentioned critics to doubt the genuineness of the prologue and epilogue:

(1) An assumed contradiction between these two parts of the idea of the poem. While the latter contemplates Job’s sufferings from a point of view which is far more profound and ethically pure, the author of the prologue and epilogue, as the last-named section in particular shows, favors the ordinary Mosaic doctrine of retribution, and so represents the accusations uttered against God by the sorely afflicted Job, as being in some measure justified, while his repentance and confession ( Job 42:1-6) are in the same measure superfluous. It is however sufficiently evident that the prologue sets forth Job’s suffering as absolutely dark and mysterious, at the same time that this section is written with a view to the gradual unfolding of the profounder significance of these sufferings. Nay this later unraveling of that which at first view is represented as incomprehensible would without that introduction float in the air with nothing to support it. Without the firm historical basis of the prologue the whole poem would remain unintelligible and give occasion for the vaguest conjectures touching the question whether in truth an innocent sufferer is to be described or not. And as furnishing valid and complete proof that in this case the divinely ordained suffering had in fact overtaken one who was (comparatively speaking) innocent, but whom his friends had unjustly and rashly charged with grievous offences, the deliverance and restoration of the sufferer as it actually took place, and as related in the epilogue, was no less indispensable. The mere oral vindication of the sentence pronounced by Jehovah, without the subsequent reinstatement of Job in his former prosperity, would have left the matter in a decidedly unsatisfactory state. It would have been intelligible only from the New Testament point of view, and for Christian readers, who after sore afflictions and trials in this life have learned to hope for the crown of righteousness in the other life through the merits of Christ,—not for Old Testament saints, who had not yet enjoyed the privilege of being “born again to a lively hope” through the death and resurrection of Jesus, and who consequently might and must look for a complete retribution in this life, comp. the Doctrinal and Ethical Remarks on Job 42:7-17.

(2) The alleged contradiction between Job’s calm, meek resignation to God’s will, as described in the prologue ( Job 1:21; Job 2:10 seq.), and his passionate excited utterances in Job 3:1 seq, and also his subsequent bitter accusations against God and his friends. An objection which is closely dependent on the preceding, and which has already been refuted for the most part by the reply made to that. It is necessary to note the difference in time between the conduct of Job, when as yet he was a silent sufferer, and seemed therefore to be altogether innocent and sinless, and the subsequent outbreak of his real moral nature, which came to pass as the result of his conflict with his friends, and which showed that his nature had not been fully purified, or raised above the necessity of repentance and atonement.

(3) A contradiction is claimed between Job 1:18-19, where Job’s children perish, and passages like Job 19:17; Job 14:21; Job 31:8, where he seems to possess children in the midst of his misery. The passage in Job 19:17 is however the only one which really presupposes that there was any offspring to Job during the colloquy with his friends; and there by the בְּנֵי בִטְנִי are to be understood either Job’s natural brothers (“sons of the same womb”), or, as is more probable and more in harmony with the usage of language, grandchildren, or other natural descendants of Job (e.g. children begotten of concubines), who were not included in the destruction of his sons and daughters recorded in the prologue. For in Job 8:4; Job 29:5 this destruction of his children in the more strict and proper sense is clearly enough presupposed as having been actually accomplished, a fact which proves at the same time how absurd, or at least how superfluous it is to assume that in that passage in chap19 the poet could for the moment have forgotten himself. Comp. the exposition of the several passages under consideration.

(4) A further incongruity is claimed to lie in the high value which the prologue and epilogue ascribe to sacrifices ( Job 1:5; Job 42:8), while the kernel of the poem knows nothing either of this, or of any other theocratic ceremonial. As though the propitiation of the Deity by sacrifices were a theocratic peculiarity! As though even in the time of the patriarchs sacrificial observances of the most various sorts did not exist, and in particular those in which the number seven was an important feature (comp. above, Nos5,6)! And as though the absence of any mention of sacrifices in the poetic part of the book were not purely accidental!

(5) The use of the divine name “Jehovah” in the prologue and epilogue contradicts, it is claimed, the almost entire absence of this name from the poetic part, where God is called only Eloah, Shaddai, etc. But the name Jehovah is by no means entirely wanting in the poetic portions. It occurs in Job’s mouth in two passages, being used in Job 12:9; Job 28:28 (comp. § 5), and is besides introduced by the poet in the closing chapters containing the discourse of God Himself, no less than five times ( Job 38:1; Job 40:1; Job 40:3; Job 40:6; Job 42:1). The predominance of those other names of God in the poetic part, and especially in the discourses of the friends and of Elihu, is beyond question directly due to the poetic purpose of the author, who aims to preserve so far as possible the patriarchal, pre-Mosaic coloring of the entire drama, and for that reason retires during the discussion that name of God which was specifically characteristic of the theocracy. The theory that the reason for this peculiar apportionment of the divine names lies in the predominantly poetic significance of the names Eloah and Shaddai (Bertholdt, Gesenius, Gleiss, de Wette, etc.), or in the purely external purpose of the poet to distinguish himself from the persons introduced as speaking (Eichhorn, Einleitung, p198), is far less probable than the motive here assigned, which is essentially the view also adopted by Michaelis, Steudel, Stickel, Ewald, Delitzsch, etc.[FN15] 

(6) Finally it is claimed that the peculiar role assigned to Satan in the prologue bears witness against the genuineness of this section, and proves that it was added by a later hand; an argument on which particular stress is laid by Knobel (l. c.), and of which mention has already been made in § 6, in opposition to the attempts made to prove that the book was written during or after the period of the exile. It was there maintained and it will be more fully demonstrated below in the exegesis of the passage that the assumption of a Chaldee or Persian origin for the idea of Satan, has no historical reality. Here we may first of all refer to the fact that the knowledge of a Satan, or of a personal evil principle, is unquestionably of pre-Mosaic origin, as the Serpent in Paradise, and the Azazel of the levitical ceremonial legislation clearly enough prove, and that no valid objection can be urged against the use of the name שָׂטָן to designate this evil archangel at so early a period as that when our poem is conjectured to have originated. This especially in view of the appellative use of the word in such passages as Numbers 22:22 and Psalm 109:6, and in view of the notorious scarcity of poetic books, of the class to which ours belongs, which only during the long interval between the Solomonic epoch and the origin of post-exilic books like Zechariah and the Chronicles could have given real occasion for using the name Satan (comp. 1 Kings 22:19 seq, where the evil spirit is designated simply הָרוּחַ, with Zechariah 3:1 and 1 Chronicles 21:1 seq.).

From all this it is clear that there are no valid reasons whatever for denying the genuineness of the prologue and epilogue; and that furthermore the attempts of Bernstein and Heiligstedt to distinguish between a genuine nucleus for the prologue and later interpolations (e.g. according to Heiligstedt’s conjecture, Job 1:6-12; Job 2:1-7), are unnecessary. Prologue and epilogue, as they actually lie before us, are indispensable to the complete unfolding of the idea of the poem. Without them the whole would be an inexplicable nigma.[FN16] 

§ 9. CONTINUATION. THE INTEGRITY OF THE POEM VINDICATED

b. Against the modern assaults on the sections: Job 27:7 to Job 28:28, and Job 40:15 to Job 41:26
Within the poetic kernel of the poem the section concerning Wisdom, Job 28, and also the description of the behemoth and leviathan (chs 40. and41.) have become chief objects of assault from the destructive criticism.

I. The passage concerning Wisdom, Job 28, together with the larger half of the preceding chapter ( Job 27:13-23), although its genuineness was not disputed, was regarded as having been improperly attributed to Job by some of the earlier critics, as e.g. Kennicott (Remarks on Select Passages in the Old Testament, p169), Eichhorn (Allg. Bibl. der bibl. Literatur, II:613), Bertholdt and Stuhlmann (the latter including also vers11–12of Job 27.). They ascribed Job 27:13 seq. (or Job 27:11 seq.) to Zophar, and Job 28. to Bildad [Bernard and Elzas, however, include Job 28. in the speech of Zophar, while Wemyss destroys the artistic plan of the book entirely by transferring it to the end as the “peroration” of the whole]. Bernstein, advancing still further in the path on which these writers had entered, denied the genuineness of the entire section from Job 27:7 on, and Knobel sought to prove that Job 28. at least was a later interpolation. The reasons for these critical decisions were the alleged contradictions and inconsistencies (on which De Wette also had animadverted, Einl. § 288), which would lie in the sections under consideration, inasmuch as Job 27:7 seq. (or 11 seq.) teaches the ordinary doctrine of retribution, against which Job has previously declared most solemnly and decisively, and inasmuch as the reference to the hidden wisdom of God in Job 28, summoning as it does to humility, does not agree with the exhibitions of a presumptuous confidence and proud self-consciousness, which appear in Job’s previous discourses. But that which Job seems to say in Job 27 in favor of the common external theory of retribution, is in reality intended only to supplement and to rectify that which he had previously maintained, in a manner somewhat one-sided and liabled to be misunderstood, concerning the earthly prosperity of the wicked. The truth, on which thus far exclusive emphasis had been laid, that oftentimes there is no just distribution in the apportionment of men’s lots, he now supplements with the truth, which indeed he also states partially, and without the proper exceptions and qualifications, that at last the wicked always receive their merited reward [see Exegetical Remarks on Job 27:9-10]. And in order to make it apparent, that along with this latter truth he still adhered to that which he had formerly maintained respecting the prosperity of the wicked and the sufferings of the righteous, he immediately proceeds in Job 28 to describe the mysteriously moving and hidden wisdom of God, whose counsel is ever wonderful, and whose movements in the allotment of prosperity and adversity in the life of men of necessity have in them much that is mysterious.[FN17] Thus understood, these two chapters contain in them no inconsistency, no self-contradiction or obscurity, which could at all justify the suspicion of an interpolation—a suspicion which is moreover disproved by the decided similarity in language between this section and all the rest of the book.

II. The descriptions of the behemoth and leviathan (chs 40, 41), were first treated by Eichhorn (Allg. Bibl. l. c.) and Bertholdt as simply containing a transposition of certain passages; in particular the passage Job 40:32-41:3 was removed, and placed after the description of the leviathan, Job 41:4-26. Stuhlmann and Bernstein denied the genuineness of the latter section, Job 41:4-26. Ewald, E. Meier, Simson [Zur Kritik des B. Hiob, 1861, Dillmann, and Fürst [and Merx], however, deny the genuineness of all from Job 40:15 on (so also Eichhorn later in his Einleitung ins Alte Test., V:207 seq.). The author of the interpolation is supposed to have been a Jew, living in Egypt during the sixth century, possibly a descendant of the fugitives who accompanied Jeremiah into that land, who by his vivid description of the animal prodigies of Egypt reveals himself as living on the Nile, but who also by his mention of the Jordan ( Job 40:23) shows himself to have been well acquainted with Palestine. The principal arguments for the non-genuineness of this part of the book are the following:

a. The intent and scope of the discourse of God does not permit such a description of animals here. Such an illustration of the power of God in creation, outside of Prayer of Manasseh, would be in place in the first discourse of God (chap38, 39), but not in this second discourse, which treats rather of the relation of the divine justice to men.—But such a separation of power from justice is altogether foreign to the poet’s description. It is his purpose rather to exhibit both these attributes of God in His government of the world, the operation of His power, and that of His wisdom and justice, in their internal connection. The truth that under His strong arm God bows down everything, even the proud evil-doers, even the arrogance of the wicked Prayer of Manasseh,—this truth is illustrated by the description of His influence in subjugating and governing the gigantic powers of nature, of which two animal colossi are here presented as representative examples. Behemoth and leviathan indeed figure to some extent as symbols of evil powers, hostile to God. This however is not to be understood in such a sense as would allow Satan, or Anti-Christ, to be concealed under them, as the allegoristic exegesis of an earlier age often assumed. Rather should both descriptions be taken as illustrations in the concrete of the fact that the Divine omnipotence is irresistible and invincible, whether it displays itself as creating, or destroying, as ruling the world, or as judging it.

b. It is claimed that the argumentative means here used are “not well chosen” for the end in view; for the reason, first of all, that “no animal whatever, not even behemoth and leviathan, is unconquerable by men ( Genesis 1:29; Genesis 9:2; Psalm 8); and next because the two animals here described, being specifically Egyptian, were unknown to the Palestinian reader, and therefore must be described at length, if they were to be of use in the way of proof” (Dillmann).—Just as though the knowledge of nature, possessed by oriental antiquity, being necessarily limited as it was, would allow the same freedom of choice as that of which our modern knowledge might avail itself, from among hundreds of examples of colossal natural phenomena, which should be adapted to illustrate the Divine omnipotence.[FN18] And as though, when in Solomon’s reign an active intercourse and a close acquaintance was instituted between Israel and Egypt, the great natural wonders of this very land [Egypt] would not be eminently available for the purposes of such illustration, and especially with a poet who delighted at all times in introducing that which was new, extraordinary, astounding, and foreign.

c. In an æsthetic respect, it is alleged, that the Section does not correspond to the ideal beauty and completeness of the rest of the poem; the “fugitive tender delicacy which characterizes the descriptions of animals given by the older poet” is entirely missing in the elaborate description of the two Egyptian beasts (Ewald). And apart from the prolixity, which is almost tedious, and the latitude of these descriptions, the discourse in those parts where it takes the form of questions and challenges from Jehovah ( Job 40:25 seq.) “lacks the crushing power and the divine irony peculiar to the first discourse of God.” Indeed much of it is “scarcely more than a rhetorical form,” and the rhetorical change in Job 41:4 exhibits “in the mouth of the God who appeared in the tempest a flatness which is simply intolerable” (Dillmann).—Against these subjective dicta of taste Umbreit has truly remarked: “Is then elaborateness of description prolixity? is art the same thing with artificialness? and is a calmly maintained objectivity after all mere flatness? Our poet is wholly immersed in the wondering contemplation of the two animal colossi; and a certain reality in their appearance has passed over into the very description. The same poetic painter who with wonderful reality produces before us the spirited war-horse charged with lifelike vigor, who sends the swift hawk on its rapid flight through the air, now at the end with equal skill in description traces out before our eyes the carefully articulated structure of those mighty monsters.”—A point which must also be urged against the charge of prolixity is the fact that more detailed and circumstantial descriptions are elsewhere also in Old Testament poetry descriptive of nature and of morals, wont to alternate with such as are shorter and more cursory (in addition to chaps15, 18, 20, 28, and36–39 of our book, comp. Proverbs 6:6-8 [the ant]; Proverbs 7:5 seq. [the harlot]; Proverbs 31:10 seq. [the good wife]; Ecclesiastes 12:2 [the house of the body in old age]), and that a certain desultory irregularity of representation is everywhere peculiar to the poets of the Old Testament.

d. That the character of the language in the part before us has in it much that is peculiar, is also an assertion which rests on an æsthetic judgment, previously conceived, and which is already disposed of by the fact that its advocates themselves must produce a long series of characteristics in common with the rest of the poem (e.g., Job 40:17, 18, 28, 30, 32; Job 41:3-4; Job 41:6; Job 41:9-10; Job 41:14-15; Job 41:21-22), which they then seek to explain by the supposition that these were borrowed from the genuine portions of the book (see particularly Dillmann, p355). The peculiarities of the section, alleged or real (e.g., the use of בל Job 41:15 or בלי Job 41:18 as a negative before a simple verb, which is not found elsewhere in the poem) do not equal those correspondences in number or importance, and they can scarcely be attributed to any other cause than that any long section, especially in the domain of the poetry of natural description, must inevitably have its peculiarity of diction.

e. It is alleged that the long description of the two animals is altogether unnecessary to the object of the second discourse of God, which has already received a perfectly satisfactory conclusion in Job 40:6-14, while on the other hand Job 41:26, 34] forms no proper conclusion, and furnishes no intimation (such as we find in Job 40:2) that it is now the place for Job to speak. But the negative question in Job 40:9 requires a positive argument for its support, without which the second discourse of Jehovah would remain incomplete. Moreover this second discourse, if it really embraced only vers6–14of the 40 th chap. would be much too short in comparison with the first, and would fail to furnish the motive to Job’s humble confession in Job 42:2; he knows now that Jehovah can do everything. On the contrary the way seems well prepared for this acknowledgment by the proposition in Job 41:26, 34], which forms the climax to the description of the leviathan, which represents the crocodile as the monarch of all beasts, and thereby declares that the divine power revealed in the visible creation is glorious and invincible. It cannot be said of all accordingly that there is no inner connection between the description under consideration, and that which follows and precedes it. On the contrary the discourse of God would seem to be unsuitably shortened and mutilated, if we should cut off these descriptions of animals, which constitute the real point of it: see Doctrinal and Ethical Remarks on this section.

If then that which has been alleged against this section appears to resolve itself essentially into a matter of individual opinion and taste, the whole poetic kernel of the book would present itself to us as one well rounded, compacted, and unassailable work, cast at once and in one mould, were it not that against a still more extensive constituent of this whole suspicions have been directed, the grounds of which are exceedingly specious and cogent. These are the discourses of Elihu, which in a linguistic respect particularly exhibit much that is peculiar, and which have for that reason been rejected as foreign to the original form of the book by many critics who otherwise are very prudent and judicious.

§ 10. CONCLUSION—THE INTEGRITY OF THE POEM VINDICATED

c. Against the assaults on the discourses of Elihu: Chap32–37
It has been maintained that this entire episode is not an original constituent of the poem by Eichhorn (Einleitung, V, § 644 b), Stuhlmann, Bernstein, Knobel, D. v. Cölln (Bibl. Theol. I294), De Wette (Einl. § 287; in Schrader’s Neubearbeit. § 350), E. Meier (in Zeller’s Theol. Jahrb. 1844, p366 seq.), Ewald, Heiligstedt, Hirzel, Dillmann, Bleek, Hupfeld, Seinecke (Der Grundgedanke des Buches Hiob, 1863), Davidson (Introd. II. p 204 seq.), Renan, Fürst [Merx], and several others, while the majority of exegetes and critics maintain its genuineness, especially Jahn (Einl, etc., II:776), Stäudlin (in his Beiträgen zur Philosophie und Geschichte der Religion und Sittenlehre, II:133 seq.), Bertholdt, Gesenius (Geschichte der hebr. Sprache und Schrift, 1815, p 34 seq.), Rosenmüller, Schärer, Umbreit, Arnheim, Gleiss, Friedländer, Steudel, (Vorlesungen über die Theol. des Alten Test., 1840, Beil. III), Stickel, Vaihinger, Herbst, Welte, Hävernick, Keil, Hahn, Schlottmann, Hengstenberg (Ev. Kchztg. 1856, No16 seq.) [Good, Lee, Noyes, Wordsworth, Cook, Green, Carey, Barnes, and the English commentators generally.] Delitzsch pronounces no definite decision either for or against the genuineness, although he inclines on the whole to the opinion that these chapters were written not by the author of the principal poem, but by another, although not much later than the former; and he maintains emphatically that this slightly later author (“the second, or possibly the first issuer of the book”) was not materially inferior to the principal poet in theological importance and in poetic value and merit.[FN19] The other opponents of the genuineness bring down the interpolator into an age considerably later. Some, Bernstein in particular, seek to establish his identity with the unknown author of the section in Job 27:7 to Job 28:28, which is in like manner rejected.

The principal reasons urged against the genuineness are the following:

1. The connection between Job’s last discourse (chap29–31) and the discourse of Jehovah, chap38 seq, is removed; the conclusion of that discourse of Job’s exhibits a manifest breaking off, a sudden interruption by the appearance of Jehovah which now takes place: in like manner Job 38:1 seq. clearly presupposes, that Job, and not another, must have spoken immediately before Jehovah.

2. By anticipating the reference to God’s infinite power and wisdom to which chapter38–41give expression, the discourses of Elihu weaken the impression of the discourse of Jehovah; nay more they make it simply superfluous, in so far as they attempt to solve the problem under consideration in the way of knowledge, while Jehovah on the contrary requires unconditional submission beneath His omnipotence and secret wisdom.

3. We find neither in the prologue any preparation for the appearance of Elihu after the silencing of the friends—it does not mention him in a single syllable—nor in the Epilogue any reminder of his discourses. The latter fact would be all the more singular seeing that Elihu had, just as well as the three friends, assigned Job’s guilt as the cause of his sufferings; we should therefore reasonably expect that the same censure would be visited on him as on them (see Job 42:7), whereas in fact the divine sentence completely ignores him.

4. Moreover in view of the fact that Job himself makes no answer to Elihu the accusations of the latter acquire a position of peculiar isolation; after the incisive rejoinders which Job makes to the accusations of the three friends respectively, we necessarily expect that he will attend to Elihu’s reproaches.

5. It is singular moreover that Elihu addresses Job several times by name ( Job 33:1; Job 33:31; Job 37:14), while neither the three friends nor Jehovah ever resort to such a mode of address.

6. There is a striking contrast between the diffuse and circumstantial way in which Elihu is introduced, and the plain short announcement that is given of the appearance of the three friends ( Job 2:11).

7. The way in which Elihu himself introduces himself ( Job 32:6 to Job 33:7) is not altogether void of offense, in so far as may be discerned in it an unsuitable self-praise, and a boastful commendation of his own merits.

8. While the older poet, “in contrast with the false doctrine of retribution, entirely separates sin and punishment or chastisement in the affliction of Job, and by inculcating the doctrine that there is an affliction endured by the righteous which is designed simply to test and prove their innocence, treats essentially the theme which in New Testament phraseology may be designated “the mystery of the Cross,” Elihu leaves sin and suffering together as inseparable, and in opposition to the vulgar doctrine of retribution sets forth the distinction between disciplinary chastisement and judicial retribution. There appears thus a profound difference in the conception of the fundamental doctrine of the book between the two—the poet and his later supplementer—the latter aiming to moderate the boldness with which the former would represent the judicial decision of Jehovah as directly following upon Job’s discussion with the three friends, and to make suitable preparation for the rigid sentence to be pronounced by God on both the contending parties (so at least Delitzsch in his Commy, II, p308, and in Herzog’s Real-Encycl., Art. “Hiob,” p119).

9. There are several correspondences with the remainder of the book which “bear on them the impress of imitation; this is unmistakably the case with the entire section in Job 36:26 to Job 37:18, which has been prompted by the discourse of God in chap38 seq.; and there are many such instances in thought and expression, such as Job 33:7; Job 33:15; Job 34:3; Job 34:7; Job 34:21-24; Job 35:5-8; Job 36:25; Job 37:4; Job 37:10-11; Job 37:22,” (so Hirzel and Dillmann).

10. The diction and the style of representation distinguish the author of Elihu’s discourses most decisively from the author of the rest of the poem. “Not only has the language a strong Aramaic coloring, but Elihu uses regularly certain expressions, forms, and phrases, in place of which in the rest of the book other expressions are found just as regularly, and without distinction between the various speakers, which points not only to a difference in the roles, but also to a difference in the writers” (Hirzel). “Moreover the mode of representation on the one side shows greater breadth and wealth of words; on the other side it is more artificial and strained, often enough obscure, bombastic, and ambiguous. These peculiarities in the discourses of Elihu go far beyond the style of the poet elsewhere, when he distinguishes individual speakers by particular terms of expression, and favorite words and phrases. It is an inferior poet who discourses here, who is not to the same degree endowed with clearness of thought, poetic perception, and mastery of language. This is strikingly enough shown both in the structure of the verse, which often sinks down to mere prose, and in the plan of the discourses: the logical and the poetic divisions do not correspond; the strophe-structure fails” (Dillmann).

It is a powerful phalanx of charges and of reasons for doubt, external and internal, which we find arranged here. As respects their critical value however they are very unequal, and particularly are the first nine susceptible of easy refutation, which seek their support in the relation of the internal peculiarities of the section to the rest of the poem. We will examine them in their order.

1. It is not true to say that Elihu’s discourse destroys the connection between Job’s last discourse and that of Jehovah in chap38 seq.: for the conclusion of that last discourse of Job’s ( Job 31:38-40) does not read as though it had been broken off, neither does the beginning of Jehovah’s discourse ( Job 38:2) presuppose that Job had spoken immediately before, and had been interrupted. The exegesis of the passages referred to will exhibit both these points more in detail, and will at the same time prove that the close of Elihu’s discourses by its solemn eulogy of the majesty of God furnishes a suitable preparation for His appearance; that probably also that storm in which God appears to Job ( Job 38:1; Job 40:6) is intended by the poet to foreshadow and give occasion for the descriptions of nature which form the contents of these closing discourses (which are principally occupied with the majestic phenomena that accompany a storm, which in several passages indeed point to Eloah as immediately present, or appearing as it were under the symbolic veil of clouds, thunder and lightning); and finally, that the absence of any recognition by Jehovah of that which has been spoken by Elihu is to be accounted for simply on the ground that Elihu’s discussions served to prepare the way directly for the Divine decision, that it was not necessary therefore that Jehovah should define His position toward this speaker who stood on His side and pleaded His cause, but that He might recur at once to Job’s last utterances.[FN20] 

2. It is not at all the case that the impression of the discourses of Jehovah is weakened by the discourses of Elihu, which prepare the way for them, but do not for that reason anticipate them. For it is Elihu’s aim to present subjectively Job’s obligation to submit himself humbly to Jehovah, by contending against his false self-righteousness, comp. Job 32:1 : כִּי הוּא צַדִּיק בְּעֵניָו, for he accounted himself righteous), and by showing the need of thorough self knowledge, out of which true humility ever springs. Jehovah on the contrary follows with an argument proving the same thing objectively, by pointing out the unsearchableness of His eternal nature and activity, and also the wonderful fulness of His power and wisdom—attributes which already Elihu had also set forth, although more incidentally (see from Job 36:22 on). The predominantly theoretic solution of the whole problem touching the significance of human suffering, which Elihu presents, a solution derived from the realm of knowledge, neither excludes nor supersedes the more profound practical solution which Jehovah presents in the realm of fact. On the contrary the fact that first of all there comes before us in Elihu a representative of human Wisdom of Solomon, and that of the more profound and solid order, attempting a correct solution of the problem in question, and that after him God Himself first brings about the absolute and final solution—all this rests on a plan thoroughly conceived by the author, which also accounts for the greater weight and magnificence of the language in Jehovah’s discourse, and especially for the incomparably greater sublimity of the description of the divine power and wisdom which it contains. This gradation which the author manifestly intends between the discourses of Elihu and those of Jehovah, this absolute superiority of the latter over the former, both as regards their points of view, and the material and formal value of their utterances, shows how perverse and erroneous are both the judgments pronounced against them by their opponents—whether we take the judgment which declares that Elihu “says more than God,” thus anticipating and superseding what He says, or the other judgment which declares that in his discourses no thought appears which is entirely new, which has not already shown itself in the older book” (Ewald, p. Job 320:—against which comp. Hävernick, III, 373, also what we have to say below against Dillmann in Doctrinal and Ethical Remarks on chaps36, 37)

3. The silence of the prologue and the epilogue respecting Elihu proves nothing in behalf of the view that the speeches of the latter have been interpolated. For a: It is an unsuitable requirement that the author should announce beforehand in the prologue all the persons who are to be introduced into the poem. He would then have had to announce Jehovah also as one who was later to make His appearance in the circle of disputants. Together with the contending parties (to wit Job on the one side, and the three friends on the other), he must have mentioned beforehand the two adjudicators, the human and the divine, whom he intends to introduce at the close. He would thus have had to bring forward in the introduction all the actors in the piece, which in view of the peculiarity of the dramatic poetry of the Old Testament (comp. Canticles) could not have been required nor expected of him.—b: The fact that Elihu was not condemned in the epilogue is to be explained simply on the ground that he deserved no sentence of condemnation, because he had affirmed Job’s guilt in quite another sense than Eliphaz, Bildad and Zophar—a sense which far more nearly approximated the absolute truth, and because, generally speaking, he did not put himself forward as a one-sided partisan, but from the first as an umpire and a provisional mediator between the parties. “A censure of Elihu in the epilogue would have been equivalent to a declaration that Job was absolutely innocent; this, however, was so far from being the case, that Job on the contrary earnestly repents for having sinned against God, Job 42:6” (Hävernick, p374).[FN21] 

4. Moreover the silence of Job towards Elihu has nothing at all strange about it, if we only keep properly in mind the distinction, or rather the contrast, just set forth between the three friends, as a party contending against Job, and Elihu, who is already lifted above this party-strife, and who anticipates the divine decision.

5. That Elihu sometimes addresses Job by name is also to be explained by his position as mediator between the parties. He has to deal not only with Job, but also, as Job 32:3; Job 32:6 seq. shows, just as much with the friends. There is accordingly in the fact that Hebrews, in contrast with them, expressly addresses Job a few times nothing more strange, nothing that is at all more conclusive against the genuineness of his speeches than in the fact that Jehovah in the epilogue mentions “His servant Job” not less than four times ( Job 42:7-8).

6. The alleged prolixity and diffuseness with which Elihu is introduced in Job 32:2-6 exists only in the prejudice or taste of the critics. “Without these introductory words, which contain throughout nothing unnecessary, we should not know at all how to regard Elihu, whether as a disputant, or as a judge” (Hahn). An exact portrait of the personality of the new speaker was absolutely necessary, if his words as to their contents were to be correctly apprehended. Especially was there needed a preliminary intimation of the moral characteristics which above all qualified him to be an umpire between the contestants, and to be God’s advocate—of his piety, which caused him to take offence at Job’s self-righteousness (ver2); of his wisdom, which made him appear superior to the three friends, to their narrow-mindedness and short-sightedness (ver3); and of his modesty, which had hindered him from beginning to speak before the other speakers, as being older than himself. This introduction could certainly not be shorter, and convey all this; and there can be discovered in it no sufficient ground for suspecting its genuineness.

7. In like manner the opinion that Elihu’s introduction of himself Job 32:6 to Job 33:7 is not free from much that is objectionable, that in particular it exhibits vain self-conceit and boastfulness, resolves itself at bottom into a matter of subjective taste and critical prepossession. That the assurance of his humble and modest disposition with which he begins, is not empty boasting is evident from the fact that he has thus far persevered in keeping silent, and that too when so much has been said which might have provoked him much sooner to express his views. The reasons which he assigns for speaking now ( Job 32:15-20), for his inability to keep still and to restrain himself any longer (comp. Matthew 12:34), have in this connection certainly nothing objectionable or strange about them. They present themselves rather as a well-applied and necessary captatio benevolentiæ. Moreover what he says further on in respect to the rigid impartiality which he had laid down as a law for himself ( Job 32:21-22), as also that finally which he observes particularly against Job ( Job 33:1-7) contains nothing which can cause offence to an unprejudiced consideration of the case, or even to such a view respecting Elihu in an æsthetic or moral respect as might not be altogether favorable. And just here should be noted his unconditional submission to God’s word and will, of which we have a beautiful exhibition, and one which distinguishes him as a truly humble representative of divine truth (see Job 32:22; Job 33:6).

8. The attempt of Delitzsch to show that Elihu’s solution of the problem is radically different from that of the principal poet is one-sided, as may easily be seen. The conception of sufferings which Elihu maintains is that of purifying chastisements, by which even those who are apparently innocent are justly visited. According to the profound view of the purpose of the suffering inflicted on the innocent which is inculcated by Jehovah and by the author of the whole poem it serves to prove and test their innocence. Evidently the former view, so far from excluding the latter, logically precedes it as its necessary premise. So also does the individual heart-experience of all God’s people who are brought through such trials actually illustrate, in the same way that the plastic development of our poem illustrates dramatically, this progress from what is as yet a semi-legal view of the suffering of the innocent, to that view which the New Testament presents, and which is illuminated by the mystery of the cross (comp. above, § 4). In the sufferings of Him who was the Most Innocent of all innocent sufferers, we find these two uses of suffering combined: its purifying and sanctifying influence (not indeed on the sufferer himself, but on those for and instead of whom He suffered), and also its use in triumphantly attesting His holiness and purity before God and men. And indeed the most perfect and clear Old Testament type of this New Testament redemptive suffering, the Servant of God in Isaiah (Job 53), presents in intimate union these two aspects of the significance of His sufferings, their use in purifying and transforming, and their use in proving and attesting. The fact accordingly that in Job’s case Elihu puts forward almost exclusively the tendency of suffering to chasten and to purify, whereas Jehovah sets forth more especially its probational tendency, furnishes no argument whatever against the unity of our poem. Comp. also below, Doctrinal and Ethical Remarks on chs 36, 37, No2.

9. The several correspondences in thought and expression between this section and passages in the rest of the poem may just as satisfactorily be explained as repetitions, such as may naturally be looked for from the same author, rather than as imitations by a later interpolator. Indeed in order to prove that they are of the latter class, it would be necessary to “show that there is a weakness in the representation, that the borrowed words or thoughts exceed the requirements of the passage, that the matter thus inwoven is unsuitable” (Stickel). But this cannot be shown with regard to any of the correspondences between Elihu’s speeches and the rest of the book, and least of all with regard to the passage on which the main stress is laid by Hirzel, Dillmann and others in Job 36:26 to Job 37:18,—a passage which certainly indicates close affinity with the following discourses of Jehovah, no such affinity however as may not be easily and satisfactorily explained by the relation which the passage in Elihu occupies as preparatory to the sublime descriptions in God’s discourse.

10. The most weighty of all these arguments of the opposition is that derived from the peculiar style and diction of the section. Even this argument is not unanswerable, however, as is evident from what Stickel in particular has said in reply to it (p248 seq.). The list of real or apparent idiotisms in the section may be reduced to the following:

a. A considerable number of correspondences with the linguistic usage of the book of Proverbs, with which however the rest of the poem indicates no slight affinity (comp. § 6, at the beginning).

b. Certain peculiarities of expression, which recur with considerable regularity, especially דֵּעַ instead of דַּעַת ( Job 32:6; Job 32:10; Job 32:17; Job 36:3), עָוֶר instead of עַוְלָה ( Job 34:10; Job 34:32; comp. Job 36:23, where the more common form is found), נֹעַר instead of נְעוּרִים ( Job 33:25; Job 36:14), and כָּנָה ( Job 32:21-22).

c. Three hapaxlegomena: אָבִי, Job 34:36; חַת, Job 33:9; and אֶכֶף, Job 33:7—a number which is not surprisingly large for a piece of poetry of the length of our section. We might place alongside of them about an equal number out of the following discourses of Jehovah.

d. A number of Aramaisms, comparatively somewhat larger than are found in the rest of the poem. This strong Aramaic coloring however can be explained without difficulty by supposing that the author desires to make prominent the Aramaic origin of Elihu as one belonging to the tribe of Buz ( Job 32:2), and to represent him as belonging to quite another race than the three friends. For whereas there were only slight differences of diction distinguishing the speeches of the three friends both from each other and from Job (see § 3, Rem1), there is clearly presented in Elihu the representative of another dialect. And that it is the poet’s intention to invest him with this distinctive coloring, is particularly signified by the fact that the Aramaizing forms abound most of all at the beginning of the discourses ( Job 32:6 seq.), and again at the beginning of the fourth principal section of the same ( Job 36:2), whereas elsewhere they are less prominent. Perhaps also those other peculiarities of expression which have been cited under b may be derived from this wish of the poet to cause this new speaker to express himself in a peculiar dialect. Comp. on Job 32:2. The same may be said of those qualities of the style with which de Wette, Dillmann, and others, have found fault, the traces of greater flatness, of less clearness of representation, of a defective command of language, all of which may be largely attributed to the effort of the speaker after a characteristic coloring of speech. But the charge that the rhythmic construction of the section is comparatively incomplete, that the structure of his verse “sinks down to downright prose,” or even that “the strophe structure is wanting,” has in it decided exaggerations. For in the remainder of the poem also a more lax rhythmic structure, and one that more nearly approximates prose, alternates with a more compact, full, and symmetrical strophe-structure. And to say that the latter is wholly wanting here, would seem, in view of strophical constructions so distinctly outlined and so consistently maintained, as we find exhibited particularly in the fourth speech of Elihu (e.g., Job 36:22 seq.; Job 37:1; Job 37:6; Job 37:11 seq.) to be in the last degree incorrect; comp. above § 3.

In view of all that has been said there remains no decisive reason against the genuineness of this section, not even in the domain of language and style; for that our poet possessed in sufficient measure vivacity of intellect and versatility of invention to be able to individualize the characters of his poem by attributing to them dialectic variations of language is sufficiently apparent from the skill with which he had already succeeded in distinguishing the three friends from each other and from Job by the peculiar impress stamped upon their speech, and the skill with which he had bestowed on Jehovah’s discourses at the close the characteristic coloring which they consistently retain throughout. The purpose however to endow Elihu especially, the immediate predecessor of Jehovah, and the precursor of the decision announced by Him with a style the coloring of which should be peculiarly marked, sprang with an internal necessity out of the scope and plan of the whole, the profound and correct perception of which would forbid the possible doubt whether these speeches belonged to the poem as a whole, and would even supersede the mildest form of this doubt to which Delitzsch inclines with his theory of a double “promulgation” [Herausgabe] of the book—the first time without, the second with Elihu’s speeches.

§ 11. PARTICULAR ANALYSIS OF THE CONTENTS OF THE BOOK

Not until we have established the unity of our book against the various assaults made upon it does it become possible to give an outline of its contents in detail, and thereby to set forth in their completeness the poet’s plan, and its elaboration (comp. the preliminary summary of the contents in § 1, together with the remarks made in § 3, respecting the artistic plan of the poem). In the outline herewith presented we follow substantially Vaihinger (Das Buch Hiob, 2d Ed, p227 seq.), without however adhering in every particular to his divisions, which at times are somewhat arbitrary. This arbitrary feature consists chiefly in an exaggerated endeavor everywhere and down to the minutest detail to find Triads in the divisions of the poem. The undeniable predilection of the poet for the triadic arrangement in his speeches gives some foundation no doubt for this theory, although it does not justify our carrying such tri-partitions to a wanton excess. Several other modern expositors also furnish a thorough outline in detail of the contents of the poem, e.g. Ewald (p 34 seq.), Schlottmann (p20 seq.), Davidson [Introduction, p 174 seq.), but without giving sufficient prominence to that tripartite arrangement. [See also Carey, p37 seq.]

HISTORICAL INTRODUCTION (IN PROSE) : CHAP Job 1:1
1. Job’s character and course of life: Job 1:1-5 

2. The Divine decree to try Job through suffering.

a. The milder form of trial by taking away his possessions: Job 1:6-22.

α. The preparatory scene in heaven: Job 1:6-12.

β. The execution of the decree of trial on the possessions and family of Job: Job 1:13-19.

γ. Job’s constancy and patience: Job 1:20-22.

b. The severer trial by the loss of health: Job 2:1-10.

α. The preparatory scene in heaven: Job 2:1-6.

β. The fulfillment of the decree in Job’s terrible disease: Job 2:7-8.

γ. Job’s steadfastness in piety: Job 2:9-10.

3. The visit of the friends, and their mute sympathy, as an immediate preparation for the action of the poem: Job 2:11-13.

First Chief Division of the poem: The Entanglement, or the controversial discourses of Job and his three friends: Chaps3–28

The Outbreak of Job’s Despair, as the theme and the immediate occasion of the Colloquy: Chap. Job 3:1-26.

a. Job curses his day: Job 3:1-10.

b. He wishes that he were in the realm of the dead rather than in this life: Job 3:11-19.

c. He asks why Hebrews, being weary of life, must still live: Job 3:20-26.

First Series of controversial discourses: The Entanglement in its beginning: Chaps4–14

I. Eliphaz and Job: Chaps4–7

A. The accusation of Eliphaz: Man must not speak against God, as Job is doing: Chaps4–5

1. Introductory reproof of Job, on account of his unmanly complaint, by which he could only incur God’s wrath: Job 4:4-11.

2. Account of a heavenly Revelation, which declared to him the wrongfulness and foolishness of weak sinful man’s raving against God: Job 4:12 to Job 5:7.

3. Admonition to repentance, as the only means by which Job can recover God’s favor, and his former happy estate: Job 5:8-26.

B. Job’s Reply: Instead of comfort the friends bring him only increased sorrow: Chaps6, 7

1. Justification of his complaint by pointing out the greatness and incomprehensibleness of his suffering: Job 6:1-10.

2. Complaint on account of the bitter disappointment which he had experienced at the hands of his friends: Job 6:11-30.

3. Recurrence to his former complaint on account of his lot, and an accusation of God: chap7

II. Bildad and Job: Chaps8–10

A. Bildad’s rebuke: Man must not charge God with injustice, as Job has done, for God never does wrong: Chap8

1. Censure of Job on account of his unjust accusation against God: Job 8:2-7.

2. Reference to the wise teachings of the ancients, in respect to the merited end of those who forget God: Job 8:8-19.

3. A softened application of these teachings to the case of Job: Job 8:20-22.

B. Job’s Reply: Assertion of his innocence, and a mournful description of the incomprehensibleness of his suffering as a dark horrible destiny: Chap9, 10.

1. God is certainly the Almighty and ever-righteous One, who is to be feared; but His power is too terrible for mortal man: Job 9:2-12.

2. The oppressive effect of this omnipotence and arbitrariness of God impels him, as an innocent sufferer, to presumptuous speeches against God: Job 9:13-35.

3. A plaintive description of the merciless severity with which God rages against him, although, as an Omniscient Being, He knows that he is innocent: Job 10:1-22.

III. Zophar and Job: Chaps11–14

A. Zophar’s violent arraignment of Job, as one who needs to submit in penitence to the all-seeing and all-righteous God: Chap11.

1. Expression of the desire that the Omniscient One would appear to convince Job of his guilt: Job 11:2-6.

2. Admonitory description of the impossibility of contending against God’s omniscience, which charges every man with sin: Job 11:7-12.

3. The truly penitent has in prospect the restoration of his prosperity, for the wicked however there remains no hope: Job 11:13-20.

B. Job’s Reply: Attack upon his friends, whose wisdom and justice he earnestly questions: Chaps12–14

1. Ridicule of the assumed wisdom of the friends, who can give only a very unsatisfactory description of the exalted power and wisdom of the divine activity: chap12.

2. The resolution to betake himself to God, the righteous Judges, who, in contrast with the harshness and injustice of the friends, will assuredly do him justice: Job 13:1-22.

3. A vindication of himself addressed to God, beginning with the haughty asseveration of his own innocence, but relapsing into a despondent cheerless description of the brevity, helplessness, and hopelessness of man’s life: Job 13:23 to Job 14:22.

Second Series of controversial discourses. The Entanglement increasing: Chaps15–21.

I. Eliphaz and Job: Chaps15–17

A. Eliphaz: God’s punitive justice is revealed only against evil-doers: Chap15

1. Recital, with accompanying rebuke, of all in Job’s discourses and conduct that is perverted, and that bears witness against his innocence: Job 15:2-19.

2. A didactic admonition on the subject of the retributive justice of God in the destiny of the ungodly: Job 15:20-35.

B. Job: Although oppressed by his disconsolate condition, he nevertheless wishes and hopes that God will demonstrate his innocence against the unreasonable accusations of his friends: Chaps16, 17

(A brief preliminary repudiation of the discourses of the friends as aimless and unprofitable: Job 16:2-5).

1. Lamentation on account of the disconsolateness of his condition, as forsaken and hated by God and men: Job 16:6-17.

2. Vivid expression of the hope of the future recognition of his innocence: Job 16:18 to Job 17:9.

3. Sharp censure of the admonitory speeches of the friends as unreasonable, and as having no power to comfort: Job 17:10-16.

II. Bildad and Job: Chaps18, 19

A. Bildad: Job’s passionate outbreaks are useless, for the divine ordinance, instituted from of old, is still in force, securing that the hardened sinner’s merited doom shall suddenly and surely overtake him: Chap18.

1. Sharp rebuke of Job, the foolish and blushing boaster: Job 18:2-4.

2. Description of the dreadful doom of the hardened evil-doer: Job 18:5-21.

B. Job: His misery is well-deserving of sympathy; it will however all the more certainly end in his conspicuous vindication by God, although not perhaps till the life beyond: Chap19

(Introduction: Reproachful censure of the friends for maliciously suspecting his innocence: Job 19:2-5).

1. Sorrowful complaint because of the suffering inflicted on him by God and men: Job 19:6-20.

2. An uplifting of himself to a blessed hope in God, his future Redeemer and Avenger: Job 19:21-27.

3. Earnest warning to the friends against the further continuance of their unfriendly attacks: Job 19:28-29.

III. Zophar and Job: Chaps20, 21.

A. Zophar: For a time indeed the evil-doer can be prosperous, but so much the more terrible and irremediable will be his destruction: Chap20.

1. Introduction, violently censuring Job, and theme of the discourse: Job 20:2-5.

2. Expansion of the theme, showing from experience that the prosperity and riches of the ungodly must end in the deepest misery: Job 20:6-29.

B. Job: That which experience teaches concerning the prosperity of the wicked during their life on earth argues not against, but for his innocence: Chap21

1. Calm, but bitter introductory appeal to the friends: Job 21:2-6.

2. Along with the fact of the prosperity of the wicked, taught by experience, ( Job 21:7-16), stands the other fact of earthly calamities befalling the pious and righteous: Job 21:7-26.

3. Rebuke of the friends for setting forth only one side of that experience, and using that to his prejudice: Job 20:27-29.

Third Series of controversial discourses: The Entanglement reaching its extreme point: Chap22–28.

I. Eliphaz and Job: CHAP22–24.

A. Eliphaz: Reiterated accusation of Job, from whose severe sufferings it must of necessity be inferred that he had sinned grievously, and needed to repent. Chap22.

1. The charge made openly that Job is a great sinner: Job 22:2-10.

2. Earnest warning not to incur yet severer punishments: Job 22:11-20.

3. Admonition to repent, accompanied by the announcement of the certain restoration of his prosperity to him, when penitent: Job 22:21-30.

B. Job: Inasmuch as God withdraws Himself from him, and that moreover His allotment of men’s destinies on earth is in many ways most unequal, the incomprehensibleness of His dealings may thus be inferred, as well as the short sightedness and one-sidedness of the external theory of retribution held by the friends: chapter23–24.

1. The wish for a judicial decision by God in his favor is repeated, but is repressed by the agonizing thought that God intentionally withdraws from him, in order that He may not be obliged to vindicate him in this life: Chap23.

2. The darkness and unsearchableness of God’s ways to be recognized in many other instances of an unequal distribution of earthly pros-perity among men, as well as in Job’s case: Chap24.

II. Bildad and Job: CHAP25–26

A. Bildad: Again setting forth the contrast between God’s exaltation and human impotence: Chap25

1. Man cannot argue with God: Job 25:2-4.

2. Man is not pure before God: Job 25:5-6.

B. Job: Rebuke of his opponent, accompanied by a description, far surpassing his, of the exaltation and greatness of God: Chap26

1. Sharp Rebuke of Bildad: Job 25:2-4.

2. Description of the incomparable sovereignty and exaltation of God, given to eclipse the far less spirited attempt of Bildad in this direction: Job 25:5-6.

III. Job alone: His closing address to the vanquished friends: CHAP27–28.

a. Renewed solemn asseveration of his innocence, accompanied by a reference to his joy in God, which had not forsaken him even in the midst of his deepest misery: Chap. Job 27:2-10.

b. Statement of his belief that the prosperity of the ungodly cannot endure, but that they must infallibly come to a terrible end: Chap. Job 27:11-23.

c. Declaration that true Wisdom of Solomon, which alone can secure real well-being, and a correct solution of the dark enigmas of man’s destiny on earth, is to be found nowhere on earth, but only with God, and by means of a pious submission to God: Chap28.

Second Chief Division of the Poem. Disentanglement of the mystery through the discourses of Job, Elihu and Jehovah: Chap29–42:6

First stage of the disentanglement: Chap29–31.

Job’s Soliloquy,
Setting forth the truth that his suffering was not due to his moral conduct, that it must have therefore a deeper cause. [The negative side of the solution of the problem.]

1. Yearning retrospect at the fair prosperity of his former life: Chap29.

a. Describing the outward aspect of this former prosperity: Job 29:2-10.

b. Pointing out the inward cause of this prosperity—his benevolence and righteousness: Job 29:11-17.

c. Describing that feature of his former prosperity which he now most painfully misses, namely, the universal honor shown him, and his far-reaching influence: Job 29:18-25.

2. Sorrowful description of his present sad estate: Chap30.

a. The ignominy and contempt he receives from men: Job 30:1-15.

b. The unspeakable misery which everywhere oppresses him: Job 30:16-23.

c. The disappointment of all his hopes: Job 30:24-31.

3. Solemn asseveration of his innocence in respect to all open and secret sins: Chap31

a. He has abandoned himself to no wicked lust; Job 31:1-8.

b. He has acted uprightly in all the relations of his domestic life; Job 31:9-15.

c. He has constantly practiced neighborly kindness and justice in civil life; Job 31:16-23.

d. He has moreover not violated his more secret obligations to God and his neighbor; Job 31:24-32.

e. He has been guilty furthermore of no hypocrisy, nor mere semblance of holiness, of no secret violence, or avaricious oppression of his neighbor; Job 31:33-40.

Second stage of the disentanglement: Chap32–37

Elihu’s Discourses,
Devoted to proving that there can be really no undeserved suffering, that on the contrary the sufferings decreed for those who are apparently righteous are dispensations of divine love, designed to purify and sanctify them through chastisement. [The first half of the positive solution of the problem].

Introduction: Elihu’s appearance, and the exordium of his discourse, giving the reasons for his speaking Chap. Job 32:1 to Job 33:7.

1. Elihu’s appearance (related in prose): Chap. Job 32:1-6 a.

2. An explanation addressed to the previous speakers, showing why he takes part in this controversy: Job 32:6-10.

3. Setting forth that he was justified in taking part, because the friends had shown, and still showed themselves unable to refute Job: Job 32:11-22.

4. A special appeal to Job to listen calmly to him, as a mild judge of his guilt and weakness: Chap. Job 33:1-7.

First Discourse: Of man’s guilt before God: Chap. Job 33:8-33.

a. Preparatory: Reproof of Job’s confidence in his perfect innocence: Job 33:8-11.

b. Didactic discussion of the true relation of sinful men to God, who seeks to warn and to save them by various dispensations, and communications from above: Job 33:12-30.

α. By the voice of conscience in dreams: Job 33:15-18).

β. By sickness and other sufferings Job 33:19-22).

γ. By sending a mediating angel to deliver in distress Job 33:23 seq.).

c. Calling upon Job to give an attentive hearing to the discourses by which he would further instruct him: Job 33:31-33.

Second Discourse: Proof that man is not right in doubting God’s righteousness: Ch34.

a. Opening; Censure of the doubt of God’s righteousness expressed by Job: Job 34:1-9.

b. Proof that the divine righteousness is necessary, and that it really exists: 

α. From God’s disinterested love of His creatures: Job 34:10-15.

β. From the idea of God as ruler of the world: Job 34:16-30.

c. Exhibition of Job’s inconsistency and folly in reproaching God with injustice, and at the same time appealing to his decision; Job 34:31-37.

Third Discourse: Refutation of the false position that piety is not productive of happiness to men: Chap35.

a. The folly of the erroneous notion that it is of small advantage to men whether they are pious or ungodly: Job 35:1-8.

b. The real reason why the deliverance of the sufferer is often delayed, viz.:

α. The lack of true godly fear: Job 35:9-14.

β. Dogmatic and presumptuous speeches against God, which was the case especially with Job: Job 35:15-16.

Fourth Discourse: A vivid exhibition of the activity of God, which is seen to be benevolent, as well as mighty and just, both in the destinies of men, and in the natural world outside of man: Chap36–37.

[Introduction-announcing that further important contributions are about to be made to the vindication of God: Chap. Job 36:1-4].

a. Vindication of the divine justice, manifesting itself in the destinies of men as a power benevolently chastening and purifying them; Chap. Job 36:5-21 :

α. In general: Job 36:5-15.

β. In Job’s change of fortune in particular: Job 36:16-21.

b. Vindication of the Divine Justice, revealing itself in nature as supreme power and wisdom: Chap. Job 36:22; Job 37:25.

α. Consideration of the wonders of nature as revelations of divine wisdom and power: Job 36:22 to Job 37:13.

(1) Rain, clouds and storms, lightning and thunder: Job 36:22 to Job 37:5.

(2) The agencies of winter—such as snow, rain, the north wind, frost, etc. Job 37:6-13.

β. Finally admonitory inferences from what precedes for Job: Job 37:14-24. The third stage of the disentanglement: Job 38:1 to Job 42:6.

Jehovah’s Discourses:
the aim of which is to prove that the Almighty and only wise God, with whom no mortal should dispute, might also ordain suffering simply to prove and test the righteous. [The second half of the positive solution of the problem.]

First Discourse of Jehovah, together with Job’s answer: With God, the Almighty and only wise, no man may dispute: Job 38:1-40 :.

1. Introduction: The appearance of God; His demand that Job should answer him: Job 38:1-3.

2. God’s questions touching His power revealed in the wonders of creation: Job 38:4 to Job 39:30.

a. Questions respecting the process of creation: Job 38:4-15.

b. Respecting the inaccessible heights and depths above and below the earth, and the forces proceeding from them: Job 38:16-27.

c. Respecting the phenomena of the atmosphere, and the wonders of the starry heavens: Job 38:28-38.

d. Respecting the preservation and propagation of wild animals, especially of the lion, raven, wild goat, stag, wild ass, oryx, ostrich, war-horse, hawk and eagle: Job 38:39 to Job 39:30.

3. Conclusion of the discourse, together with Job’s answer announcing his humble submission: Job 40:1-5.

Second Discourse of Jehovah, together with Job’s answer: To doubt God’s justice, which is most closely allied to His wonderful omnipotence, is a grievous wrong, which must be atoned for by sincere penitence: Job 40:6 to Job 42:6.

1. Sharp rebuke of God’s presumption which has been carried to the point of doubting God’s justice: Job 40:7-14.

2. Humiliating demonstration of the weakness of Job in contrast with certain creatures of earth, not to say with God: shown by a description

a. Of the behemoth (hippopotamus): Job 40:15-24.

b. Of the leviathan (crocodile), as king of all beasts: Job 40:25–41:26.

3. Job’s answer: Humble acknowledgment of the infinitude of the divine power, and penitent confession of his sin and folly: Job 42:1-6.

Historical Conclusion (in prose): Job 42:7-17.

1. Glorious vindication of Job before his friends: Job 42:7-10.

2. The restoration of his former dignity and honor: Job 42:11-12 a.

3. The doubling of his former prosperity in respect to his earthly possessions and his offspring: Job 42:12 b–17.

§ 12. HISTORY AND LITERATURE OF THE EXPOSITION OF THE BOOK

The history of the exposition of the book of Job, like that of the other Old Testament writings, embraces three principal epochs or stages of development: I. The Ancient Church and Mediæval period, which was characterized by a one-sided Messianic allegorical interpretation of the book, and by the dependence of commentators (who were almost altogether ignorant of Hebrew) on the authority of the Septuagint and Vulgate.[FN22]—II. The age of the Reformation, and that immediately following (down to the middle of the 18 th Cent.). The commentators of this period, particularly of the evangelical school, by virtue of their independent knowledge of Hebrew, and their more free apprehension of the book as an organic living whole, advanced beyond the stand-point of the former age. They did not really succeed, however, in releasing themselves from the fetters of an unhistorical dogmatism, and of a lifeless scholasticism, indulging in abstract summaries, but unable to rise to an independent view of the successive stages in the Old Testament history of redemption. III. The modern age of scientific criticism, beginning with the middle of the last century. During this period the knowledge of the languages and of the whole civilization of the East has been continually increasing in extent and exactness, and has been accompanied on the one side by a more rigid and pure historical perception, on the other by an appreciation, as complete and correct as possible, of the profound theological contents of our book, and thus by an apprehension of its divine-human contents and character as a whole.—The first of these periods, the principal achievements of which are represented by the names of the Church Fathers Origen and Gregory the Great, embraces also that group of Jewish Rabbinical commentators, who appear as the forerunners of the more advanced linguistic culture and exegesis of the Reformation, such as Rashi, Aben Ezra, Nachmanides, Levi ben Gerson, and the converted Nicolas de Lyra. During the second epoch, which has for its most meritorious representatives Joh. Brentius, Seb. Schmidt, Mercier and Cocceius, the standpoint of the modern period is heralded by Le Clerc and Alb. Schultens, in the case of the former by his free critical method, in the case of the latter by his application to the business of exposition of a comprehensive knowledge of the Shemitic languages.—In the last, or third epoch we distinguish a period of rationalistic shallowness of exegesis (joined to a defective estimate of the book in accordance with the standard of an exaggerated orientalism, or of a sentimental humanism), and a period during which exegesis has acquired greater depth in the direction of a scriptural theology, and greater critical purity. The former period, extending from1750–1820, is characterized by such expositors as Moldenhauer; the younger Schultens, Stuhlmann, Schärer, Rosenmüller; the latter period, to which Umbreit, Koster and Ewald form the transition, has representatives of pre-eminent ability, and distinguished for solid achievements, in Hirzel, Vaihinger, Hahn, Schlottmann, Delitzsch and Dillmann, as also in the English writers Lee, Carey and A. B. Davidson.

THE LITERATURE OF THE SUBJECT IN DETAIL
I. PERIOD: ANCIENT AND MEDIÆVAL

A. Christian Commentators.—Greek Fathers, including specially Origen, Gregory of Nyssa, Olympiodorus (deacon of Alexandria about A. D600), etc., in all22, whose writings are collected together in Catena Grœc. Patrum in l. Job, collectore Niceta, græce ed. et lat. vers. op. et stud. Patricii Junii, Lond1637, fol.—Syrian Fathers, especially Ephraem; comp. Froriep: Ephraemiana in libr. Jobi, 1769, 4.—Latin Fathers: Augustine: Annotationes in l. Job (Opp. ed. Bened. Par1679 seq. T. III.); Gregory the Great: Expositio in beat. Job, s. Moralium l. l. XXXV.; Pseudo-Jerome (Philippus?): Expositio Interlinearis libri Job, and Commentariolum in Job (the Expositio preserved in four different recensions, one of the latest of which was supervised probably by the venerable Bede, found in Vallarsi, Opp. B. Hieron. Ed2, T. III, Append. p895 seq.; the Commentariolum in the same work, T. V, App. p 1013 seq.; (comp. Bedæ Opp. ed. Basil3, Colossians 602 s.); Albertus Magnus: Postillæ super Job (not printed as yet): Thomas Aquinas: Expositio aurea in l. Job, T. XV, Opp. (ed. Paris, 1660), Nicolas de Lyra (Lyranus) in the Postillœ in universa Biblia (written1292–1330), first printed at Rome1471, 5 voll. fol.; Gregory Barhebræus: Scholia in libr. Jobi (ed. G. H. Bernstein, Vratislav1858, fol.).

B. Jewish Commentators.—R. Saadia Gaon (about920), an Arabic translation with comments, contained in Isr. Schwarz: Tikwath Enosh, i.e, Liber Jobi, Tom. II. (Berol, 1868); Rashi (R. Solomon Isaaki of Troyes, † 1105), who left behind him an unfinished Comment. on Job, which his grandson, R. Samuel ben Meïr (Nashbam, † 1160) finished; Aben Ezra, of Toledo († about1170) wrote in Rome towards the end of his life a Commy. on Job, which may be found in the larger Rabbinical commentaries; where may also be found the commentaries of Moses ben Nachman, or Nachmanides (Ramban, born at Gerona, 1194); of Levi b. Gerson, or Gersonides (Ralbag, born at Bagnols, 1288), and of Abraham Farisol of Avignon,—which, particularly the first two, follow a strongly indicated philosophical bias. Compilations in the nature of catenœ have proceeded from R. Shimeon ha Darshan (the Yalkut Shimeoni, including all the books of the Old Testament), R. Machir b. Todros (Yalkut Mechiri, embracing the three poetic books Tehillim, Mishle, and Job), R. Menahem b. Chelbo, R. Joseph Kara, and R. Parchon. The catenæ of the last-named three have not as yet been published. Much pertaining to the subject is contained in the work of Israël Schwarz, already mentioned, Tikwath Enosh, the first part of which contains, besides a critical revision of the Masoretic text, with a new German metrical translation, two further divisions, to wit: (1) Mekor Israel, i.e, omnes de Ijobi explicationes et deductiones quœ in utroque Talmude Midraschiisque libris et Soharo inveniuntur; (2) Commentarios a R. Jesaia de Trani, R. Moses, et R. Joseph Kimchi, et R. Serachia ben Isaac Barceloniensis. The second part contains the Arabic translations of the book of Job by R. Saadia Gaon Alfajumi and R. Moses Gekatilia in a Hebrew version, along with a Hebr. Commentary. Comp. also the work which has just appeared: Translationes antiquœ Arabicœ Libri Jobi quœ supersunt, ex apographo codicis musei Britannici nunc primum edidit atque illustravit Wolf Guil. Frid. Comes de Baudissin, Lips, 1870.

II. PERIOD: THE REFORMATION AND THE AGE IMMEDIATELY FOLLOWING (1517–1750)

A. Protestant Commentators.—1. Lutheran: Joh. Brentius: Annotationes in Job. Halæ Suevor, 1546, and Opp. omn. Tübing, 1578, T. III, p 1 seq. (the best and fullest of these older Lutheran commentaries; comp. Hartmann, Brenz, p129, 284);—Hieronymus Weller: Auslegung des Büchlein Hiob, T. II, Opp. Lips, 1703 (embracing only the first twelve chapters, but thoroughly learned and edifying—comp. Nobbe: D. Hieron. Weller von Molsdorf, der Freund und Schüler Luther’s, Leipzig, 1870);—Victorin Strigel, Liber Jobi ad Ebraicam veritatem recognitus et argumentis atque scholiis illustratus, Lips1566, 1571;—Abrah. Calov.: Biblia V. et N. Testamenti illustrata, Francof 1672 seq, Tom. II.;—Sebast. Schmid: Commentar in Job, Argentor, 1670, 1705, 2vols.;—Joh. Heinr. Michaelis: Uberiores annotationes in Hagiographos V. T. libros, Hal1720, T. I.—Kortüm; Das Buch Hiob übers. mit Anmerk., Leipzig, 1708.

2. Reformed: Joh. Œcolampadius: Exegemata in Job et Danielem, Basil1532, and often;—Mart. Bucer: Commentar. in libr. Job, Argentor1528, fol.;—Huldrich Zwingli: Randglossen zu Job (in the Greek Aldine of1518, annotated throughout by him, edited by Andr. v. Asola);—Joh. Calvin: Conciones super l. Job, Genev1569, fol.; also in Opp. Calvini, Amst 1671 seq.; Joh. le Mercier (Mercerus): Comment. in Job, Proverb, Ecclesiastes, Cantic., 1573, fol.;—Jo. Drusius: Scholia in l. Job, Amst1636;—Jo. Piscator: Commentar. in univ. Biblia, 4Voll. f, Herborn, 1643seq.;—Hugo Grotius: Annotationes in V. T., Par1644, fol.;—Jo. Cocceius: Camment. in l. Job, in Opp. Vol. I, Amst1675;—Jo. Clericus [Le Clerc]: Comm. in. Hagiographos V. T. libros, Amst1731, fol.;—Alb. Schultens: Animadversiones philologicœ in Job, etc., Traj. ad Rhen1708 (also in Opp. min. Ludg. Bat1769); by the same author: Liber Jobi c. nova vers. et comm. perpetuo, Lugd. Bat1737, 2Voll 4 to (comp. the abridgment of it—A. Schultens’ Comm. in Job in compend. redeg, etc., G. J. L. Vogel, T. I, II, Hal1773, ’74);—Dav. Renat. Bouillier: Observationes miscellaneœ in libr. Job, quibus versionibus et interpretibus passim epicrisis instituitur, etc., Amst1758.

B. Catholic Commentators.—Joh. Maldonatus, S. J. († 1583): Commentarii in prœcipuos S. Scripturœ libros Vet. Testamenti, Paris, 1643fol.;—Casp. Sanctius, S. J. († 1626): In l. Job Commentarii c. paraphr. Lugd. Bat1625, fol.;—Joach. de Pineda (S. J, † 1637): Commentariorum in l. Job libri XIII, 2Voll, Madr1597, 1601, f.;—Balthas. Corderius, S. J. († 1650): Jobus elucidatus, Antverp1646, ’56, f;—Antonio de Escobar, S. J. († 1669): Commentarius in Biblia, Tom. IV.;—Bolducius (Bolduc. Capuchin); Commentar in Job, 2 Voll, Paris, 1631, 1638;—Fr. Vavassor, S. J. († 1681): Jobus commentario et metaphrasi illustratus, Paris, 1679;—Augustin Calmet: Commentaire littéral sur tous les livres de l’ancien et nouveau Testament, Paris, 1707 sqq, 22Voll, 4to. (Lat. Ed. by Dom. Mansi, Lucca, 1730 seq.).

III. THE MODERN PERIOD SINCE1750

1. The period during which rationalism prevailed (1750–1820).[FN23]—Goële: Observationes miscellaneæ in lib. Job, Amstel1758;—Job. Fr. Bardt: Paraphrast Erklärung des B. Hiob., 2Parts, Leipzig, 1764;—J. J. Baur: Animadversiones ad quædam loca Jobi, Tubing1781;—Eckermann: Versuch einer neuen poetischen Uebersetzung des B. Hiob, etc., Lübeck, 1778;—Sander: Das Buch Hiob Erklärt, Leipzig, 1780;—Moldenhauer: D. B. Hiob übersetzt und erklärt, 2Parts, Leipzig, 1780, 1781;—J. D. Dathe: Job, Proverb, Salom, Ecclesiastes, Cantic. Cant. lat. versi notisque philol. et criticis illustr., Hal. Sax1789;—J. Chr. F. Schulz: Scholia in V. Test., (Tom. VI, ed. G. Lor. Bauer), Norimb1796;—H. A. Schultens and H. Muntinghe: Das Buch Hiob übersetzt und erklärt. Aus den Holländischen mit Zusätzen und Anmerkungen J. P. Berg’s von K. F. Weidenbach, Leipzig, 1797; C. Rosenmüller: Scholia in Vet. Test., Tom. V, Jobus, lat. vert. et perpet. annotat. instr., Lips1806; ed2, 1824;—† Theod. Dereser in Dom. v. Brentano’s Bibelwerk: Die heilige Schrift des Alten Testaments, Frankfürt a. M1797 seq.;—Stuhlmann: Hiob, Hamb1804; J. R. Schärer: Das B. Hiob übersetzt und erklärt, 2Thle. Bern, 1818;—W. Mössler: Das Buch Hiob erklärt, Neustadt, 1823;—E. G. A. Böckel: Das B. Hiob, für gebildete Leser bearbeitet, Berl1821; 2 umgearb. Auflage 1830;—L. F. Melsheimer: Das B. Hiob aus dem Hebr. metrisch übersetzt und durch kurze, philologische Anmerk. erläutert, Mannheim, 1823.

2. The period of a more profound perception of the history of redemption and of theological truth (1820–1870).

K. Umbreit: Das Buch Hiob: Uebersetzung und Auslegung, nebst Einleitung über Geist, Form, und, Verfasser des Buchs. Heidelb1824, 2d ed, 1832;—F. B. Köster: Das Buch Hiob und der Prediger Salomonis nach ihrer strophischen Anordnung übersetzt, Schleswig, 1831;—H. Ewald: Die poetischen Bücher des Alten Bundes, 3Theil1836; 2d Ed. (Die Dichter des Alten Bundes) 1854;—L. Hirzel: Hiob in the Kurzgefasstes exeget. Hanb. sum Alten Test., 1839; 2d Ed. by Just. Olshausen, 1852;—J. G. Stickel: Das Buch Hiob rhythmisch gegliedert und übersetzt, mit exeget. und krit. Bemerkungen, Leipzig, 1842;—J. G. Vaihinger: Das Buch Hiob, der Urschrift gemäss metrisch übersetzt und erläutert, Stuttgart, 1842; 2d Ed1856;—A. Heiligstedt: Commentarius gramm. hist. crit. in Job (as Vol. IV, Part I. of Maurer’s Comment.) Leipzig, 1847;—† B. Welte: Das Buch Hiob übersetzt und erklärt, Frieib. i. Breisg, 1849; H. A. Hahn; Kommentar über das Buch Hiob, Berlin, 1850;—Ed. Isid. Magnus; Philolog-historischer Kommentar zum Buch Hiob, 2Parts, Halle, 1850;—Konst. Schlottmann: D. B. Hiob verdeutscht und erläutert, Berlin, 1851;—A. Ebrard: Das Buch Hiob als poetisches Kunstwerk (in fünffüssigen jamben) übersetzt und erläutert, Landau, 1858;—Franz Delitzsch: Bibl. Kommentar über die poetische Bücher des Alten Testaments, 2d Vol. Das Buch Hiob; mit Beiträgen von Prof. Fleischer und Konsul Wetzstein, Leipzig, 1864; [translated into English by Rev. F. Bolton, B. A, and published in Clark’s Foreign Theol. Library, 2Vols, Edinb, 1869];—Ad. Kamphausen, in Bunsen’s Bibelwerk, Div. I. Vol. III, Part3, 1865;—Fr. Böttcher: Neue exeget. kritische Aehrenlese zum Alten Testament, edited by Mühlau, Vol. III, 1865 (comp. the Exeget-krit. Aehrenlese, 1849);—G. H. G. Jahr: Die poet. werke der alten Hebräer in neuberichtigter metrischer Uebersetzung. Ein literarisches Lesebuch für Gebildete, Vol. II, Part I: Das Buch Hiob, etc., Neuwied, 1865;—A. Dillmann: Hiob, for the 3 d Ed. of the Kurzgef. exeget. Handb. zum Alten Test. nach Hirzel und Olshausen neu bearbeitet, Leipzig, 1869;—E. W. Hengstenberg: Das Buch Hiob erläutert (Opus posthumum), Berlin, 1870–71. [Adalbert Merx: Das Gedicht von Hiob: Hebräischer Text, kritisch bearbeitet und übersetzt, nebst sach licher und kritischer Einleitung, Jena1871].

English commentaries: Sam. Lee: The book of the Patriarch Job, London, 1837; C. P. Carey: The book of Job translated, explained, and illustrated, London, 1858;—A Barnes: Notes, critical, illustrative, and practical, on the book of Job, 2 Vols, New York, 1852;—A. B. Davidson; A Commentary, grammatical and exegetical, on the book of Job, Lond. and Edinb, 1862; [R. Humfry; The conflict of Job; a paraphrase, etc., 1607; Geo. Abbott: Exposition of the Book of Job, London, 1640;—Joseph, Caryl: Exposition, with practical observations on the Book of Job, London, 1648–66;—E. Leigh: Annotations on Job, London, 1657;—J. F. Sennault: A paraphrase on the book of Job, London, 1648; James Durham: Exposition of the book of Job, 1659;—Geo. Hutcheson: An exposition upon Job, being the sum of 316 lectures, Lond, 1669;—R. Blackmore: A paraphrase on the book of Job, London, 1700;—Z. Isham: Divine Philosophy; containing the books of Job, Proverbs and Wisdom of Solomon, with explanatory notes, London, 1706;—T. Fenton: Annotations on the book of Job, and the Psalm, London, 1732;—S. Wesley: Dissertationes in librum Jobi, London, 1736;—R. Grey: Liber Jobi in versiculos metrice divisus, cum vers. Lat. A. Schult, etc., London, 1742;—L. Chappelow: A commentary on the Book of Job, in which is inserted the Heb. text and English translation, with a Paraphrase, etc., Cambridge, 1752;—T. Heath: An essay towards a new English version of the Book of Job, from the original Hebrew, with a commentary, etc.; Thomas Scott: The Book of Job in English verse, translated from the original Hebrew, with remarks, historical, critical and explanatory, London, 1771;—C. Garden: An improved version attempted of the Book of Job, with a preliminary dissertation and notes, critical and explanatory, London, 1796;—Stock (Bp.): The Book of Job metrically arranged according to the Masora, and newly translated into English; with notes, critical and explanatory, Bath, 1805;—Elizabeth Smith: The Book of Job, translated from the Hebrew, with a preface and annotations, by F. Randolph, D. D, London, 1870;—J. M. Good: The Book of Job, literally translated, etc, with notes critical and illustrative, and an introductory dissertation, London, 1812;—John Fry: A new translation and exposition of the very ancient Book of Job, with notes explanatory and philological, London, 1827;—G. R. Noyes: A new translation of the Book of Job, with an Introduction and Notes, etc., Cambridge, 1827, 2d Ed, Boston, 1838;—T. Wemyss: Job, and his Times, or a picture of the patriarchal age, etc, and a New Version, accompanied with Notes and Dissertations, London, 1839;—A. Tattam: Book of Job the Just in Coptic, with an English translation, 1846;—A. Jenour: Translation of the Book of Job, Lond, 1841;—T. J. Conant: The Book of Job, the common Eng. Vers, the Heb. text, and the revised version of the Amer. Bib. Union, with an Introduction and philological Notes, New York, 1857;—Chr. Wordsworth: The Book of Job, with Notes and Introduction, London, 1867, being Vol. IV. of The Holy Bible, with notes, etc.;—J. M. Rodwell: The Book of Job translated from the Hebrew, London, 1864;—H. H. Bernard: The Book of Job, edited by F. Chance, Vol. I, London, 1864;—[FN24] A. Elzas: The Book of Job, translated, etc, with an Introd. and Notes, etc., London, 1872;—also the commy. of Canon Cook in the Bible (or Speaker’s Commentary), New York, 1874].

French Commentaries: Ernest Renan: Le livre de Job, traduit de l’ Hébreu, avec une Etude, etc., Paris, 1859.[FN25] 

Jewish Commentaries:[FN26]Arnheim: Das Buch Hiob, 1836;—[FN27] J. Wolfsohn, Das Buch Hiob, 1843;—[FN28] Mor. Lowenthal: Hiob, Praktische Philosophie oder Darstellung der im Buch Hiob obwaltenden Ideen, nebst Uebersetzung und Kommentar, Frankfurt a. M1846;—Isr. Schwarz: Tikwath Enosh—see above I, B.

Expositions for practical edification: The Bibelwerke of Starcke, Joachim Lange, of Berleburg, of Fischer and Wohlfarth, O. v. Gerlach, Dächsel, [to which add here the English general commentaries of Patrick, Scott, Henry, Gill, Clarke, etc.], the Calwer Handbuch for the exposition of the Bible; the translations (with brief expository notes) of Böckel (see above), Gerh. Lange (1831), Justi (1840), Haupt (1847), Hosse (1849), Spiess (1852), Hayd (1859), Berkholz (1859), Jahr (see above), and others. Also J. Diedrich: Das Buch Job kurz erklärt für heilsbegierige aufmerksame Bibelleser, 1858;—F. W. S. Schwarz: Das B. Hiob, ein Kreuz—und Trost-Buch, Bremen, 1868,—Herm. Victor Andreä: Hiob. Klassisches Gedicht der Hebräer. Aus dem Grundtext nen übersetzt uud mit Anmerkungen zum tieferen Verständniss versehen, Barmen, 1870. Comp. also the Essay of A. F. C. Vilmar (in his Pastoral-theolog. Blättern, 1866, Vol. XI, p57 seq.): Wie soll das Buch Hiob praktisch-erbaulich behandelt werden? [To the general English commentaries mentioned above may be added here, for practical uses, the particular commentaries of Caryl (of which besides the larger work, which is rare, there is an abridgement published in Edinb, 1836), Barnes and Wordsworth, mentioned above. Also the following:—Francis Quarles: Job militant, with meditations, divine and moral, 1624;—A. B. Evans: Lectures on the Book of Job, London, 1856;—W. H. Green: The Book of Job, New York, 1874].

MONOGRAPHS

a. Introductory and Critical.—Fr. Spanheim: Historia Jobi. sive de obscur. hist. commentat., Lugd. Bat1672;—C. Zeyss: Exegetische Einleitung in Hiob, edited by J. Rambach, Züllich, 1831;—Garnett: A dissertation on the Book of Job, etc., ed2, 1751;—Stuss: De Epopœia Jobæa commentt. III, Goth1753;—Lichtenstein: Num. lib. Job cum Odyssea Homeri comparari possit? Helmst1773;—D. Ilgen: Jobi antiquissimi carminis Hebr. natura et virtus, Lips1789;—J. Bellermann: Ueber den kunstvollen Plan im Buch Hiob, 1813;—Bernstein: Ueber das Alter, den Inhalt, den Zweck und die gegenwärtige Beschaffenheit des B. Hiob, in Keil and Tzschirner’s Analekten, etc., I:3, 1813;—J. F. Krause: Lectionum versionis Alexandrinœ Jobi nondum satis examinaturam specimen, Regiomont1811;—Krehl: Observationes ad interpretes Græcos et Latinos vet. libr. Job, I, Lips1834;—M. Sachs; Zur Charakteristik und Erläuterung des Buches Job, in Theol. Studd. und Kritt., 1834, IV.;—A. Knobel: De carminis Jobi argumento, fine, ac dispositione, 1835;—[FN29] Dav. Friedländer: Ueber die Idee des B. Hiob, und die Zeit der Abfassung desselben, 1845;—W. Gleiss: Beiträge zur Kritik des Buches Hiob, 1845;—H. Hupfeld: Commentatio in quosdam Jobeidos locos, 1853 (also in the Deut. Zeitschrift fur christl. Wissensch, etc., 1850, No35 seq.);—Hengstenberg: Das Buch Hiob, ein Vortrag., 1856;—G. Baur: Das Buch Hiob und Dante’s göttl. Komödie, eine Parallele in studd. und Kritt. 1856, III,;—Schneider: Neueste Studien über das B. Hiob, in the Deutsche Zeitschr. f. christl. Wissensch., etc., 1859, No27 seq.;—Fries: Ueber den grundlegenden Theil des Buches Hiob, in the Jahrbucher fur deutsche Theol., 1859, IV.;—Räbiger: De libri Jobi sententia primari, Vratisl1860;—Simson: Zur Kritik das B. Hiob, 1861;—Seinecke: Der Grundgedanke des Buches Hiob, 1863;—Herm. Schulz: Zu den kirchlichen Fragen der Gegenwart, No. Job 3 : Das Buch Hiob in seiner Bedeutung fur unsre Zeit, Frankfurt, 1869;—E. Reuss: Das Buch Hiob, ein Vortrag., Strassburg, 1869;—W. Volck: De summa carminis Jobi sententia, Dorpat, 1870; B. Schmitz: Der Ideengang des B. Hiob (Greifswalder Gymnasial-programm), 1870.

b. Exegetical.—Abr. Hinckelmann: Jobi theologia evangelica, Hamb1687;—J. W. Baier: Systema mundi Jobæum (ex. cap26), 1707;—J. W. Baier: Behemoth et Leviathan ex Job XL, XLI, etc., Altdorf, 1708;—Erläuterung einiger Stellen des Hiob, Herborn, 1713;—T. Hasäus: De Leviathan Jobi et Jonæ, Bremen, 1723; C. Scheuchzer: Jobi Physica Sacra, oder Hiobs Naturwissenschaft verglichen mit der heutigen, Zûrich, 1721;—Winter: De Behemoth, Havn1722;—J. J. Reiske: Conjecturæ in Jobum et Proverbia, Lips1779;—K. C. R. Eckermann: Animadversiones in librum Job, Lubec1779;—Exegetische und kritische Versuche über die schwersten Stellen des B. Hiob. I:1, Leipzig, 1801;—J. H. F. v. Autenrieth: Ueber das Buch Hiob, Tûbingen, 1823;—T. Fockens: Pulchra Jobeidos loca commentata. Amstel1844;—C. W. G. Köstlin: De immortalitatis spe, quæ in l. Jobi apparere dicitur, 1846;—F. Bottcher: Æhrenlese und Neue Æhrenlese (see above);—R. Rûetschi: Exegetische Bemerkungen Zum Buch Hiob, mit bes. Rücksicht auf Delitzsch Kommentar, in Studd. und Kritt. 1867, I.—For the special literature on Job 19:25-27 (the passage respecting the Goel) see below in the history of the exposition of this section (Doctrinal and Ethical Remarks on Job 19, No1). [The more important English monographs, articles, dissertations, etc., on the book and its contents are the following: John Campbell: Of the history of Job, reflections on the philosophy and religion of those times, etc., in Hist. of the Bible, I:145;—Wm. Warburton (Bp.): The Divine Legation of Moses demonstrated, Book VI, Sect. II.; in Works Vol. V, London, 1811;—W. Magee (Abp ): Discourses and Dissertations on the Scriptural Doctrine of Atonement and Sacrifice, 1801, and Philad1825;—W. Hodges: Elihu; or an Inquiry into the principal scope and design of the Book of Job; London, 1750;—C. Costard: Some Observations tending to illustrate the Book of Job, and particularly Job IX:25, London, 1747;—C. Peters: A critical dissertation on the Book of Job (chiefly in reply to Warburton), London, 1757;—J. Garnett: A dissertation on the Book of Job, etc., London, 1749;—G. Croly: The Book of Job, Edinb1863; R. Lowth (Bp.): Lectures on Heb. Poetry (Lect. XXXII–XXXIV.);—Isaac Taylor: Spirit of Hebrew Poetry, New York, 1861;—Horne’s Introduction to the Holy Scriptures (4Vols, Lond1863), Vol. II, p666 seq.;—J. G. Palfrey: Lectures on the Jewish Scriptures and Antiquities, Vol. IV, p217 seq, Boston, 1852;—Kitto’s Biblical Cyclopœdia, Art. “Job” by Hengstenberg;—Smith’s Bib. Dictionary, Hackett & Abbott’s Ed. Art. “Job” by Canon Cook;—McClintock & Strong’s Cyclopœdia, Art. “Job;” Kitto’s Daily Bib. Illustr. Evening 1;—Horne’s Introduction to the Holy Scriptures, Vol. II, p666 seq, London, 1863;—G. Croly: The Book of Job, Edinb1863;—Princeton Review, Vol. XXIX, p 281 seq.;—J. A. Froude: The Book of Job, in Short Studies on Great Subjects; reprinted from Westminster Review, 1853; Spirituality of the Book of Job, as exhibited in a Commy. on chap, 14, etc.; Art. by T. Lewis in Bib. Sacra, Vol. VI, p265 seq.;—E. P. Barrowes: Interpretation of Job 28. in Bib. Sac., Vol. X, p 264 seq.;—Hirzel’s Introduction, translated in Bib. Sac. VII:383;—Vaihinger’s Art. on The Date of the Book of Job, from the Stud. u. Krit., reprinted in Bibl. Repository, Third Series, Vol. III, p174;—G. B. Bacon: The Gospel according to Job, in New Englander, Vol. XXI, p 764 seq.]

Footnotes: 
FN#1 - Hengstenberg (Beiträge zur Einl. ins. A T., II:302 seq.) explains the course of the Israelitish author of the book in placing the action in a foreign land, on the ground that it is his purpose “to solve the problem from the standpoint of that knowledge of God which prevails among men universally and outside of the theocracy.” This is not incorrect in so far as it is in fact very obviously the poet’s aim to stamp an extra-Israelitish character on the whole action and discussion (comp. § 5, together with the Note). But to say that from beginning to end he invented his material, that he imagined a pious man like Job, belonging to the heathen land of Uz, a personality such as in fact could not have existed within the bounds of heathenism, this is a supposition improbable in itself, which has one points of support in the book itself, and no analogies in the remaining religious literature of that remote antiquity.

FN#2 - That the Koran furnishes traditional intelligence about Job (comp. Note on § 1), that. in consequence thereof families of distinction among the ancient Arabians were wont to give the name Job to those connected with them, or to boat of their descent from the pious patriarch of that name, that in Arabia down to the Fourth Century of our era the supposed grave of the pious sufferer was the scene of religious pilgrimages and observances, and that even in modern times not less than six different places in the East have put forth claims to be the genuine burial-places of Job (comp. Jahn, Einleitung, II:761 seq.; Winer, Reallexikon, I:493; J. C. Wetstein in the Appendix to Delitzsch’s Commy.; G. Flügel, Hiob bei den Muhamedanern in Ersch & Gruber’s Encyclopädie)—all this of course deserves no consideration as a means of enlarging or elucidating our historical information concerning Job. Of just as little value in this respect in the long appendix to Job 42:17 found in the LXX.

FN#3 - Such in substance is the plan of the poem as conceived by most moderns, who maintain the genuineness of Elihu’s discourses, especially Hahn, p 4 Seq.; Delitzsch, I, p15; Schlottmann, p20 seq. If the genuineness of the discourses referred to be controverted, the analysis of the whole poem would receive only one unessential modification, to wit, that one of the constituents which prepare the way for the final solution must be omitted, a constituent, however, which is highly conspicuous and influential. Compare e.g. the following analysis by Dillmann (p18 seq.), which is on the whole closely related to that given above: “Forasmuch as the history here set forth is the history of a controversy, the whole resolves itself into three divisions: the opening, the entanglement, the solution.—In the opening of the problem ( Job 1-3), the piety and the prosperity of the hero are briefly set forth, a glance is given at a transaction taking place in heaven between God and Satan, in which a decision is formed affecting Job’s destiny, and then in rapid succession are described the calamities which swept away his prosperity, and the believing resignation of the sufferer, which does not give way under the sneers of his wife, and which only after the advent of the three friends and their gloomy silence is driven into an expression of captious complaint and doleful despair.—The entanglement ( Job 4-28), by virtue of the fact that the friends now enter into a colloquy with Job, shapes itself into a controversial discussion between him and them. On the part of Job, however, this discussion reveals at the same time an inward soul-struggle, in which he must work his way up out of the errors of superstition and unbelief back again to sobriety of thought and a right belief. Not until he has brought his faith and his religion out of this struggle, not only unharmed, but inwardly strengthened, can the solution follow. Here we have, as the first step, the hero on whom the burden of his sad destiny still presses heavily, setting forth in a long discourse, or soliloquy, the perplexing enigma, that he should have been cast down out of his former state of favor and prosperity into his present misery, although he could solemnly affirm that he had not permitted himself any, not even the slightest departure from God’s ways in thought, word or deed, and earnestly yearning for a ray of divine light, and for deliverance ( Job 29-31). Whereupon God then appears to the tired sufferer, at first, however, only in order, through the majesty of His divine appearance, and His lofty divine discourse, to lead him freely and voluntarily to take back and repent of his presumptuous sinful speeches, which he had delivered in the heat of the struggle ( Job 38:1 to Job 42:6). Only when thus humbled and purified by penitence, does God now expressly vindicate him as against the friends, deliver him, and endow him anew with greater prosperity ( Job 42:7-17). This decision in actual life carries with it also the solution of the theoretical questions involved: it is proved that even an innocent man may suffer for his own good, and for the furtherance of his spiritual life.”—So also Ewald in his elaborate exhibition of the inward progress of the poem (p25 seq.).

FN#4 - The same may be said of the criticisms of Renan, Hengstenberg and Merx, which otherwise are interesting and suggestive. “The Shemites,” says the former, “were unacquainted with those species of poetry which are founded on the development of an action, the epopee, the drama, as well as with those forms of speculation which are founded on the experimental or rational method, philosophy, science. Their poetry is the canticle; their philosophy is the parable (Mashal). Their style lacks the period, as their thought lacks the syllogism. Enthusiasm, and reflection as well, express themselves with them in brief and vivid strokes, for which it is needless to seek anything analogous in the rhetorical arrangement of the Greeks and the Latins. The poem of Job is beyond contradiction the most ancient chef-d’æuvre of that rhetoric, as on the contrary the Koran is the specimen which stands nearest to us. We must abandon all comparison between forms of treatment and movement so far removed from our taste, and the solid and continuous texture of classic works. The action, the regular march of the thought, which are line of Greek compositions, are here wanting entirely. But a vivacity of imagination, a force of concentrated passion, to which nothing can be compared, shoot forth, if I may say Song of Solomon, into a thousand scintillations, and make every line a discourse or a thesis (philosophéme) complete in itself,” Le Livre de Job, introductory Etude, p 63 seq.]

FN#5 - Comp. Ewald, p. Job 57: “Whether Goethe’s Faust is to be compared with this book or not, does not need to be considered here; so much however is clear that without the Book of Job its brilliant opening scene would never have been what it is.” See also Baur, l. c., 588 seq. [and for a comparison of the two poems, see Merx, 33–34and Froude, Short Studies, p268 seq.]

FN#6 - See in Schlottmann, p18 seq. an analysis of the legend of Hariçtschandra, according to these more recent sources, and especially of a drama in the modern Hindû popular dialect, extracts from which have been furnished by Roberts (Oriental Illustrations, p257 seq.). According to this authority the fundamental idea common to both these productions, the Job -legend and this Hindû poem, seems to be that “the righteous man can obtain the victory with the powers of temptation which advance against him out of the unseen world of spirits.” A still more particular point of correspondence lies in the fact that “all the temptations which befall Hariçtschandra aim at extorting from him the one falsehood that he had not promised the high reward for the offering presented to the gods by Viçmâmitra (Çiva);”—precisely as in the Book of Job Satan is ever on the watch for the one word, by which the sorely tried suffered is to bid God farewell, and to renounce His service. It is true that our Bible poem represents with incomparably greater depth and purity the inward truth of the sufferer triumphing over these temptations.

FN#7 - It Isaiah, however, a curious error on the part of our author to assign the last two writers to this class, seeing that Delitzsch seriously questions, and Davidson decidedly rejects, the genuineness of Elihu’s discourses.]

FN#8 - See Conant’s refutation of this theory, Introd, p15.].

FN#9 - Comp. the remarks o Jul. Fürst, Gesch. der biblischen Literatur und des jüdisch-hellenistinschen Schriftthums, I, p. Job 37 : “As a whole it (the Hebrew language) shows so great stability and unchangeableness, such a stamp of uniformity, that after the period of antiquity no essential modification of it, such as is found in the Indo-European language, can be recognized.” And a little further on: “The differences in the three periods of the language affect at most its coloring … not the essential structure of the language. An actual progress of the language is accordingly not to be recognized.

FN#10 - In respect to the linguistic affinity of our book to the writings of the Solomonic age, and particularly the Proverbs, comp. Michaelis (Einleitung I, 92seq.); Gesenius (Geschichte der hebräischen Sprache und Schrift, p 33 seq.); Rosenmüller (Schol., p38); Hävernick (Einleitung III:353 seq.); also Vaihinger and Hahn in their Commentaries.

FN#11 - Comp. Hahn, p. Job 25 : “Since the contents of our book are profoundly related to the internal development of the theocracy, while the idea of the connection between sin and suffering, which is objectively advanced by Moses in a form that is altogether general, meets us here not in this general form, not in that one-sided conception of it which is most nearly related to it, but in a new and broader interpretation, which involves an advance beyond the original form, the book cannot be regarded as having been produced before Moses, nor by Moses, but in a much later period.”

FN#12 - Comp. Delitzsch, I, p. Job 21 : “The book bears throughout the creative stamp of that opening period of the Chokmah,—of that Solomonic age of knowledge and art, of deeper thought respecting revealed religion, and of intelligent progressive culture of the traditional forms of art,—that unprecedented age, in which the literature corresponded to the summit of glorious magnificence to which the kingdom of the promise had then attained … a time when the chasm between Israel and the nations was more than ever bridged over … a time introductory to the extension of redemption, and the triumph of the religion of Israel, and the union of all nations in faith in the God of love.”

FN#13 - So Dean Stanley: “The Sacred Serpent, the symbol of the Divine Presence, had been treated contemptuously as a mere serpent, a mere piece of brass, and nothing more.”

FN#14 - It is at least a little curious that except in Genesis 42:23, the word מֵלִיץ is found only in Job, in Isaiah once ( Job 43:27), and in 2 Chronicles 32:31 of the envoys of the king of Babylon to Hezekiah.

FN#15 - It is a mistaken and misleading view that is taken by Hengstenberg (Beiträge II, 302seq.), when he explains the poet’s motive for using the name Jehovah in the Prologue, and the other names of God in the poem itself, to be his purpose “to present the solution of his problem not from the standpoint of Revelation, but from that of natural theology.” Against which Hahn rightly remarks (p12), that, on the contrary, the discourse of God is introduced for the very purpose of showing that natural human wisdom cannot decide the controversy. The reason which he himself assigns for this contrasted use of the various names of God, is not altogether a suitable one; to wit, that in the prologue and epilogue God bears the name Jehovah as the manifested God, who even in the apparently mysterious afflictions of His people nevertheless deals graciously and lovingly, whereas on the contrary in the poem itself He appears as the concealed God, who in His mysterious ways confronts man as a stranger, and in His omnipotence as highly exalted above the world, and who accordingly is called Elohim, Eloah, or Shaddai. The poet himself scarcely makes so artificial a distinction.

FN#16 - Comp. Keil, Introduction, I:494 seq, as well as the following remark of Rosenmüller, there cited (Schol. p46): You have a work incomplete in every part, a mere collection of speeches, of whose cause, subject and object you are ignorant, if you take away the exordium and conclusion.

FN#17 - Hävernick says rightly (p366): “If, however, it might seem in view of this (i.e. in view of what is advanced by Job in Job 27:11 seq.) that the opponents of Job are in the right, this misconception is obviated by Job 28. From the concession in Job 27 it does not at all follow that we are to imitate the friends in their precipitate external way of judging and condemning. By so doing we overlook entirely the limits of human knowledge in relation to the divine wisdom. Accordingly Job 28 proceeds to eulogize this wisdom in its secret depths, which no human research can fathom. For man the true possession of this wisdom consists in genuine godliness ( Job 28:28 again connecting with Job 27), not in that immoderate conduct of the friends, by which they in fact put themselves in the place of God.” Comp. also the remarks of Bouillier (Observationes miscell., p255 seq.), and of Hirzel [pp161, 269], quoted by Hävernick.

FN#18 - Comp. in my Theologia naturalis (Frankfurt a. M1860) the Section on p239 seq.: “The aid furnished by the exact natural sciences in enlarging the Scriptural symbolical observation of nature,” where, with express reference to the section of the book of Job now under consideration the idea is developed of an amplification and a multiplication of the æsthetic judgments respecting the theological significance of natural phenomena which come to us through the figures and comparisons of the Holy Scriptures. See especially p. Job 240: “Does not the æsthetic verdict of Holy Scripture delivered in Job 40:20 to Job 41:25 respecting the leviathan, i.e., the crocodile of the Nile, extend also to the monster alligators of America, and the gavial of the Ganges? Are we not compelled even to apply that which the Old Testament and the New Testament in so many passages say respecting the strength and rapacity of the lion, to the tiger both of the East Indies and of South America, of which no mention is made in the Bible? And would not this latter animal furnish us a still more striking image in many respects of the malice and rage of the soul-destroying arch-fiend, than the lion, according to 1 Peter 5:8?” etc.—See further on the subject below in Doctrinal and Ethical Remarks on chaps40,41.

FN#19 - Commentary, Vol. II, p. Job 309: “There are neither linguistic, nor any other valid reasons in favor of assigning it to a much later period. He is the second issuer of the book, possibly the first, who brought to light the hitherto hidden treasure, enriched by his own insertion, which is inestimable in its relation to the history of the knowledge of the plan of redemption.” Comp. also § 9, Vol. I, p26, of the Introduction, and also the pamphlet: “Für und wider Kahnis,” 1863, p14.

FN#20 - Hahn’s assertion, that Elihu, so far from speaking on the side of God, simply repeats in substance the accusations of the three friends against Job; that he is accordingly intentionally ignored by Jehovah, and “thereby put in the position of one who had spoken as though he had not spoken” (p20), is refuted more specifically below in the Commy. Here we would simply call attention beforehand to the consideration how greatly the difficulty of defending the discourses of Elihu is increased by so exaggerating the inadequacy and defectiveness of the solution of the problem attempted by Elihu, and generally speaking, by so unfavorable a verdict on Elihu’s stand-point and character (such as is found in Hahn, and formerly in Herder and Umbreit).

FN#21 - Comp. also the words of Pareau in his Commy. here appropriately cited by Hävernick: “For since the author’s own plan requires that we should look on Elihu as having come to Job, not that he might speak himself, but that being younger in years, he might hear others speak ( Job 32:4-7), the author wisely and suitably resolved not to mention him before necessity required it. Neither was there any need for making any mention of him in the epilogue, seeing that in the whole argument and plan of his discourses there was nothing which merited rebuke. Nay more, they are as a whole honorably confirmed by the whole tenor of God’s discourses; and in causing this honor to be conferred on Elihu in fact rather than in words, the author shows an exquisite regard for propriety which I cannot help recognizing.”

FN#22 - In respect to the low value of the Alexandrian version of the book of Job see Delitzsch (Commy. I, p35): “It is just the Greek translation of the book of Job which suffers most seriously from the flaws which in general affect the Septuagint. Whole verses are omitted, others are removed from their original places, and the omissions are filled up by apocryphal additions.” See more fully the work of G. Bickell: De indole ac ratione versionis Alexandrinæ in interpretando libro Jobi, Marburgi, 1863; also the Dissertations of Krause and Krehl, mentioned below in the “Monographic Literature,” a.—In respect to the Latin versions of Job current in the Ancient Church, viz. the Itala before Jerome, the Itala as revised by Jerome after the Hexaplar text of Origen, and Jerome’s translation in the Vulgate, rendered independently from the original text—see Delitzsch, l. c., and my book on Jerome, p 181 seq.—In respect to the Syrian translation of Job in the Peshito, made from the original text, and also in respect to the later version of the same after the Hexaplar text by Paul of Tela, about620, comp. Delitzsch (I, p36), Middeldorpf: Curæ hexaplares in Jobum, 1817; also the last edition of the Syro-Hexaplar version, 1834–35.

FN#23 - The works indicated by a † proceed from Catholic, those by a from Jewish, all the rest from evangelical commentators.

FN#24 - Comp. the sharp criticism of this work by the Abbe Crelier: Le livre de Job vengé des interpretationes fausses et impies de M. Ernest Renan, Paris, 1860.

01 Chapter 1 

Verses 1-13
HISTORICAL INTRODUCTION
PROLOGUE

Job 1:1-22, Job 2:1-13
1. Job’s Character and Course of Life. ( Job 1:1-15.)

1There was a man in the land of Uz, whose name was Job; and that man was perfect and upright, and one that feared God, and eschewed evil 2 And there were born to him seven sons and three daughters 3 His substance also was seven thousand sheep, and three thousand camels, and five hundred yoke of oxen, and five hundred she asses, and a very great household; so that this man was the greatest of all the men [sons] of the East.—4And his sons went and feasted in their houses, every one his day [Now his sons were wont to hold a feast at the house of each one on his (birth)-day], and [they] sent and called for their three sisters to eat and to drink with them 5 And it was Song of Solomon, when the days of their feasting were gone about, that Job sent and sanctified them [that he might make atonement for them, Z.], and rose up early in the morning, and offered burnt offerings according to the number of them all: for Job said, It may be that my sons have sinned, and cursed, [renounced, bid farewell to] God in their hearts!—Thus did Job continually.

2. The Divine Determination to try Job through Suffering 

a. The milder form of trial by taking away his possessions
( Job 1:6-22.)

6Now there was a day [it came to pass on a day, or, on the day] when the sons of God came to present themselves before the Lord [Jehovah], and Satan came also among them 7 And the Lord said unto Satan, Whence comest thou? Then Satan answered the Lord, and said, From going to and fro in the earth, and from walking up and down in it 8 And the Lord said unto Satan, Hast thou considered my servant Job, that [for] there is none like him in the earth, a perfect and an upright Prayer of Manasseh, one that feareth God and escheweth evil?—9Then Satan answered the Lord, 10and said, Doth Job fear God for nought? Hast thou not made an hedge about him, and about his house, and about all that he hath on every side? Thou hast blessed the work of his hands, and his substance is increased [spread abroad] in the land 11 But put forth Thine hand now, and touch all that he hath, and [verily] he will curse Thee to Thy face 12 And the Lord said unto Satan, Behold, all that he hath is in thy power [hand], only upon himself put not forth thine hand. So Satan went forth from the presence of the Lord.

13And there was a day [it came to pass on the day], when his sons and his daughters were eating and drinking wine in their eldest brother’s house: 14and there came a messenger unto Job, and said, The oxen were ploughing, and the [she] asses feeding beside them: 15and the Sabeans fell upon them, and took them away; yea, they have slain [smitten] the servants with the edge of the sword; and I only am escaped alone to tell thee 16 While he was yet speaking, there came also another, and said, The fire of God is fallen from heaven, and hath burned up the sheep and the servants, and consumed them; and I only am escaped alone to tell thee 17 While he was yet speaking there came also another, and said, The Chaldeans made out three bands, and fell upon the camels, and have carried them away, yea, and slain the servants with the edge of the sword: and I only am escaped alone to tell thee 18 While he was yet speaking there came also another, and said, Thy sons and thy 19 daughters were eating and drinking wine in their eldest brother’s house: and behold, there came a great wind from [beyond] the wilderness, and smote the four corners of the house, and it fell upon the young men [people], and they are dead; and I only am escaped alone to tell thee.

20Then Job arose, and rent his mantle, and shaved his head, and fell down upon 21 the ground, and worshipped, and said: Naked came I out of my mother’s womb, and naked shall I return thither: The Lord [Jehovah] gave, and the Lord [Jehovah] hath taken away; blessed be the name of the Lord [Jehovah]. 22In all this Job sinned not, nor charged God foolishly [nor uttered folly against God].

b. The severer trial, the loss of health.
( Job 2:1-10).

1Again there was a day [and it came to pass on a day (Z.), or: Now it was the day] when the sons of God came to present themselves before the Lord and Satan also came among them to present himself before the Lord 2 And the Lord said unto Satan, From whence comest thou? And Satan answered the Lord, and said, From going to and fro in the earth, and from walking up and down in it 3 And the Lord said unto Satan, Hast thou considered my servant Job, that [for] there is none like him in the earth, a perfect and an upright Prayer of Manasseh, one that feareth God and escheweth evil? and still he holdeth fast his integrity, although thou movedst Me against him to destroy him without cause 4 And Satan answered the Lord and said, Skin for skin, yea [and] all that a man hath will he give for his life 5 But put forth Thine hand now, and touch his bone and his flesh, and he will curse Thee to Thy face 6 And the Lord said unto Satan, Behold he is in thine hand; but7[only] spare his life. So Satan went forth from the presence of the Lord, and smote Job with sore boils from the sole of his foot unto his crown 8 And he took him a potsherd to scrape himself withal; and he sat down among the ashes 9 Then said his wife unto him, Dost thou still retain thine integrity. Curse [renounce] God, and die! 10But he said unto her, Thou speakest as one of the foolish women speaketh. What! shall we receive good at the hand of God, and shall we not receive evil? In all this did not Job sin with his lips.

3. The Visit of the Friends and their Mute Sympathy as an Immediate Preparation for the Action of the Poem 

Job 2:11-13.

11Now when [or, Then] Job’s three friends heard of all this evil that was come upon him, [and] they came every one from his own place; Eliphaz the Temanite, and Bildad the Shuhite, and Zophar the Naamathite; for [and] they had made an appointment together to come [or: they met together by appointment] to mourn with him, and to comfort him 12 And when they lifted up their eyes afar off, and knew him not, they lifted up their voice and wept; and they rent every one his mantle, and sprinkled dust upon their heads toward heaven 13 So they sat down with him upon the ground seven days and seven nights, and none spake a word unto him: for they saw that his grief [affliction] was very great.

EXEGETICAL AND CRITICAL
1. Job’s character and course of life. Job 1:1-15.

Job 1:1. There was a man in the land of Uz, whose name was Job. Literally, A man was in the land of Uz, etc.: the order of the words as in 2 Samuel 12:1; Esther 2:5. On the name אִיּוֹב see Introduction, § 1, and Note.—בְּאֶרֶץ עוּץ, Vulg.: in terra Hus; LXX.: ἐν χώρᾳ τῇ ’Αυσίτιδι. Comp. the more precise definition: ἐν τῇ Ἀυσίτιδι ἐπὶ τοῖς ὁρίοις τῆς Ἰδουμαίας καὶ Ἀραβίας (in the addition at the end of the book) which gives with general accuracy the position of the country. For we are certainly constrained to place it in the region lying North-East of Edomitis towards the Arabian desert. We cannot identify it with any locality within the land of the Edomites, nor with that land itself, as some writers, ancient and modern, have undertaken to do. For1. In Job 1:3 Job is represented in general terms as belonging to the בְּנֵי קֶדֶם, the “sons of the East,” i.e., as a North Arabian, an inhabitant of the Syro-Arabian desert which extends eastward from Transjordanic Palestine to the Euphrates (comp. 1 Kings 5:10 [A. V.: Job 4:30] Isaiah 11:14; Jeremiah 49:28; Ezekiel 25:4).—2. The Sabeans and Chaldeans are, according to Job 1:15; Job 1:17, neighbors, dwelling in adjacent territory.—3. The Αἰσῖται (Αἰσεῖται) mentioned by Ptolemy V, Job 19:2, as neighbors of Babylonia on the West, under the Caucabenes, are assuredly none other than the inhabitants of the country we are considering.—4. Jeremiah 25:20 sq, clearly and definitely distinguishes between Uz and Edom. The expression in Lamentations 4:21, “O daughter of Edom, that dwellest in the land of Uz,” does not affirm the identity of the two countries, but rather refers to an expansion of the boundaries of Edom which at some time took place, so as to include the land of Uz (comp. Nägelsbach on both the passages cited).—5. In Genesis 10:23, Uz, the patriarchal founder of the country, after whom it was named, appears as the immediate descendant of Aram; in Genesis 22:21, as the son of Nahor, the brother of Abraham; and in Genesis 36:28 as the grand-son of Seïr, the ancestor of the Horite aborigines of Idumea. None of these passages in Genesis brings Uz into genealogical relation to Edom, though they clearly make him appear as geographically his neighbor.—6. Again Job 2:11 of our book (Eliphaz the Temanite), also Job 32:2 (Elihu the descendant of Buz; comp. Genesis 22:21, where the same Buz appears as the son of Nahor and the brother of Uz) argue for a relation of co-ordination between the countries of Uz and Edom.—7. Josephus (Ant. I, 6, 4) names Οὖσος, the son of Aram ( Genesis 10:23) as the founder of Trachonitis and Damascus. This reference, resting as it does on a primitive tradition, contains an indirect contradiction of the supposition that Uz was an Idumean province; rather is the inference probable that at one time it extended further North, as far as South-eastern Syria.—8. The Syro-Arabian tradition of the Middle Ages and of modern times fixes the place where Job lived at a considerable distance North, or North-East from Seïr-Edom, to wit, in the fruitful East-Hauranitic province el-Bethenije (Nukra), which Abulfeda calls “a part of the territory of Damascus,” and within which at this day are pointed out a “Place of Job” (Makam-Ejûb) and a Monastery of Job (Dair-Ejûb), both situated south of Nawa on the road leading north to Damascus (comp. Fries in the Stud. und Krit., 1854, II.; and especially J. C. Wetstein: “The Monastery of Job in Hauran, and the Tradition of Job,” in the Appendix to Delitzsch’s Commentary, II:395 sq, Clark, Edinb.). We are indeed scarcely to look for the home of our hero so far North as these sacred localities of the Christian-Mohamedan tradition concerning Job, or as the location favored by the hypothesis of Bochart, Ilgen, J. H. Michaelis, etc., which regards the valley al-Gutha situated not far from Damascus, as the Uz of Scripture. At the same time the considerations here presented make it far more probable that it belonged to the territory of East-Hauran (not necessarily of Hauran in Palestine, or the eastern portion of Manasseh), than that it was identical with any locality in Edom South, or South-West from Palestine. [“The Song of Solomon -called universalism of the writer is apparent here. His hero is a stranger to Judaism and the privileges of the peculiar people, living in a foreign country. The author saw that God was not confined to the Jew, but was and must be everywhere the father of His children, however imperfectly they attained to the knowledge of Him; he saw that the human heart was the same, too, everywhere, that it everywhere proposed to itself the same problems, and rocked and tossed amidst the same uncertainties; that its intercourse with heaven was alike, and alike awful in all places; and away down far in that great desert stretching into infinite expanse, where men’s hearts drew in from the imposing silence, deep, still thoughts of God, he lays the scene of his great poem. He knows, Jew though he be, that there is something deeper far than Judaism, or the mere outward forms of any dispensation, that God and man are the great facts, and the great problem their connection.” Davidson]. And that man was perfect and upright, and one that feared God and eschewed evil. These four attributes, of which תָּם (literally integer, whole, complete) here denotes moral integrity, and hence blamelessness, while יָשָׁר denotes uprightness, righteousness,—are not simply co-ordinate, but “the first furnishes the foundation of the second, and the last two conjointly of the first two,” (Hahn). For the fear of God and eschewing evil are obviously mentioned as the ground or source of blamelessness and uprightness (comp. Proverbs 1:7); the religious characteristics serve to explain the moral. The ו before יְרֵא is thus explanatory, and might, as in Job 1:8 and Job 2:3, be dispensed with. [Lee remarks well on תָּם that it “seems to be synonymous with the Greek τέλειος, 1 Corinthians 2:6; 1 Corinthians 14:20, etc., and to signify complete in every requisite of true religion, ‘thoroughly furnished unto all good works,’ rather than perfect in the abstract; and hence תֻּמָּה Job 2:3 is rather the exercise of true religion, than perfection or integrity in the abstract.” Delitzsch defines thus: “תָּם, with the whole heart disposed towards God and what is good, and also well-disposed toward mankind; יָשָׁר in thought and action without deviation conformed to that which is right, יְרֵא אֱלֹהים, fearing God. and consequently being actuated by the fear of God which is the beginning (i.e., principle) of wisdom; סָר מֵרָע, keeping aloof from evil, which is opposed to God.” Ewald and Davidson cor-relate תָּם and יְרֵא אֱלֹהִים, as descriptive of the inner qualities of a righteous Prayer of Manasseh, יָשָׁר and סָר מֵרָע as descriptive of his outer life].

Job 1:2. And there were born to him seven sons and three daughters. The description of his piety is immediately followed by that of his prosperity, showing first of all how he prospered in his family, how rich he was in children. The high significance which attached to this species of wealth and happiness, according to the Old Testament view, may be seen from Job 21:8; Job 21:11; Job 29:5, of our book, and also Psalm 127, 128. The number of sons, it will be observed, far exceeds that of daughters; this being in accordance with the tendency, prevalent alike in ancient and in modern times, to magnify the importance of those by whom the family life and name are perpetuated, and to regard that man as specially fortunate, who is blessed with a preponderance of male descendants (comp. Proverbs 17:6). The number of sons, moreover, and the number of daughters, are sacred numbers of special symbolical significance, their sum likewise forming a sacred number; and again, in the summary which follows of the patriarch’s possessions, we find the same numbers recurring, as multiples of one thousand. It has already been shown in the Introduction, § 8, near the beginning, how in these unmistakably ideal numerals we recognize, notwithstanding the prose form, the essentially poetic character of the Prologue; and the same is true of the Epilogue (see Job 42:12-13).

[“The sons of the East are the inhabitants of the regions East of Palestine. Although elsewhere the term designates the Arabians, who constitute the principal element of the population between Canaan and the Euphrates, here it cannot be referred specially to them, for Job was not an Arabian, and Uz belonged rather to the Aramaic race.” Hengst. Schlottmann calls attention to the fact that the name “Saracen” is Arabic for “men of the East.” E.]

Job 1:4-5 describe and illustrate Job’s remarkable piety, presenting a single characteristic of the same, which at the same time prepares the way for a better understanding of the narrative which follows. [These verses serve a threefold use in the narrative: primarily, they furnish the historical occasion for the terrible calamities which follow; incidentally, they contain a striking illustration of Job’s tender and conscientious piety; and, finally, they present a pleasing picture of patriarchal family life in its affectionate harmony and joyousness.—E.]

Job 1:4. Now his sons were wont to hold a feast in the house of each one on his birth-day.—Lit.: “And his sons went and made a feast,” etc. The verb “went” here, as the perf. consec. וְהָֽלְכוּ shows, refers not to an action which took place once, but to one which was wont to recur at definite times. [“It does not exhibit the whole religious expression of Job’s life, but only one remarkable custom in it; hence being independent, vav has not the imperf. consecutive, but the simple perf, expressing here a single past action which the connection shows to have been customary.” Dav.] Since מִשְׁתֶּה denotes not the ordinary daily meal, but, as the derivation from שתה proves, a feast of entertainment, a banquet attended with wine-drinking ( Job 1:13), a συμπόσιον, convivium, it is impossible to take יוֹמוֹ (Accus. tempor.) in the sense of a daily recurrence of these meals, thus assuming that every week the dinner passed round in rotation to each of the seven brothers (Hirzel, Oehler, Kamph, Del. [Hengstenberg, Words.]). This would be a living in riot and revelry, all the more unbecoming since by such an arrangement the parents would be excluded altogether from the family-circle, whereas the sisters would be, contrary to Eastern custom, the habitual companions of their brothers at the table. Evidently יוֹם denotes a day marked by special observance and feasting (comp. Hosea 1:11; Hosea 2:15; Hosea 7:5); whence it would seem to have been either some annual festival, of general observance, such as the harvest festival, so widely observed in antiquity, or the spring festival (so Ewald, Vaih, Heil, Hahn, Dillm. [Dav.]); or else the birth-day festival of either one of the seven brothers (Rosml, Umbr, Welte, Schlott. [Wem, Carey, Rod, Baruch, Elz.]). The latter seems to be most favored by Job 3:1, where יוֹם (as also in Hosea 7:5) evidently stands in the sense of birth-day ( Genesis 40:20); with this moreover stands in special harmony what we find in Job 1:13; Job 1:18, to wit, that special prominence is twice given to the circumstance that Job’s calamities came to pass on the day when his firstborn son was lost; this very coincidence of those fearful visitations with the birth-day festival of his first-born (the רֵאשִׁית אונוֹ, the firstling of his strength, comp. Genesis 49:3). constituting for the unfortunate father a tragic climax of sorrow, such as could not have befallen him had any other festivity been the occasion which brought the children together to undergo their common doom. The opening words of the verse following are indeed cited against this view; the fact, it is alleged, that we find mentioned there a cycle of days as “the days of their feasting,” and that it was not until they were ended that Job performed his purification, requires, on the assumption that these days were the birth-days of the seven sons, that the cycle should be distributed over the entire year, which would lead us to the untenable conclusion that but one expiation was offered in the year, namely, at the end of the last birth-day festival (comp. Dillm.). But why this conclusion should be pronounced untenable certainly does not appear. Moreover there is nothing at all to prevent our supposing that the birth-days of the seven sons, or indeed of all the ten children, were not very far apart, that, e.g., they all fell within one half-year. And then, over and above all, it would seem that excessively fine-spun speculation as to the question how the author conceived the circulation or the expiration (הִקִּיף) of the festal days must result in some violence to the character of the narrative, which is not rigidly historical, but poetic and ideal. For this reason we must reject Schlottmann’s endeavor to represent each of the birth-day festivals mentioned in the account as lasting several days, thus assuming that Job’s expiatory sacrifice was made at the close of each such festival. This supposition would make it necessary for us to read quite too much between the lines, to say in Job 1:4 that יוֹמוֹ means the first in each series of feast-days, while in Job 1:5, by יְמֵי הַמִּשְׁתֶּה are meant the several days of each festival of days (with which, however, the verb הִקִּיף, to go round, devolvi, does not agree).

[Zöckler’s argument in favor of the birth-day theory is ingenious and suggestive, but not altogether satisfactory. The account in the text is so brief and general as to make absolute certainty impossible. The impression, however, which the narrative most naturally makes on the reader is: (1) That the days of the feast followed each other in immediate succession; in other words, that the seven feasts were given on seven successive days in the houses of the seven brothers in regular order from the oldest to the youngest; and (2) that at the end of the week, probably on the morning of the eighth day, Job’s sacrifice was offered. This is the simple and natural deduction from the narrative as it stands, and it is not easy to harmonize with it the theory that the feasts were held on a series of birth-days, separate from each other by an interval, longer or shorter. The suggestion that each birth-day feast lasted several days, and that Job’s sacrifice was offered at the end of those days, is clearly shown by Z to be unwarranted, and at variance with the statement conveyed by the הִקִּיף. We are thus reduced either to (a) the daily theory, advocated by Hirzel, etc.; or to (b) the theory of an annual festival (spring or harvest, or both). But such an interminable carousal as (a) would imply, Isaiah, as Z. shows, highly improbable, and not to be assumed without the gravest necessity. In favor of (b), on the contrary, may be urged: (1) The prevalence in antiquity of those simple season-festivals. (2) The especial probability that such feasts would be observed in a patriarchal community, like Job’s family, belonging, as it evidently does, to the period of transition from a pastoral nomadism to a settled agricultural life. (3) The correspondence between the number of Job’s sons and the seven days of the festival week. (4) The absence of Job, which would be unnatural if these were birth-day festivals, may be at least more readily accounted for on such an occasion of simple secular merry-making as, e.g., a harvest festival. (Schlottmann well remarks that if the festival had been religious in its character, Job, as patriarchal priest, would have stood more in the foreground).

Z.’s remark that the double mention of the fact that the fatal feast was held in the house of the first-born, becomes doubly significant, if the day were his birth-day, is certainly striking, but of less weight than the other considerations presented above. The specification of the place of entertainment imparts greater reality to the narrative; the further specification of the house of the first-born still further deepens the tragic impression of the story, by suggesting that the calamity struck the banqueters on the very first day of their festivities.—E.]—And sent and called for their three sisters to eat and to drink with them.—This invitation which was always extended to the sisters (who, we are to suppose, were living with their mother), is made specially prominent as showing “the inner mutual relation which the father had established among his children” (Hirzel). [“And they used to send and invite—an independent fact; the author lifts it out of dependence to emphasize it, for the purpose of showing the beautiful harmony and affection of Job’s family one to another, and the generous and free-hearted magnificence of the sons, and also the possibility of the coming catastrophe which swept away sons and daughters at once. The father had no relish for this kind of enjoyment; but no peevish dislike of it, or of those who had, being a wise and liberal Prayer of Manasseh, wishing the happiness of all about him, and pleased to see them enjoy themselves in their own, not his way, so only they do it innocently and religiously. The sons of Job seem to have had establishments of their own, and the daughters lived apart with the mother. On the irregularity of fem. שְׁלשֶׁת with fem, noun, comp. Genesis 7:13; Jeremiah 36:23(where the gend. are both right and wrong); Zechariah 3:9.” Dav.]

[Zöckler seems to regard the “sanctification” here as a part of the general rite of expiation which Job performed, and thus as taking place at the same time. The other theory, maintained by the majority of commentators (including, in addition to those named above, Hengst, Dav, Con.), is supported by the following considerations: “(1) The general usage of the verb קדש, the essential signification of which in its transitive forms is to dedicate, purify for holy service. See Ges. and Fürst’s Lex. (2) The analogy of the Mosaic and other rituals, in which preparatory rites of purification are the rule. It is true that the author of the book is careful to put himself and his characters outside of the Mosaic system,[FN1] and avoids even here, as we shall see below, any identification of Job’s sacrifices with the Mosaic. Preparatory riles, lustrations, and the like, are however common to all religions, and there is no reason to suppose that the author would shrink from introducing a feature of such general observance because it belongs to the Mosaic ritual. It is in harmony with this that we find (3) in Exodus 19:10 the direct recognition of a preparatory rite of purification (the same word being used there as here), before the Sinaitic code had been given, whereby the prevalence of such a rite in the pre-Mosaic period is clearly implied (comp. Genesis 35:21). (4) The order of terms in the passage under consideration—“sent,” “purified,” “rose early,” “offered”—certainly agrees best with the supposition that on the evening of the seventh day he sent and secured the purification of his children, their preparation for the solemn holocaust of the morrow, and then rose early on the morning of the eighth day, and in presence of his assembled children consummated the sacrifice. Had only one sacrificial rite been designated, the natural order would have been “rose,” “sent,” “purified,” “offered.” (5) The absolute use of וישלח makes it exceedingly doubtful whether we can with Z. render it: “and he sent for them.” At the same time, as Z. admits, the impressiveness and efficacy of the sacrifice required that those for whom it was made should be present. This leaves us no alternative but to regard the sanctification and the offering as two distinct rites, the former secured by Job’s mandate in his absence, the latter performed by him in person, and in the presence of his children. When to this we add the separation of the two verbs “sanctified” and “offered” by the verb “rose early,” the conclusion here reached seems irresistible.—E.]—And rose up early in the morning, and offered burnt-offerings, according to the number of them all.—The comprehensive magnificence of the sacrifice made it necessary that he should rise early. [His rising early may also be taken as an indication of his zeal, and of his earnest desire to make the expiation as promptly as possible. “Job made his offering in the morning because in the morning the feelings are most freely and most strongly inclined toward religious contemplation. The saying: Morgenstunde hat Gold im Munde (the morning hour has gold in its mouth), is true not only of work, but also of prayer.” Hengst.—E.] וישכם perf. consec. as in Job 1:4. [“הֶֽעֱלָה refers not so much to bringing it up to the raised altar, as to causing it to rise in flame and smoke, causing to ascend to God who is above.” Del]. מספּר כלם, and according to the number of them all (accus. of nearer definition, Ewald, § 300, c. [Green, § 274, 2]). Job, it will be observed, offered burnt-offerings, not sin-offerings (so again in Job 42:8). This is quite in accordance with the pre-Mosaic patriarchal period, which, as all the historical references to sacrifices in the book of Genesis also show, was not yet acquainted with the sin-offering instituted later by Moses. [An indication of the care and skill with which our author preserves the antique coloring of his narrative.—E.] Another genuinely patriarchal trait is furnished in the fact that Job, in his character as father, appears also in the character of priest of the household, offering its sacrifices. Comp. Introduction, § 2.—For Job said: in the first instance, naturally, to himself, or in prayer to God; but surely also in speech to others, as a formal statement of his principle, and explanation of his course. It is a needless weakening of the אמר to explain with Ewald, Hahn, etc.: “for Job thought.”—It may be that my sons have sinned, and renounced God in their hearts; to wit, in the intoxication of their abandonment to pleasure, in the wanton or presumptuous spirit produced by their merrymaking (comp. Proverbs 20:1; Isaiah 5:11; Isaiah 28:7, etc.). Thus it is that Job gives utterance here to that extraordinary earnestness and zeal in fulfilling the Divine will, which leads him to ascribe the highest importance to the avoidance, or, when necessary, the expiation of all sins, even of the heart and the thought. Comp. Job 31:24, sq. בֵּרֵךְ, “to bless, to salute,” is also used (e.g., Genesis 47:10; 1 Kings 8:66) of bidding farewell to” [taking leave of], here, however, still more definitely in a bad sense, taking leave of one in a hostile spirit; dismissing, renouncing. So also in Job 1:11 and Job 2:5; Job 2:9. The word also admits of the signification “to curse” (comp. Psalm 10:3 [?]; 1 Kings 21:10); but most surely this is not the meaning here, where sins of thought simply are referred to. [The bifurcation of definitions, so that the same word is used in a good and a bad sense, is a well-known characteristic of the Hebrew in common with other Semitic languages. Thus חֶסֶד, grace, is used Proverbs 14:34 in the sense of disgrace. Or, the word in its radical signification is a vox media, acquiring its ethical character from the specific application made of it, of which we have a happy illustration in בֵּרֵךְ, primarily to kneel, and so to invoke; hence to bless, or to curse, according to the nature of the invocation. And still further: from the meaning to invoke, comes to salute, which again may be to salute with good-will, or with ill-will; in the latter case (if at parting) to dismiss, warn off, renounce. Compare the analogous uses of χαίρειν and valere. Of the harsher definition, to curse, it may be observed that: (1) We are not restricted to it. The context does not absolutely require it. We are justified both by usage and analogy in adopting the milder definition, to forsake, dismiss. (2) It is more natural to suppose that the children of Job, nurtured, as they must have been, by so tender and conscientious a father, should have been betrayed, during their festivities, into a wanton thoughtlessness, a pleasure-loving alienation from God, than into positive blasphemy. (3) It is more natural to assume that the pious patriarch would be accustomed to fear the former, than the latter more heinous evil, in the case of his children. Mark the statement: “thus did Job continually.” (4) The qualifying predicate, “in their hearts,” agrees better with the idea of forgetting, or forsaking God in feeling, than with that of blasphemy. The latter would seek some overt expression. (5) Job’s loving and faithful solicitude for the spiritual welfare of his children is much more strikingly exhibited, if we regard it as prompted by anxiety lest they should have been guilty of even the most secret infidelity in thought or disposition, than if we assume the graver offence to be intended. Lee, following Parkhurst, thinks that Job suspected his children of a tendency to idolatry, and translates: “It may be my sons have sinned and blessed the gods in their hearts.” It is sufficient answer to this to say that it violates the usus loquendi of אֱלֹהִים, and especially of בֵּרֵךְ אֱלֹהִים in our book, that we are not constrained to render the verb: “to bless,” and that it is opposed to the internal probabilities of the case. “The only false religion we know, from the internal evidence of the poem itself, to have existed at this period, was that of Sabiism, or the worship of the heavenly bodies; but there is nothing to render it even probable that the sons of Job were attached to this.” Good. The author just quoted (Good) seeks to avoid what he considers the difficulty in the case by giving to the particle ו here a negative sense, under “a philological canon,” which he lays down as follows: “that the imperfect negative may be employed alone in every sentence compounded of two opposite propositions, where it becomes the means of connecting the one with the other, such propositions being in a state of reciprocal negation;” and he would translate: “peradventure my sons may have sinned, nor blessed God in their hearts.” His own illustrations, however, fail to establish his choice, as in every instance the connective particle has of itself a negative force, such as does not belong to the ו. It is certainly inapplicable to the simple structure of the Hebrew. Merx in his recent version violently and arbitrarily assails the integrity of the text here and elsewhere, where the like expression occurs. In his own text he substitutes קלל for ברךְ. It is enough to say of this change that, as appears from what has been said above, the necessity for it is altogether imaginary, and that the sole authority for it is the subjective non possumus of the critic.—E. “Job is afraid lest his children may have become somewhat unmindful of God during their mirthful gatherings. In Job’s family, therefore, there was an earnest desire for sanctification, which was far from being satisfied with mere outward propriety of conduct.” Del. “It is curious that the sin which the father’s heart dreaded in his children, was the sin to which he himself was tempted, and into which he almost fell. The case of his sons shows one kind of temptation—seduction; and his own case the other—compulsion and hardship.”—Dav.]—Thus did Job continually.—יַעֲשֶׂה, was wont to do. Comp. Ewald § 136, c. [Green § 263, 4]. כל הימים, literally, “all the days,” i.e., continually, always, so long as the particular occasion continued, or so often as it occurred anew. Comp. Deuteronomy 4:10; Deuteronomy 6:24; Deuteronomy 11:1; 1 Samuel 2:32.

[“Where now such piety was to be found, and such conscientious solicitude to keep his whole house free from sin, there we might expect, judging after the manner of men, that prosperity would abide permanently. This at least we might expect from the stand-point of theory, which regards the outward lot as an index of the moral worth, which assumes piety and prosperity to be inseparable and convertible conceptions But in Heaven it was otherwise decreed.” Dillmann].

2. The Divine determination to try Job through suffering. a. The milder trial, the taking away of his possessions, a. The preparatory scene in heaven, Job 1:6-12.

[“Against human expectation and beyond human conception the direst suffering overtakes the pure, pious Job. Whence it came no believer could doubt; but why it came was for the sufferer and his contemporaries a great and difficult problem, with the solution of which they grappled in vehement conflict. The reader of the book would also have remained in entire ignorance of the Divine decree, and would have followed the labyrinthine sinuosities of the contending parties, not with superior discriminating judgment, but with an uncomfortable uncertainty, if the poet had here simply related the calamity into which the pious Job had been plunged by God. It was therefore a correct feeling which influenced the poet to indicate at the outset to the reader the Divine grounds of the decree, and thus to provide for him a polestar which would guide him through all the entanglement of the succeeding conflicts. This he does by disclosing to us those events, occurring in heaven, which led to the Divine decree concerning Job, the execution of which thereupon follows. No less fine a conception of the poet is the circumstance that the calamity which Job must bear does not overwhelm him all at once, but comes upon him in two visitations, lying somewhat apart in time; the first visitation deprives him of the greatest part of his riches and his children, the second plunges him into the most fearful, and, at the same time, the most hopeless [disease. Both visitations wound his feelings in different ways, until on all sides they are tried most thoroughly. Between the two is an interval of rest, in which the stricken one can collect his feelings, and set himself right before God. And as in the second visitation his suffering reaches its climax, so also does his virtue.” Dillmann].

Job 1:6. Now it came to pass on a day.—Gesenius, Ewald, Dillmann, etc., would translate הַיּוֹם, “the day,” or “that day,” giving to the article a retrospective construction. But this favorite mode of expression is found at the beginning of a narrative even when it cannot be considered to have any reference to what has preceded, and where accordingly the translation “at the time specified” is out of the question; e.g., 2 Kings 4:18. The article here, therefore, is used “because the narrator in thought connects the day with the following occurrence, and this frees it from absolute indefiniteness.” Del. [“We are justified by no analogy in explaining the article as designating the definite day to which that which follows belongs. Ewald rightly explains ‘the day’ as an indefinite chronological link connecting what follows with what precedes. So also 1 Samuel 1:4; 1 Samuel 14:1; 2 Kings 4:18. Compare ἐν ἐκείνῃ τῆ ἡμέρα. Matthew 13:1.” Schlott. Others (Dav, Baruch, Con.) explain it of the day appointed for the Divine Court (Chald.: day of judgment at the new year), which is not essentially different from the view of Del. adopted by Zöck. In any case it is to be observed that הַיּוֹם is not nominative, but accusative of time.—E.]—When the sons of God came to present themselves before the Lord.—These words describe the convening of a heavenly assembly, of a celestial סוֹד ( Job 15:8; comp. Jeremiah 23:18; Psalm 89:8). Compare the similar description in 1 Kings 22:19 sq, also Isaiah 6:1 sq. בְּנֵי הָאֱלֹהִים, the sons of God, i.e., the angels, heavenly spirits; a name to be found also in Job 38:7; Genesis 6:2 [?]; and with slight modification in Psalm 29:1; Psalm 89:7; Daniel 3:25. Elsewhere in our book we find them called “servants,” “messengers” ( Job 4:18), or “saints” (holy ones, Job 5:1; Job 15:15). The name “sons of God” points to the peculiar manner of their creation, which took place before the lower spheres of nature or mankind were made ( Job 38:4-7), as well as to the peculiarly high degree in which they partake of the Divine likeness, and enjoy inward communion with God. [“The word son naturally expresses descent; and hence various related notions such as inheritor, the idea of similarity, relation, etc. So a son of God will be one inheriting the nature or character of God, one descended from Him, or like Him. This similarity may be of two kinds: first, in essential nature, that Isaiah, spirit—hence the angels as distinguished from man and agreeing with God completely in this respect are called sons of God; second, in ethical character, that Isaiah, holiness, in which sense pious men are called sons of God ( Genesis 6:2). In the former and in the latter sense the holy angels have a right to the title; and in the former sense, though not in the latter, Satan is still named a son of God as inheriting a spiritual nature, and appears in the celestial court.” Dav].

לְהִתְיַצֵּב עַל יְהוָֹה, literally, to set themselves over, i.e., before Jehovah. עַל (instead of which we have elsewhere, e.g., [עַל, “as if the King sat, and the courtiers stood over him ( Isaiah 6:2, מִמַּעַל in a higher degree of the seraphim floating around him off the ground. Drechsler); but this is dubious, for עַל is used where such sense is inadmissible ( Judges 3:19; with Judges 6:31; Genesis 24:30” Dav.] To set themselves before Jehovah is to assume the customary attitude of servants awaiting the command of their master.—And Satan also came among them.—[Literally, the Satan. “In 1 Chronicles 21:1 the name is used without the art.; i.e., has ceased to be appellative and become proper—Satan. In our book and Zechariah the art. is used, and we should perhaps render: the Satan, the adversary. In 1 Kings 22:19, where a scene greatly resembling the present is discovered, the tempter bears no name; but his individuality is distinct, for he is characterized as the spirit. The use of the art. cannot be of any great weight as an argument as to the era of our book.” Dav.] Concerning the signification of the name הָשָּׂטָז (instead of which we are not, with Eichhorn, Herder, Ilgen, Stuhlmann, etc., to read חַשָּׁטָן, ὁ περιοδεύτης, the world-spy, from שׁוּט, Job 1:7), as also concerning the relation of the representation of Satan in our book, to that of the other Old Testament books generally, see Doctrinal and Ethical remarks.

Job 1:7. And the Lord said unto Satan, Whence comest thou?—מֵאַיִך תָּבֹא, the sense being: whence art thou just now coming? the imperf. expressing the immediate present [Satan being conceived as in the act of making his appearance.—E.] (Ewald, § 136, b). The question is certainly not simply “for the purpose of introducing the transaction” (Dillm.); there lies more in it, to wit, the intimation that Satan’s ways are not God’s ways; that it is his wont to roam about, a being without stability, malicious, intent upon evil; that there is in his case a reason, which does not exist in the case of God’s true children, the angels, why God should inquire after his crooked and crafty ways, and compel him thereby to give an account of his restless, arbitrary movements. As Cocceius has truly said: “Satan is represented as transacting his own affairs as it were without the knowledge, i.e., without the approbation of God.” (Comp. Seb. Schmidt, p25, and Lud w. Schulze, in the Allg. literar. Anzeiger, 1870, Oct, p270). From going to and fro in the earth, and from walking up and down in it.—Umbreit is right in calling attention to the curt brevity of this reply of Satan’s. It is also to be noted, however, that the answer is of necessity somewhat general, giving rise to the expectation that Jehovah will follow with a more particular question (comp. Delitzsch). שׁוּט בְּ describes the more rapid passage through a place, scouring it from one end to another (comp. Numbers 11:8) [of the people scattering themselves to collect manna]; 2 Samuel 24:2 [of the census taken when David numbered the people]; likewise the Synon. שׁוֹטֵט ( Amos 8:12; Jeremiah 5:1; Zechariah 4:10; 2 Chronicles 16:9): הִתְהַלֵּךְ describes the more deliberate movement of one who is traveling for observation ( Zechariah 1:10-11; Zechariah 6:7; comp. Genesis 3:8; also the περιπατεῖν of the adversary, who goes about espying whom he may devour, 1 Peter 5:8). [Acc. to Ges, שׁוּט is a verb denominative from שׁוּט, whip, scourge; and is used in Kal. of rowing ( Ezekiel 27:8), i.e. lashing the sea with oars, and of running to and fro in haste, pr. so as to lash the air with one’s arms as with oars, “happily enough describing Satan’s functions, ‘going about,’ inspecting, tempting, trepanning, taking up evil reports of all men” (Dav.). The signification “to compass” (Sept. περιελθων) is not exact.—E.]. Here belongs the Arabic designation of the devil as El-Harith, the busy-body, ever-active, zealous one. [“In the life of Zoroaster (see Zend Avesta, by J. G. Kleuker, vol3, p11), the prince of the evil demons, the angel of death, whose name is Engremeniosch, is said to traverse the whole earth far and wide, with intent to oppose and injure in every possible way all good men.” Rosenm.]

[“The Deity reiterates the description of Job given by the historian; it Isaiah, therefore, a first principle and action of the drama that Job was sinless, keeping all the commandments with a perfect heart, and in spite of this—which Job himself knew, and which the author knew—nay, because of this, he was grievously tormented. And herein just lay the problem for Job and the overwhelming strength of the temptation, leading him in the madness of despair, both physical and speculative, to renounce God to his face, and assert the government of the world to be hopelessly chaotic and unjust. Spirits like that of Job could not be reached in meaner ways; passion has long been mastered; there is nothing but his very strength and calmness and faith to work upon; his first principles, the laborious deductions of a religious life, and the deepest experience of a loving heart—confusion must be introduced there, between the man’s notions of God and providence, and his necessary ideas of right on the one side, and on the other the actual appearance of the universe fearfully contravening them, thus leading him into atheism.… His trial was not for his sin, but for his sinlessness, to prove and establish it.… Job’s sufferings had no doubt relation to his sin, they gave him deeper views of it, and of God’s holiness; but that is not the great truth the book teaches.” Dav. It is significant, as Hengstenberg observes, that in these preliminary transactions, which at length issued in Job’s trial, Jehovah takes the initiative. He directs Satan’s attention to the piety of Job; it is his use of the argument which Job’s character furnishes in favor of the reality of godliness in a human life that evokes the Adversary’s malignity in the challenge which fires the train of Job’s calamities. To such an extent is the agency of Satan secondary and subordinate throughout, that not only must he receive God’s permission before he can proceed one step against Job, but the very occasion through which he obtains that permission is gratuitously provided for him by God. So absolute is the Divine Sovereignty. Thus completely are even the occasions of evil within the limitations of the Divine will. And thus is our confidence strengthened at the outset in the ultimate inevitable triumph of the Divine purpose.—E.].

Job 1:9. Doth Job fear God for naught? [A little more literally: For naught hath Job feared God? חִנָּם, emphatic by position; יָרֵא, which above in Job 1:1; Job 1:8 is a participle, here a Pret. (Perf.) of that which has been hitherto, and still is.—E.]. חִנָּם, gratis, from חֵן, gratia, here equivalent to gratuitously, groundlessly, without good reason [LXX. δωρεάν comp. the δωρεάν of John 15:25) without reward, or profit. [“Genuine love loves God, חִנָּם; it loves Him for His own sake; it is a relation of person to person, without any actual stipulations and claim.” Del. Satan denies this of Job. Compare the three-fold use of חִנָּם in this book; by Satan of Job here; by God of Satan, Job 2:3; by Job of God, Job 9:17.—E.] The question, which is asked in order to throw suspicion on the pure and disinterested character of Job’s piety, is thoroughly characteristic of Satan in his character of Accuser of men (κατήγωρ, Revelation 12:10; διάβολος, Matthew 4:1, etc.). [“This question: Does Job serve God for naught? is the problem of the book.” Dav.].

[Here in a good sense, for protection; below, Job 3:23, in a bad sense, to straiten. Good remarks that “to give the original verb the full force of its meaning, it should be derived from the science of engineering, and rendered: ‘Hast thou not raised a palisade about him?’ But this last term is not sufficiently colloquial.” Wemyss unnecessarily assumes the hedge here to be a guard of angels. The Arabic has: “Hast thou not protected him with thy hand?” The Chald. Paraphrase: “Hast thou not covered him with thy word?” The Coptic: “Hast thou not been a fence to his possessions?”—E.] The preposition בְּעַד it is much better to derive from a verb בָּעַד, synonymous with the root בגד, to cover, to veil [with which root it is also cognate: see Ewald, § 217, m], than from the prepositions בְּ and עַד, of which most regard the word as compounded (as is held even yet by Delitzsch, and Dietrich in his Ed. of Gesen. Lex.). There lies in the three-fold repetition of this word a special emphasis, which is still further strengthened by the addition, at the close of the question, of מִסָּבִיב, round about, on every side, “without leaving a gap through which harm might enter.” Dillm.—LXX.: “Hast thou not hedged round the parts without him, and the inner parts of his house, and that which is without all his possessions round about?”] Thou hast blessed the work of his hands. מַעֲשֵׂת יָדָיו (as in Psalm 90:17; Deuteronomy 2:7; Deuteronomy 14:29, etc.), a general designation of all a man’s enterprises and activities. Compare as to sense the parallel passage, Genesis 39:3 (where it is said of Joseph: the Lord made all that he did to prosper in his hand”).—And his herds spread in the land: literally, his stock of cattle, פָרַץ, breaks through in the land, like a flood breaking through an embankment (מַיִם בְּפֶרֶץ, 2 Samuel 5:20), or like a herd breaking out of a fold. Comp. Genesis 28:14; Genesis 30:30; Genesis 30:43; 2 Chronicles 2:23; Isaiah 45:2—[So the versions of Junius and Tremellius and Piscator: And his cattle for multitude have burst forth through the land. Conant: “his substance is spread abroad in the earth,” which, he thinks, “is better than in the land, as it is the Adversary’s object to express, in the strongest terms, the extent of Job’s possessions.” On “Thou hast blessed,” etc., Wordsworth remarks: “Even Satan confesses that God’s benediction is the source of all good to man.”—E.]

Job 1:11. But put forth thy hand now, and touch all that he hath.—וְאוּלָם, nevertheless, verum enim vero, introducing with strong emphasis the direct opposite of Jehovah’s eulogy on Job (comp. Job 11:5; Job 12:7; Job 17:10; Job 33:1). [שְֽׁלַה־נָֽא, Methegh accompanying Sheva. Green, § 45, 4],—נגע with בְּ (as in Job 19:21), sometimes with אֶל (as in Job 2:5), to touch, to lay the hand on anything, with intent to injure or destroy. [“Touch, or as it may be translated, smite, as below in Job 1:19. But the former sense is more appropriate here, as indicating how easily all this worldly prosperity would vanish at the touch of the Almighty.” Conant. “נָגַע frequently of the evil touch which blasts; of the scattering wind ( Ezekiel 17:10); of the consuming touch of God ( Job 19:21; Isaiah 53:4; Psalm 73:14); the fiery effect of the divine touch (and look) marvellously told Psalm 104:32.” Dav. “Satan wishes to make God the author of evil; but God does not inflict evil on Job; but allows Satan to put forth his hand ( Job 1:12), and afflict him.” Didymus, quoted by Wordsworth].

Verily he will curse Thee to Thy face.—אִס־לֹא וגוﬡ, not, “will he not curse, etc.” (and thus = an non, as in [The refusal of Good and Lee to entertain any other meaning for בֵּרֵךְ than “to bless” leads them here, as also in Job 2:5, to forced and untenable constructions. Good’s rendering: “Will he then, indeed, bless thee to thy face?” is entirely against the usage of the particles, אִס־לֹא, which elsewhere are strongly affirmative, not negative, and, moreover, leaves the qualifying clause, “to thy face,” meaningless. Lee’s rendering is even more objectionable: “But put forth thine hand now, and touch all that he hath: if not (i.e. if thou continue thy favors), then in thy presence will he bless thee.” A forced construction, and a feeble conclusion, entirely unworthy of the Satan of our book.—E.].

Job 1:12. Behold, all that he hath is in thy power: literally, is in thy hand; is delivered to thee. The divine permission appears here at the same time as a divine command; for such a permissive activity, on the part of God, as would admit of his remaining purely passive, is altogether unknown to the Old Testament (comp. Isaiah 45:7). Rather do we find that whenever men are tempted, it is because they are left by God to be tried, because He forsakes them, or withdraws His hand from them ( 2 Chronicles 32:31; Psalm 27:9, and often)—simple representations, parallel to that in the passage before us, and substantially equivalent to it (comp. Vilmar, Theol. Mor., 1871, I, p163). God, indeed, in decreeing that Job shall be tempted, has altogether other ends in view than those which are sought by the Adversary, who is commissioned to carry on the work of the temptation. While the latter desires, through his art as tempter, to compass the fall of Job, it is God’s will rather that he should endure the test, that thereby he may be not only lifted up by purification to the highest degree of virtue and piety, but also proved to be in truth a man of piety, who feared God, Satan and all other doubters to the contrary notwithstanding. That which is here put in operation is thus, on the part of God, a trial of Job, putting him to the proof; on the part of Satan, a veritable temptation to lead him astray. The motive from which the divine decree ordaining the trial proceeds is naught else than love, delivering and preserving the soul; that from which proceeds the action of the agent for the fulfilment of that decree is hate, the spirit which would murder body and soul, a diabolical satisfaction in causing a poor man’s body and soul to be destroyed in hell ( Matthew 10:28; Luke 12:4 [where, however, God is meant, not the devil.—E.]). Therefore does God annex to the permission which He here grants Satan the warning prohibition: “only upon himself put not forth thy hand.” For He well knows the lust of murder and the thirst for destruction which possesses him who is a murderer and a liar from the beginning. So Satan went forth from the presence of the Lord.—וַיֵּצֵא, literally, “and Satan went out,” i.e. out of the hall where the celestial assembly was convened. Immediately upon receiving the Divine license, he left the place, to begin the work of temptation in which he longed to engage. [“He went forth at once, the ardor with which he entered on his work being thus set forth.” Dillm. “As Cain did ( Genesis 4:16), and as Judas did from the presence of Christ ( John 13:30).” Words.]

3. (b) Job’s actual trial in the execution of the decree on his possessions and family, Job 1:13-19.

[“In the opening verses the author gave us a glimpse of the calm sunshine of Job’s domestic life, its happy unity and religious simplicity. In the next few verses he took us elsewhere, and showed the first far-gatherings of the storm; and now it breaks in unheard-of fury, scattering ruin and scathing all that was beautiful in earth and man. The heavenly and the earthly combine, and there results a tumultuous mixture absolutely appalling in its workings. Heaven and earth unite to sow destruction around Job; all the destructive forces in nature, men’s evil passions and heaven’s lurking fire, are drawn out to overwhelm him. Man and heaven alternate in their eager fury for his ruin—first the Sabean horde, then the lightnings, then the “hasty and bitter” Chaldeans, and finally the tempest. Only one escapes each stroke, and yet one, for the man must know the outside of his ruin, and he must know it at once; each wave must come higher than the foregoing—the cattle, least numerous; the flocks, a deeper loss; the camels, more precious still; and, cruelest of all, a loss unlike all else—the children—and each wave comes up before the preceding has time to recede. All antiquity and human thought cannot produce three such scenes as these; the first so lovely in its peace and righteousness; the second so awful in its far sublimity, unveiling to our eyes the hidden powers that play with and for us; and now the third, so wild in its fury and frantic in its malignant outbursts—and all to be followed by one so dreadful in its calmness and iron composure, when a human spirit stands alone in its own conscious greatness, independent of earth, and defiant of hell.” Dav.] All that the poet in Job 1:2-4 has described as the property of his hero, he now represents as in one day taken away from him. This is done in four stages, or by four strokes, following each other in immediate succession [and immediately announced to him, whence the German proverbial expression Hiobsposten, “Job’s posts,” applied to tidings of calamity. Compare in English the proverbial expression: “Job’s comforters.”—E.] These four strokes are: (1) The loss of the oxen and the asses. (2) The loss of the sheep, representing the smaller cattle. (3) The loss of the camels. Each of these calamities was accompanied by the slaying of the servants in charge of the animals specified. (4) The loss of the children. In so far as the fourth of these losses was by far the most severe and painful, a gradation of woe appears in the series. [Ewald, followed by Dillmann and others, has remarked upon the peculiarity that the first and third of the calamities are ascribed to human, the second and fourth to celestial agencies.—E. “It is not accidental (says Hengstenberg) that there are just four catastrophes, divided into two pairs, and corresponding to the fourfold particularization of the righteousness of Job. In them may be seen a sort of irony of destiny touching his and all human righteousness.”]

Job 1:13. And there was a day [literally: Now it was the day, or: It came to pass on the day, viz.: when Satan, in pursuance of his fell purpose, visited on Job the first installment of woe, his children having assembled in the house of their eldest brother to begin their festivities. On that same day, the first and brightest of the festal round, the fatal stroke fell.—E.] when his sons and his daughters were eating and drinking wine in their eldest brother’s house [in the house of their brother, the first-born], i.e., according to Job 1:4, were celebrating the birth-day of this first-born, on a day, therefore, which was one of especial joy to Job’s entire household. See above on Job 1:4-5.

Job 1:14-15. The first loss: that of the oxen and the she-asses, together with the servants in charge.

Job 1:14. Then came a messenger to Job, etc. Literally: And a messenger came, etc.—The וְ introduces the conclusion of the conditional sentence וּבָנָיו ונו֬ in Job 1:13 [i.e., when his sons, etc., then it was that a messenger came]. Comp. Job 1:19, and Ewald, § 341 d.—The oxen were ploughing, and the she-asses feeding beside them.—The participial construction describes the condition which was disturbed by the calamity that befell them (Del, comp. Ewald, § 168 c). [This remark includes the construction of the partic. with היה, which is not (with Fürst, and others) to be regarded as a simple periphrasis for the narrative tense, as is usual in Aramean; היה on the contrary has its own force, defining the time of the continuous condition expressed by the participle.—E.] The partic. stands in the fem. plur, חֹרְשׁוֹת, because בָּקָר is a collective noun, and, more particularly, because the females of the class, cows, are intended. Subsequently, however, and referring back to this חֹרְשׁוֹת, we find the masc. suffix יְדֵיהֶם in use as the more general or primary gender (Ewald, § 184 c. [Green, § 220, 1, b], and comp. Job 39:3-4; Job 42:15). עַל־יְדֵיהֶם, literally: “on, or at, their hands.” The meaning is not “in their places,” as some Rabbis and Böttcher explain it, referring to Numbers 2:17; Deuteronomy 23:13 [nor “according to their custom,” more solito, Schult; nor “at some distance,” Wem.]; but, as the connection shows, “on both sides of them” (comp. Judges 11:26), or simply “beside them” (=אֶצְלָם, comp. Numbers 34:3).

Job 1:15. And the Sabeans fell upon them; literally: And Sabea fell, etc.—שְׁבָא, as the name of a people, is used in the feminine (Ewald, § 174, b); it is followed, however, by the masc. plur. הִכּוּ [see Green, § 197, d]. By שְׁבָא here is meant not the rich, commercial Sabeans of Southern Arabia, referred to in Job 6:19, but the related branch of the same people in northeastern Arabia, who lived the nomadic life of predatory Bedouins, ranging from the Persian Gulf to Idumea, neighbors and kindred of the tribe of Dedan, who also lived in North Arabia; Genesis 10:7; Genesis 25:3. Genesis still further makes mention of three races of the name, the Cushite, ( Job 10:9), the Joktanite (10:28), and the Abrahamic, or Keturic ( Job 25:3), which shows in general the mixed character of this people. [Schlottmann, while agreeing with Zöck. as to the branch of the family here referred to, shows on the authority of Pliny and Strabo, that the Sabeans of Southern Arabia were robbers as well as traders.—E.]—And they have slain the servants with the edge of the sword.—The servants here were the young herdsmen in charge of the cattle [lit.: “the young men;” LXX, τοῦς πᾶιδας; Jerome, pueros; Luther, “the boys;” so in slave communities servants are called boys.—E.] With the edge; literally: according to the [mouth, i.e.,] sharpness of the sword (לְפִּי הֶרֶב), i.e., unsparingly. [According to Ges. and Furst לְ here denotes the instrument. “The objection to Gesenius’ view is obviated by the near relation between the ideas of agency and instrumentality; and any other explanation of his examples is unnatural and forced.” Con.—And only I alone escaped to tell thee.—[“Chrysostom (Hom 2 et3de patient. Jobi) fancies that the מַלְאָךְ was Satan himself, who indulged himself in the gratification of bringing the ill tidings to Job.” Dillm.] The ה paragogic in וָאִמָּלְטָה does not mark here the cohortative use of the verb, but simply makes more vivid the verbal notion, in order to show the haste with which he escaped. [“I have saved myself with great difficulty.” Del.] Comp. Gesenius, § 49, 2; Ewald, § 232, g. The clause לְהַגִּיד לָךְ is objective: in order that, in accordance with the Divine decree, I might tell thee.

Job 1:16. The second loss: that of the smaller cattle, with the servants in charge.—While this one was yet speaking, there came another, etc.—The same connection between the circumstantial participial clause and the principal clause, as in verse13. (Ewald, § 341, d) זֶה־זֶה, “the one–the other,” and so again in Job 21:23; Job 21:25.—The fire of God fell from heaven and burned up the sheep, etc.—By “the fire of God” the author means the lightning rapidly repeating itself [see Exodus 9:23], which might be particularly destructive to the flocks of smaller cattle ( Psalm 78.), and the agency of which in suddenly burning and devouring is certainly described in 1 Kings 18:38; 2 Kings 1:12) (comp. Luke 9:54). [The expression: “fire of God,” indicates the poetic character of the description here given; and the entire sentence: “the fire of God fell from heaven,” is manifestly designed to show that Satan moved heaven and earth to combine in inflicting disaster on Job, so as to leave him without hope in either quarter.—E.] It is less natural to assume a rain of fire and brimstone, like that of Sodom (Del.); neither does the language used suit the burning sulphurous south wind called the Samûm (Schlott.), as a comparison with Psalm 11:6 shows. [The latter theory moreover would result in making too little distinction between this calamity and the fourth.—E.]

Job 1:17. The third loss: that of the camels, with their keepers. The Chaldeansformed three bands; lit.: “Made three heads” (Luther: drei spitzen), i.e., three army-bands or divisions. For דָאשִׁים in this sense, see Judges 7:16; Judges 9:34; 1 Samuel 11:11. As substantially parallel, comp. also Genesis 14:15, where the same primitive tactics and strategy are described as practiced by Chedorlaomer and his vassal-kings. “Without any authority, Ewald sees in this mention of the Chaldeans an indication of the composition of the book in the seventh century B. C, when the Chaldeans under Nabopolassar began to inherit the Assyrian power. Following Ewald, Renan observes that the Chaldeans first appear as such marauders about the time of Uzziah. But in Genesis we find mention of early Semitic Chaldeans among the mountain ranges lying to the north of Assyria and Mesopotamia (in Arphaxad, Genesis 10:22, or Ur of the Chaldees, Genesis 11:28; Genesis 11:31; comp. the Charduchian range of Xenophon; and later, of Nahorite Chaldeans in Mesopotamia, whose existence is traced back to patriarchal times ( Genesis 22:22), and who were powerful enough at any time to make a raid into Idumea.” Del. (Comp. also Dillmann, who, although an advocate of the later period to which the composition of the book is assigned, is careful not to try to make capital for his theory out of this passage).—And set upon the camels.—פָּשַׁט, literally: to strip, to pillage. [According to Gesenius the primary meaning is to spread out; hence of an invading army, in Nahum 3:16, of locusts. This sense best agrees with the prepositions with which it is construed: here עַל, and so Judges 9:33; elsewhere אֶל, 1 Samuel 27:8; בְּ, 2 Chronicles 25:13.—E.] The technical expression for such marauding invasions, or raids. Comp. Judges 9:33; Judges 9:44; 1 Samuel 23:27; 1 Samuel 30:14; Hosea 7:1.

Job 1:18-19. The fourth loss: that of the sons and daughters.

Job 1:18. While this one was yet speaking, etc. Instead of עוֹד ( Job 1:16-17), we have here עַד, which appears in connection with the participle, in the sense of “while,” also in Nehemiah 7:3.—The supposition of Schlott. [also of Hengst.], that “this slight change of expression is made to distinguish the two following verses from the preceding, because they relate the greatest loss,” is disproved by the circumstance that the change is too insignificant, being scarcely noticeable. The conjecture of Dillmann and some of the earlier commentators is more plausible, that instead of עַר, we should read עֹר, defectively written, which in fact is the reading of some MSS.

[“The violence of the winds of the Arabian desert is well known. When Pietro della Valle travelled through this desert in the year1625, the wind tore to pieces the tents of his caravan.” Hirzel.]—And smote the four corners,etc. [וַיִּגַּע, in the masc, although the subject, רוּחַ, is first construed as fem. (בָּאָה). The use of the masc. belongs probably to the poetic vividness of the description. The change would be the more readily made in this case, as רוּחַ is sometimes, though rarely, masc.; comp. Job 41:8 (A. V:16).—E.]—And it fell upon the young people;i.e. the ten children of Job, along with whom no special mention is made here of the servants in attendance, who probably perished with them, for the reason that their loss, in comparison with the far more grievous loss of his children, would not be taken into account by Job.—הַנְּעָרִים, here, and Job 29:5 (so also Ruth 2:21), plur. of the epicene noun נַעַר, which in the Pentateuch also is used both for a young man and a young woman. [Conant thinks, “it is the less necessary to assume suck a usage here, as the attention of the messenger would naturally be directed to the fate of the sons in which all were involved.” The view of Jarchi, as explained by Bernard: “ ‘There was no occasion to mention the daughters,’ meaning thereby that the daughters were of little consequence,” would meet with little favor at the present day. Ewald, speaking of the effect of this calamity on Job, remarks, it would add to the stunning force of the blow, that all this happened during the first day of a joyous festival, and consequently before the children could have incurred much guilt, according to the father’s apprehension as expressed in Job 1:4-5, so that the poet can furnish no sufficient occasion for their destruction in the greatness of their sin. This may be regarded as an additional and sufficient reason for assigning these calamities to the day when the entertainment took place in the house of the first-born, without having recourse to the theory that it was a birth-day feast. Wordsworth’s remark on the sweeping, all-embracing aspect of the destruction wrought is striking: “Satan had said, that God had ‘hedged in Job on all sides;’ but now Job is attacked on all sides; from the south by Sabeans; from the east by Chaldeans; from heaven by fire and whirlwind, or tornado, which assailed all the corners of the house of Job’s eldest Song of Solomon, in which his children were gathered together, and which fell upon them, and buried them in their hour of feasting.”—E.]

(y) Job’s Constancy and Patience. Vers.20–22.

Job 1:20. Then Job arose, and rent his mantle, and shaved his head: both well-known oriental gestures, expressive of violent grief, rending the mantle, the outer garment, מְעִיל [“an exterior tunic, fuller and longer than the common one, but without sleeves; worn by men of birth and rank, by kings and princes, by priests, etc.” Ges.—Comp. Job 2:12; Job 29:14], and shaving the head, including the beard [“a sign of mourning among other nations, but not allowed to the Hebrews ( Leviticus 21:5; Deuteronomy 14:1; comp. Ezekiel 44:20), except to certain persons, e.g. the Nazarites. See Numbers 6:9. This, as Professor S. Lee observes, is another evidence of Job’s independence of the Levitical law: see Job 1:5. The Hebrews in time of mourning sometimes plucked off the hair, as well as rent the mantle: see Ezra 9:3.” Words.] Job’s rising is mentioned simply as a preparatory motion, and as a sign of strong mental agitation, not as an independent gesture of grief. So also the clause which follows: “and fell down upon the ground,” is to be regarded not as an attitude of sorrow, but rather as preparatory to the worship of God in the immediate connection. This act of adoration (προσκύνησις) accordingly is presented in a twofold manner: first by the circumstantial preparatory clause, וַיִּפֹּל אַרְצָה, then by the exact terminus technicus for adoration, וַיִּשְׁתָּֽחוּ. (Comp. Hoelemann, Ueber die biblische Gestalt der Anbetung, in his Bibelstudien, Part I, 1859.) [“Job’s recognition of the quarter whence his sorrows came, and his feeling of God’s right to send them, and their ultimate (after some rockings) spiritual effect upon him, are finely exhibited in this verb. Human nature and grief has its rights first—the heart must utter itself in words or actions; but the paroxysm over, a deeper calm succeeds—a closer feeling of heaven, as after the thunder and tempestuous obscuration, the heavens are deeper and more transparent.” Dav.]

Job 1:21. The devout expression of the sufferer’s lament and resignation is put in poetic form, in parallel members, clearly proving that the author of the prologue is the same with the author of the poem. Comp. Introd. § 8.—Naked came I out of my mother’s womb.—יָצָתִי, defectively written, as in Job 32:18; Numbers 11:11.—And naked shall I return thither.—The difficult word, שָׁמָּה, “thither” meaning “into the womb” (not as Böttcher explains, “into the earth,” as though Job, in speaking, pointed with his finger to the ground), may be explained in two ways: either with Hahn and Hupfeld, “thither, whence I came, in coming out of my mother’s womb, to wit, out of the state of nonentity” [So Dav.: “Mother’s womb is considered synonymous with non-existence, and death is a return thither again into such a state”]; comp. Job 30:23; Psalm 9:18 (17 E. V.); or, more probably, by assuming a slight poetic ambiguity, by virtue of which “womb” in the second instance represents its counterpart, the bosom of mother earth: comp. Psalm 139:13; Psalm 139:15; Sirach 40:1 [“A heavy yoke is upon the sons of Adam from the day that they go out of their mother’s womb till the day that they return to the mother of all things.” Cyprian, quoting our passage, has it thus: “Naked came I out of my mother’s womb, and naked shall I go under the earth.” “Dans le second membre,” says Renan, “l’auteur passe à l’idée du sein de la terre, mére de tous les hommes.”—E.] The thought expressed here and elsewhere, as in Ecclesiastes 5:14 (15 E. V. see Comment. on the passage), that man departs hence as naked and helpless as he came here, is moreover only a deduction from that fundamental truth of antiquity announced in Genesis 3:19 ( Ecclesiastes 12:7). But to go further, and, taking בֶּטֶך אִמִי in the sense of earth’s bosom, the interior of the earth, to find here the doctrine of the pre-existence of souls (J. D. Michaelis, Knapp, etc.), this is to do gross violence to the plain phraseology of the passage, and Isaiah, at the same time, to foist surreptitiously on our book a dogma of later times, nowhere to be met with in the Old Testament.—Blessed be the name of Jehovahמְבֹרָך, “blessed, praised,” in a sense exactly opposite to that of Job 1:11, but chosen by the poet with express reference to the use there made by Satan of the word. Instead of the curse he wished for, the Tempter is compelled to hear from the sorely tried man God praised in benedictions. Job here gives evidence of being a believer in Jehovah, a confessor of the only true and eternal God, as his threefold use of the name יְהוָֹה proves. In his later discourses, this name retires before the name of God in general use in the patriarchal age, and occurs again only once ( Job 12:9). Comp. Introd. § 5. [“Faith, expressing itself in the most vivid language, seizes on the most elevated, joyous, expressive name. As in regard to the matter, so also in regard to the name, Job is here raised above himself.” Hengst.]

Job 1:22. In all this Job sinned not.—בְּכָל־זֹאת־, not “in all that which Job said and did” (Muntinghe, Rosenm, etc.), which would be a very flat statement; but in all that befell him, in all these dispensations. The LXX. correctly: ἐν τούτοις πᾶσι το͂ις συμβεβηκόσιν αὐτῷ. The expression reaches back beyond Job 1:20-21, although without excluding that which is here related as said and done by Job. And showed no folly toward God: lit. and gave forth no folly toward God;i.e. uttered against Him nothing foolish, nothing senseless (תִּפְלָה, the same as the adj. הָּפֵל, meaning stale, insipid, Job 6:6; comp. Job 24:12; Jeremiah 25:18). Comp. Jerome: neque stultum quid contra Deum locutus est: and among the moderns more especially Rosenm, Rödiger (in Ges. Thesaurus, p15, 16), Oehl, Vaih. [Noy. Bar. app’y, Con.]; Dillm. also, who explains: “offered to God nothing unsavory, i.e., nothing to displease him.” [“It is curious to observe that in many languages, modern as well as ancient, wisdom is represented under the character of sapidity, or a palatable stimulus, and folly under that of insipidity, or anything devoid of stimulus.… So while the Hebrew term here employed (תפל) means equally froth, insipidity, folly, or obtuseness of intellect, its opposite, which is טעם, means, in like manner, taste, poignancy, discernment, superiority of intellect; terms which the Arabs yet retain, and in both senses.” Good. For further illustration, G. refers to the proverbial “Attic salt” of the Greeks, for the flavor of wit and wisdom.—To this should be added, that in Scripture these terms have an ethical, as well as an intellectual significance, so that as “wisdom” is one of the most important equivalents of piety, “folly” stands in the same relation to impiety. And so here. Job, in his trial, uttered nothing which betrayed a heart unsalted by wisdom and grace, no spiritual absurdity which betokened a spirit at variance with the Supreme Wisdom.—E.] Altogether too inexact and free are the renderings, on the one hand, of Umbreit: “and permitted himself nothing foolish against God;” on the other hand of Ewald and Hahn: “and gave God no offence.” Contrary to usage is Olshausen’s rendering of תפלה as equivalent to “abuse, reviling” (“he gave God no abuse,” i.e., reviled him not: so the Pesh.) [Renan: “he uttered no blasphemy against God”]. The connection, however, forbids the explanation of Hirz, Stick, Schlott, Del. [Merx, Dav, Röd, Elz.]: “he did not charge God with folly, attributed to him no foolishness.” [So substantially E. V.: “he did not charge God foolishly.”] For at first Job shows himself far removed from that extreme violence of feeling which later in the history leads him once and again to the very verge of blasphemy, to represent God, for instance, as his cruel tormentor and persecutor. It would be very strange and quite premature for the poet to introduce here an allusion to those later aberrations.

5. (b) The severer trial: the loss of health, (a). The preparatory scene in heaven, Job 2:1-6. Job 2:1. Now it came to pass on a day.—Not, of course, on the same day as that mentioned Job 1:13, but after a certain interval, which is not more particularly defined. The art. here, הַיּוֹם, as in Job 1:6 q.v. It will be observed that here there is a variation from the statement in Job 1:6 in the use of לְהִתְיַצֵב with Satan, as well as with “the sons of God;” indicating, as Del. and Dillm. have shown, that Hebrews, as well as they, appeared at this time in the heavenly assembly with a definite object. What that object was is made to appear immediately in the succeeding dialogue between Jehovah and Satan.—E.]

Job 2:2. From whence comest thou?—Here אֵי מִזֶּה, instead of the earlier מֵאַיִ ן, Job 1:7; the only variation, and a slight one, of the language in that verse, which is otherwise repeated here word for word. The same is true of the following verse, at least of the first and longer part of it, which is an exact repetition of Job 1:8 with one slight variation, the substitution of אֶל for עַל before עַבְדִּי.

[The lofty Divine irony of Jehovah’s language should not be overlooked, contrasting as it does so strongly with Satan’s baffled malignity and arrogant, scoffing unbelief. Schultens justly remarks: Ut in verbis Satanæ jactantia, ita in Dei responso irrisio se exerit.—E.]

Job 2:4. Skin for skin.—A proverbial expression, the independent meaning of which is obscure, and can be ascertained only from the connection. Now the following sentence, “all that a man hath will he give for his life,” is evidently parallel in sense, as appears from the repetition of בְּעַד, “about,” here “for, instead of” (as in Isaiah 32:14; comp. the same use of תַּחַת in Exodus 21:23-25, and so frequently). It is therefore simply the application of the proverb to Job’s case. The meaning of the phrase therefore, it would seem, must be this: A man will give like for like; of two things having about equal value he will willingly let the one go, that he may save the other; and this in fact, Satan suggests, Job had done; he had willingly given up all that was his, in order to save his own life and his bodily health. Job’s property therefore is here represented as a skin, with which his person was covered, an integument enveloping him for protection and comfort (comp. Job 18:13; Job 19:26, where עוֹר designates the entire body, the whole person corporeally considered). His physical life is represented as another such a skin. Of these two skins or integuments, the one of which lies nearer to him than the other, and is therefore dearer to him and more indispensable, he has surrendered the one, to wit, the outer, remoter, least necessary, in order to save and to retain the other. [“As is said in the proverb: Like for like; so it is with man: all for life.” Hirz. “A proverbial saying, to the effect: A man freely parts with an external good, if he may thereby keep possession of another. So Job can well bear the loss of children and property, since the dearest earthly good, life and health, are left him.” Vaih. So Ges, Dillm, Hengst, Con, Dav, etc.] This interpretation is beyond question the one best suited to the context, and is to be preferred to the others which have been proposed, viz.: a. That of the Targ, of several Rabbis, Schlott, and Del.—“A man will give a part of the skin, or a member, in order to preserve another part of the skin, or member; much more will a man give up all that he has to keep his life.” This explanation is at fault in taking עוֹר, which always means the whole skin or hide, for a member or a part of the skin.—b. That of Ephraem, Rosenm, Hupf, in which עוֹר is used in respect of the lost children and animals to designate their life, their existence. [According to this view the full expression would be: skin (of another) for skin (of oneself), as “life for life” in Exodus 21:23; skin being used metaphorically for the body, or the life. The thought accordingly is: The bodies or the lives of others one will part with for his own.—The objection to this view is that the two equivalents, or the two things compared here, are not so much what is another’s, and what is one’s own, but rather one’s own property and one’s own life, or person.—Good’s explanation: “ ‘Skin for skin’ Isaiah, in plain English, ‘property for person,’ or the ‘skin forming property for the skin forming person,’ ” is correct as to the application, but as an explanation of the proverb it is faulty in that it injects too much of the special application into the body of the proverb.—E.] c. The interpretation of Olshausen, who refers to ver5, and explains “skin for skin” to mean “as thou treatest him, so he will treat thee; so long as thou leavest his (skin, i.e.,) person untouched, so long will he not assail (thy skin, i.e.,) thee in person.” This, however, is at variance alike with the connection and with decorum. [“Though it is the devil who speaks, this were nevertheless too unbecomingly expressed.” Del. In addition to the above explanations, the following deserve mention: d. That of Parkhurst Schult, Wem, who render the clause: Skin after skin, or skin upon skin; i.e., to save his life a man would willingly be flayed over and over. This is unnatural in itself, a doubtful rendering of the preposition, and at variance with the analogous use of the same preposition in the following clause. Any explanation which requires a different use of the preposition in both clauses is certainly to be rejected. e. The view of Umbreit, who while agreeing with the explanation given above of the clause: skin for skin, explains differently its relation to the following clause. The proverb he regards as a mercantile one, meaning, one thing for another, everything is exchangeable in the market, any external good may be bartered for another; but life is an internal good of such value that nothing will buy it, and a man will sacrifice everything for it. His translation accordingly is: “Skin for skin; but all that a man hath he gives for his life.” This, however, is much less simple and natural than to regard the וְ as connective, and the second clause as the application of the first. Especially decisive against it is the adversative אוּלָם at the beginning of Job 2:5, which on Umbreit’s theory would be deprived of all force. f. Merx in his version substitutes for the oriental proverb the German: Das Hemd sitzt näher als der Rock (The shirt is nearer than the coat), and explains: “One skin envelopes another skin; the first (goods and children) has been taken away from Job, he must yet be stripped of the second (health).” He maintains that בְּעַד never signifies “for, instead;” but he is condemned out of his own mouth, for in the very next clause he translates בְּעַד נַפְשׁוֹ “for his life!” While it may be granted that בְּעַד is not exactly synonymous with תַּחַת, either may be appropriately rendered by “for,” the former corresponding rather to the Greek περί, or ὑπὲρ, the latter to ἀντι. “Although it does not stand for the ב of price, it nevertheless can, like תהת in Exodus 21:23-25, be used with the verb נתן in the sense of “instead,” especially when the accessory notion ‘for the protection of’ is retained in connection with it.” Dillm.

The use of skin as the representative of value in the proverb is explained by the extent to which it was used as an article of utility and traffic. It was useful in itself and as a medium of exchange. Hence “skin for skin” would naturally mean “value for value.”—E.]

[The connection of the two verses is as follows: Value for value; a man’s life is worth everything, and all that he has he will give up to save his life. But—touch that, put his life in peril, so that nothing that he has, or can do will save it, and assuredly he will curse thee. A simple statement of the connection is all that is necessary to refute some of the erroneous interpretations of the passage.—E.] נָגַע, to touch (in Job 1:11 construed with בְּ) is here followed by אֵל. It is going too far, however, to assume, with Delitzsch, that this “expresses increased malignity: stretch forth Thy hand but once to his very bones,” etc. [Hengst. agrees with Hupfeld that here “the bone” is specially mentioned as in Psalm 6:3 (2); Psalm 38:4 (3): Psalm 51:10 (8) as the basis of the body and of its condition, as the inmost seat and source of vital power and sensibility.” Note the peculiar metaphorical use of עֶצֶם, in Hebrew for self, self-same.—Add also that the collocation of bone and flesh in Hebrew is in almost every instance expressive of a man’s very self, his essential personality. Comp. Genesis 2:23; Judges 9:2; Job 10:11; Proverbs 14:30. Satan’s words here accordingly mean more than: touch his body; they mean: touch him; strike him in the vital parts of his being.

Verily, he will curse Thee to Thy face.—As in Job 1:11. Satan, it will be noted, is more truly Satanic in this scene than in the former. As Dav. finely observes: “In his former aspersion of Job he had only hinted that Job’s religion was not very genuine; it was profitable, and therefore carefully attended to. Here he goes a great way deeper, and maligns human nature in its very humanity. Man is not only irreligious (except for profit), but he is inhuman; what is usually regarded as possessions of the most irreligious men, love of kind and kindred, the deeper affections of family on which so much fine sentiment has been expended—they are matters of profit too. Man cares little for friend or family, only he be safe himself: put forth Thy hand and touch his own bone and flesh, and his viperish nature will rise like the trodden serpent, and disown Thee to Thy face.” The essence of sin in its ordinary human manifestation is to be unable to live from any higher motive than self; its essence in the life of Satan is to be unable to conceive of any higher motive than self. The spirit of evil in man often makes virtue tributary to self; the spirit of evil in Satan takes the very constancy of virtue as proof only of more intense selfishness. The devil’s logic in the case of Job: the more steadfast Job seems to be, the more inhuman must he be.—E.]

Job 2:6. Behold he is in thy hand, only spare his life.—Comp. Job 1:12. נֶפֶשׁ is to be distinguished from חַיִּים; it denotes not the life-function, as such, which belongs to man as a spiritual and corporeal being, but its seat and medium, the soul (ψυχή, anima). But as above in Job 2:4, so here, it must be rendered “life” [the term “soul” with us not being the exact equivalent of the above Hebrew, Greek, and Latin terms.—E.] Comp. the like use of ψυχή in Acts 20:10, and elsewhere often in the New Testament.—שְׁמֹר, lit.: “beware of, abstain from;” i.e., take care that in imperiling his life by the infliction of painful disease, thou dost not deprive him of it.

6. (β) The fulfillment of the decree in Job’s terrible disease: Job 2:7-8.

Job 2:7. Then Satan went out … (comp. Job 1:12) … and smote Job with sore boils from the sole of his foot unto his crown;i.e., over his whole body.—Comp. the description of the same frightful disease given in almost the very same words in Deuteronomy 28:35.—שְׁחִין [singular collective], used in Leviticus 13:18 sq, of the boils of a leper, and elsewhere of the carbuncles of the plague, refers here, as its use with the strengthening attributive רַע shows, to the worst form of leprosy, the Lepra Arabica, 2] or Elephantiasis, called also lepra nodosa, or tuberculosa, on account of the frightful swollen pustules, or boils, which make the limbs of the sufferer, and especially the lower extremities, look like the lumpy, apparently jointless limbs of the elephant [also perhaps “from its rendering the skin, like that of the elephant’s, scabrous and dark-colored, and furrowed all over with tubercles.” Good]. By the Arabians it is named gudhâm, the mutilating disease, because in its extreme stages entire members gradually fall away, such as fingers, teeth, hands, etc. Once in the Old Testament it is described as שְׁחִין מִצְרַיִם, “the Egyptian ulcer” ( Deuteronomy 28:27). It is not limited, however, to Arabia and Egypt, but prevails also in the East Indies, inclusive of the Sunda Islands, and likewise in the West Indies, and even in the countries of Northern Europe, as in Norway, where it rages at times with fearful violence, often seizing on entire villages. It is not only contagious (according to the testimony of the ancients, e.g., of Aretäus, the Cappadocian, it might be communicated by the mere breathing of the person diseased), but in many cases it also transmits itself from parents to children. [Dillman remarks that according to the most recent observations it does not seem to be contagious. So also the article on Medicine in Smith’s Bible Dict. says: “It is hereditary and may be inoculated, but does not propagate itself by the closest contact.”—E.] Finally, it Isaiah, as a rule, incurable; or at all events one of the most tedious diseases, protracting itself through twenty years or more. The identity of this disease with Job’s affliction was maintained long ago by Origen (c. Cels. Job 6:5), and is held by all modern expositors. This view is supported by the symptoms of the disease as they are further given in our book: the insufferable itching of the skin ( Job 2:8); the skin cracking, and covered with boils now hard and crustated, and now festering ( Job 7:5); the stinking breath ( Job 19:17); the blackened and chapped appearance of the body caused by inward heat in the bones ( Job 30:30); the danger of the limbs falling away ( Job 30:17; Job 30:30); the extreme emaciation of the body ( Job 19:20; Job 30:18); the anguished frame, made restless by nightly dreams, gaspings and tortures ( Job 7:4; Job 7:13-15; Job 30:17), etc. [“It first appears in general, but not always, about the face, as an indurated nodule (hence it is improperly called tubercular), which gradually enlarges, inflames, and ulcerates. Sometimes it commences in the neck or arms. The ulcers will heal spontaneously, but only after a long period, and after destroying a great deal of the neighboring parts. If a joint be attacked, the ulceration will go on till its destruction is complete, the joints of finger, toe, etc., dropping off one by one. Frightful dreams and fetid breath are symptoms mentioned by some pathologists. More nodules will develop themselves; and if the face be the chief seat of the disease, it assumes a leonine aspect (hence called also Leontiasis), loathsome and hideous; the skin becomes thick, rugose, and livid; the eyes are fierce and staring, and the hair gene rally falls off from all the parts affected. When the throat is attacked the voice shares the affection, and sinks to a hoarse, husky whisper.”—Art. Medicine in Smith’s Bib. Dict. See also art. Leper]. Comp. below on Job 7:14; also the more particular description of the disease by Aretäus the Cappadocian (translated by Mann, 1858, p221; comp. also Del, Vol. I, p70, n. Clark’s For. The. Lib.); J. D. Michaelis, Einleitung ins A. T., I:57 sq.; Winer, Real- Wörterbuch, I:115 sq. (3d Ed.); Friedrich, Z. Bibel, 1848, I:193 sq.; Hecker, Elephantiasis, oder Lepra Arabica, Lahr, 1838; Heer, De elephantiasi Græcorum et Arabum; Danielson and Boeck, Traité de la Spédalskhed, ou Elephantiasis des Grecs, a work published at the expense of the Government of Norway, Paris, 1848; Virchow, Die krankhaften Geschwülste, Vol. II:1, Berlin, 1863 (which treats with especial minuteness of the distinction frequently overlooked between the Eleph. Græcorum and the Eleph. Arabum); also the narratives of travelers, e.g., Bruce, and recently of Bickmore (an American traveler in the East Indies), who, after giving a harrowing description of a village in northern Sumatra filled with sufferers from elephantiasis, declares with a shudder that one who has never seen such cases of leprosy can form no conception of the distortions which the human body can assume, and still live.

Job 2:8. And he took him a potsherd to scrape himself withal.—The modern Orientals, when suffering from the same disease, make use of instruments prepared for scraping, made out of ivory or other material (comp. Cleric on the passage). [“Scraping with a potsherd will not only relieve the intolerable itching of the skin, but also remove the matter.” Del.] And he sat down among the ashes: lit.: “and he was sitting (at the time) in the midst of the ashes;” or “while he sat in the midst of the ashes.” [So most of the recent commentators. The participial construction וְהוּא ישֵׁב describing the condition of the subject at the time of the affirmation in the principal verb. Comp. Genesis 19:1; Judges 13:9; and see Ewald, Gr. § 168, 2and § 341, a. Schlott. finds in this clause evidence, that but a short time intervened between the former trial and the present. While he was yet sitting in ashes, mourning the loss of his children, he was smitten in his own person.—E.] Sitting in the ashes is certainly the attitude of a mourner (comp. Job 42:6; Jeremiah 6:26; Jonah 3:6); but in this case, the attitude is occasioned not only by the loss of his children, but more especially by the new calamity which has befallen the sufferer. The LXX. enlarges upon the description in accordance with the Levitical law touching leprosy, as well as such passages as Psalm 113:7 : Καὶ εκάθητο ἐπὶ τῆς κοπρίας εξω τῆς πόλεως. There is nothing in the Heb. text here to indicate the segregation of Job in his leprosy. Still it cannot be doubted, especially in view of Job 2:12 (see notes), that even as a non-Israelite, as an inhabitant of Haurân e.g., he was required to submit to such separation Comp. the information given by Wetstein in Del. (2:152), concerning the dung-heaps, the mezbele before the villages of Haurân, and the occupation of the same by lepers. [“The dung is brought in a dry state in baskets to the place before the village, and is generally burnt once every month.… The ashes remain.… If a village has been inhabited for a century, the mezbele reaches a height which far surpasses it. The winter rains make the ash-heaps into a compact mass, and gradually change the mezbele into a firm mound of earth.… The mezbele serves the inhabitants of the district as a watch-tower, and on close, oppressive evenings as a place of assembly, because there is a current of air on the height. There the children play about the whole day long; there the forsaken one lies, who, having been seized by some horrible malady, is not, allowed to enter the dwellings of men, by day asking alms of the passers-by, and at night hiding himself among the ashes, which the sun has warmed. There the dogs of the village lie, perhaps gnawing at a decaying car-case that is frequently thrown there. Wetzst.

7. (γ) Job’s Steadfastness in Piety. Vers.9, 10.

Job 2:9. Then said his wife unto him.—[The Chald. here gives the name of Job’s wife as Dinah, a trace of the old tradition that Job was contemporary with Jacob. The Sept. and Copt, contain a considerable addition to the text in the form of a lengthened and impassioned discourse by Job’s wife, detailing his sorrows and her own.—E.] In place of Satan, who, from Job 2:6 on, disappears from the book’s history, Job’s own wife now appears against him to tempt him, to be, as it were, an adjutrix diaboli (Augustine). Dost thou still hold fast to thine integrity?—עדְֹךָ וגו׳, a question implying astonishment, although without a particle of interrogation (Ew. § 324, a). Compare the question which Anna, the wife of Tobias, that apocryphal copy of Job’s wife, addresses to her blinded husband: ποῦ εἰσὶν αἱ ἐλεημοσύναι σου καὶ αἱ δικαιοσύναι σου, ἰδοὺ γνωστὰ πάντα μετὰ σοῦ [“i.e. as Sengelmann and Fritzsche correctly explain, one sees from thy misfortunes that thy virtue is not of much avail to thee.” Del.]—Renounce God and die!—ברך אלתים evidently in the bad sense of Job 1:11; Job 2:5; and thus equivalent, to: “let God go, renounce thy allegiance to Him, give up at last praising and trusting Him, since verily nothing more remains for thee but to die!” Hahn takes ברך here sensu bono: “Praise God all the time, thou shall presently see what thy reward Isaiah, even death!” [So Ges. Lex.: “Bless and praise God as thou wilt, yet thou must now die; thy piety towards God is in vain.” Carey, Con.: “The import of this taunting reproach I take to be: Bless God (if you will), and die! for that is all it will profit you.”] But to this stands opposed the sharp rejoinder which Job makes in Job 2:10 to his wife, from which it may be clearly inferred, that on the present occasion she was to him, if not altogether a “Proserpina et Furia infernalis” (Calv.), still, in some measure, a μάστιξ τοῦ διαβόλου (Chrysost.), to scourge him severely, an “instrument of the Tempter” (Ebr.). [Another argument against taking ברך in the sense of “blessing” is brought forward by Hengst, to wit, that the words bear an unmistakable relation to the saying of Satan, twice repeated: Verily he will renounce Thee to Thy face. The wife is Satan’s instrument in the endeavor to secure the fulfilment of that prediction. It may be still farther suggested, that the spirit which manifestly prompted the first words of the wife seems more in harmony with the rendering “renounce.” She begins by expressing her astonishment, an astonishment evidently accompanied by deep indignation, that after such heavy blows Job should still hold fast to his integrity. Nothing could be more natural than to find her in the same breath vehemently urging Job to relinquish his integrity by “bidding farewell” to God.—E.]

[Hence the rendering of גַם by “What?” (E. V ) is inaccurate. “The first division of the verse is translated by Ges, Ew. (Hupf, Dillm, Ren ), and some others affirmatively, and the second division interrogatively. Thes. I, p294, bonum accepimus a Deo, nonne etiam malum suscipiamus? … But the Heb. has the same form in both divisions; and the interrogative tone in both is a far more spirited expression of the thought.” Con.] The word קִבֵּל, “to receive” is found elsewhere in prose only in the post-exilic literature, and in Aramaic. Its appearance here, however, should not greatly surprise us, as we meet with it in proverbial poetry. Proverbs 19:20. [It is worthy of note as a fine exhibition of the sympathetic genius of the author, that whereas as in Job 1:21 he uses the name Jehovah, here he uses the name Elohim. There the religious consciousness of Job, deeply stirred by his losses, but realizing nevertheless the full blessedness of uninterrupted communion with God, and pouring itself forth in that sublime soliloquy which is for all ages the doxology of the chastised believer, seizes on that name which to the Old Testament saint most fully expressed in his eternal perfections and glory on the one side, and in his personal relations to man on the other. Here, the same consciousness, deep, genuine, unfaltering as ever, but striving on the one hand to maintain itself against the depressing influence of physical ill, on the other hand to repel the daring suggestion of atheistical folly, consecrated as the suggestion was through Satanic skill by all the associations which love had sealed upon the lips that spoke it, seizes on that name of the Supreme Being which most fully expresses his power over the forces of nature, and which most effectually silences the sneer of the godless heart. There Job speaks rather as the chastised child, in the attitude of benediction, blessing the name of Jehovah; here he speaks rather as the chastised creature, in the attitude of resignation, vindicating the ways of Elohim.—E.]—In all this did not Job sin with his lips.—Compare the similar judgment rendered by the poet at the conclusion of the first trial, Job 1:22. That Job has thus far escaped all sin of the lips (comp. Job 27:4; Psalm 34:14 (13); Psalm 59:8 (7); Psalm 140:4 (3); Proverbs 24:2, etc.), is here emphasized indeed only by way of contrast with the violent expressions which soon follow, which he was provoked to utter by the three friends, and in which he assuredly did sin. The intimation that he had already sinned in his thoughts (Targ, Diedrich), is scarcely conveyed by the בִּשְׂפָתָיו, however true in itself the remark of Delitzsch: “The temptation to murmur was now already at work within him, but he was its master, so that no murmur escaped him.”

8. The visit of the friends, and their mute sympathy, as an immediate preparation for the action of the poem, Job 2:11-13.

[Ewald, however, justly criticizes the Masora in these and other passages on the ground that the partic. can just as well be assumed in them, and is besides the more obvious construction. See Gr, p802, n1.—E.] That which is here related is to be understood as taking place not at the very beginning of Job’s sickness, but some months later (comp. Job 7:3), when the disease had made considerable progress, producing loathsome disfigurement of his person (comp. Job 2:12; Job 7:4 seq.; Job 19, Job 30.)—And they came each from his own place.—These places where they lived, which are mentioned in the sequel only in the most general way as countries, or regions of country, are not to be regarded as situated in each other’s immediate vicinity. The place where they came to, the object of וַיָּבֹאוּ, is to be thought of as some other place than that where Job lived. From this, their appointed rendezvous, they then proceeded to Job’s abode, to testify to him their sympathy (this being the meaning of לָנוּד, comp. Job 42:11, also נִיד, sympathy, Job 16:5), and to comfort him.—Eliphaz the Temanite, etc.—Since Eliphaz (אֱלִיפַז) appears also in Genesis 36:4; Genesis 36:10; Genesis 36:12, as an old Idumean name of a person, there can be no doubt that his country, Teman (תֵּימָן), a name which also occurs in Genesis 36:11; Genesis 36:15, in close connection with that of Eliphaz, is to be identified with the Idumean region of that name, whose inhabitants, not only according to our poem, but also according to the testimony of other Scripture writers, such as Jeremiah ( Jeremiah 49:7) and Baruch ( Job 3:22 seq.), were particularly celebrated for their wisdom comp. also Obadiah 8:9; also the בְּנֵי בְיָן, i.e., sons of knowledge, of Wisdom of Solomon, in (Macc. Job 5:4). We are scarcely to understand by it the Têmâ of East Hauran (which indeed may possibly be a colony of the Edomite Theman). As for the countries of the two other friends, Shuah (שׁוּחַ), the home of Bildad, is to be sought for somewhere in the eastern part of North Arabia, among the settlements of the Keturäites, one of whom is called Shuah, Genesis 25:2. The application of the name to Schakka, beyond Hauran, the Σακκαία of Ptolem, Job 5:15, is doubtful on account of the difference in sound of the names. [According to Carey it is identical with the Saiace of Pliny (6:32), now called Sekiale, or El Saiak about midway between the Elamitic Gulf and the mouth of the Euphrates]. Naamah, finally, must be one of the many Syrian regions of that name; it can hardly be the city of that name in the Shefelah, mentioned Joshua 15:41 When out of a נַעֲמָתִי the LXX. makes out Zophar a Μιναῖος (or Μανναῖος, so Aristæus, in Euseb. Præp. Ev. Job 9:25), it probably follows a tradition which pointed to Maon (now Mâân), lying East of Petra, as his home.—Again, as regards the etymology of the names of the three friends, it may be conjectured that אֱלִיפַז means the man to whom “God is his joy;” בִּלְדַּד, “the son of strife” (לרד, in Arab. to strive, to wrangle); צוֹפַד, perhaps “the twitterer” (i.e., צִפּוֹר, from צפר, to pipe, to twitter). So Gesenius—Dietrich in their smaller dictionary; while Delitzsch, e.g., adopts entirely different definitions: thus אֱלִיפַז = cui Deus aurum est, comp. Job 22:25, also the name Phasael, formed by transposition; so also Michaelis, Suppl. p37. Fürst: “El is dispenser of riches;” Ges. in Lex.: “God his strength”]: בְּלִי דַד=בלדד, sine mammis, one brought up without his mother’s milk; צוֹפר = el—asfar, “the yellow,” flavedo. Comp. Abulfeda’s Hist. ante-islamica, Ed. Fleischer, p168 [Fürst: “The shaggy, or rough”]. The two latter names, being just those in respect to which the suspicion that they are a poetic invention could be in some measure justified, do not appear elsewhere in the Old Testament. [And they had made an appointment together to come, etc.; or more correctly: They met together by appointment; the proper meaning of the Niph. נוֹעַד being, as Del. and Dillm. point out, not to appoint a place for meeting (which would be נוֹעַץ rather), but to meet in an appointed place at an appointed time.—E.]

Job 2:12. And they raised their eyes afar off, and knew him not.—Two things may be inferred from these words: (1) That Job was now staying not in his own house, but out of doors, in a place which furnished miserable shelter, serving as a retreat for lepers; comp. on Job 2:8 above [and especially the extract from Wetst. concerning the mezbele]; and (2) that the disease had already disfigured him so that he could not be recognized (comp. notes on Job 2:7).—And sprinkled dust upon their heads toward heaven.—In addition to the weeping and the rending of their mantles, these words describe a third and a particularly violent symbol and expression of their sympathizing grief. Gathering up the dust they fling it into the air, i.e., “toward heaven,” until it falls back upon their heads; thus indicating that by a heavenly, a Divine dispensation, they felt themselves to be bowed down to the dust in sorrow (comp. Ezekiel 27:30; Lamentations 2:10, etc.)

Job 2:13. And they sat down with him upon the earth seven days and seven nights;i.e. as the sequel shows, in silence, and also without doubt fasting. This impressive demonstration of sympathizing sorrow reminds us, not of the seven days’ lamentation for Saul ( 1 Samuel 31:13), but rather of Ezekiel’s mourning, when he sat down for seven days astonished among the captives by the river Chebar ( Ezekiel 3:15). To lay stress on the number seven as rigidly historical is inadmissible in view of the poetic ideal character of the description. At the same time, the statement contains nothing impossible or improbable, nothing at variance with customs and modes of thought which are known to prevail in the east, especially among oriental sages, with whom moreover, ascetic practices are always to be associated. Their “sitting down upon the ground” still further characterizes them as mourners in all they did; comp. 2 Samuel 12:16; Ezekiel 26:16; Lamentations 2:10.—And none spake a word unto him: lit. “without one (וְאֵין וגו׳) speaking to him a word.” This silence is to be understood as absolute—not as interrupted by occasional speech among themselves. [“This seven days’ silence has been thought improbable, and it has been sought in various ways to modify the statement. A great mistake. For it is to be borne in mind that what is observable in the well-known phenomena of mystical absorption in the East Isaiah, in a less exaggerated form, a universal characteristic of orientals. Rest as well as motion has with them more positive power than with us—a trait which Hamann, in the beginning of one of his most genial writings (the Æsthetica in nuce), mentions as characteristic of the primeval world of humanity: “The rest of our ancestors was a profounder sleep; and their motion a reeling dance. Seven days they would sit in the stillness of meditation; and then they would open their mouth for winged sayings.’ ” Schlott.] The reason for the friends’ silence is given by the poet in the explanatory clause which follows: For they saw that the affliction was very great;i.e. they observed that Job’s painful condition, including the disease and the misery which caused it (כְּאֵב here accordingly not in a one-sided subjective sense, but also the objective sense of affliction, malady), was far too great to admit of their endeavoring to comfort him simply by words. It is therefore the overpowering sight of the nameless misery which has seized upon their friend that closes their mouth; although to this must be added the influence of the erroneous assumption, which controlled all of them, that Job’s terrible suffering had been occasioned by certain secret sins, the existence of which they had not before suspected, and which they had never deemed him capable of committing. And the fact that this erroneous assumption, which led them to look on their friend not only as one who was sorely afflicted, but as one who had fallen, lay at the bottom of their persistent mournful silence, and was even to be read on their countenances, must have made their presence to the sorely tried sufferer the more painful the longer it continued. And so their visit, which was undertaken according to Job 2:11 with the most loving intent, became, without their purposing it, a severe trial of his feelings (comp. Job 6:14 sq, especially Job 2:24)—a trial which at length affected him more powerfully, and became more insupportable to him than all former ones, driving him at last into that passionate and intemperate outbreak, which even the lamenting and doubting challenge of his wife had failed to call forth. Comp. Vilmar (Past. Theol. Blätt. xi69): “The temptation of Job becomes efficient by means of his friends. First of all, by their presence they cause his attention to be drawn exclusively to his own misery, and then by their reproaches they draw out from him, one after the other, the maintenance of his own innocence, his complaint because of the cruel misunderstanding of his friends, his dispute with them, and finally his dispute with God.” [“Thus a new trial awaits Job, one in which he cannot stand aloof from men, and go through in the secresy of his own soul—fighting his dark adversaries alone, and conquering and becoming strong in his solitude: his conflict this time is with men, with the best and most religious of men, and with the loftiest creed his time has heard of. It is a tremendous conflict; when a man stands alone, with all parties and forms of faith and thought, and even the world, or outward God, against him, and only himself and strong conscience, and his necessary thoughts of the unseen God and instinctive personal faith in Him as his helpers. It does not appear what place, if any, Satan holds in this new conflict; his name disappears from the book. We cannot say, whether he silently acknowledged himself baffled and retired, having done his worst on Job, and so this new trial, not of his contriving, but of God’s, who will by its means bring Job to fuller knowledge of Himself that he may be at peace; and if Song of Solomon, how infinitely deeper is God’s knowledge of us than Satan’s, and with what unspeakably profounder skill he can touch the deepest springs of our nature, and so get behind, do what Satan will, all his possible contrivances, for greater is He that is in us than he that is in the world—or whether we are to understand this new fire to be also of the devil’s kindling. We prefer to have done with him, and view the remaining portion of Job’s exercise as between him and God alone, who, though the devil failed, and retired in confusion, will yet display to the universe more wondrous strength and more marvellously the talismanic touch of the divine hand upon the human heart. It seems so; much of the poem is monologue, the objections and interpellations of the friends are but used by God as spurs to stimulate the soul to exercise itself on him. No one can doubt the divine wisdom in using the friends to bring Job into fuller knowledge of itself; the violence of human dialectic and the many-sidedness of several minds presented before Job in much greater completeness all the phases of his relation to heaven than could have been accomplished by the mere workings of his own mind.” Dav.

DOCTRINAL AND ETHICAL
The feature of the preceding Section of our book of greatest interest to the reader who would thoroughly investigate the Scriptures both from the speculative, doctrinal and ethical point of view, as well as from the apologetic, centre predominantly, indeed we may say exclusively, is the enigmatic figure of Satan.—The “Satan of the Prologue” is the standing theme of certain introductory chapters, or of elaborate dissertations in most of the modern Commentaries on Job, both critical and apologetic. The following are the fundamental questions treated in this connection: Can we and should we assume a personal intermediate cause out of the circle of the highest created existences, that Isaiah, a mighty fallen angel, to account for that which is sinful in the actions and motives of mankind in general? Again: Should we attribute to this evil spirit, even within the sphere of the external life of nature and humanity, operations which produce ruin and destruction, thus exhibiting him as a cause, not only of moral evil, but, in a qualified sense, also of physical evil on earth? Again: May we assume that like the good angels, he has access to God’s throne, and so has, as it were, a place and a voice, or, at any rate, certain ministerial functions in the councils of heaven? Finally—and this Isaiah, after those more general questions, that which specially relates to the peculiarities of the Satanology of the Book of Job—Can we assign the name, the functions, the whole appearance of Satan as the personal principle of evil, or, in a word, as the Adversary, to that more remote antiquity of the theocratic development, to which so many indications point as the most probable time to which to refer the composition of this book? Or are we constrained to regard the whole conception of Satan as the product only of a later development, say of a biblico-theological development moulded by influences proceeding from the Assyrian Babylon, or the Persians, and accordingly to bring down the composition, if not of the entire book, at least of the Prologue (together with the Epilogue, comp. Introd. § 8), into a later age, subsequent not only to the time of Moses, but even to that of Solomon? With reference to the skeptical element which resides in each one of those questions, and at the same time with a view to obtaining a more concise and simple treatment of the same, the question may be put thus: whether the Satan of the Book of Job is to be rejected—(1) on religious and moral grounds, as the product of a dualistic mythology, antagonistic to a pure monotheism, or (2) on physicotheological grounds as a superstition; or (3) on æsthetic grounds as a pure poetic fiction; or (4) on grounds derived from the history of revelation, as a scriptural and theological anachronism.

1. The theory that there is a Satan cannot be rejected on religious and moral grounds, for the entire Holy Scriptures of the Old and New Testaments demonstrate the existence of such a being; never, however, in the dualistic sense of the religion of the Zend [Avesta], as an evil principle, absolutely and from eternity opposing the good God, but always as a relative or created evil principle, as an angel or spirit which had been created good by God, but which had afterwards fallen through its own criminal wickedness. As a matter of fact, this created evil principle—to the actual existence of which no one testifies more frequently, strongly, and emphatically than our Lord Himself in His discourses as recorded in the Gospels (the synoptical alike with that of John)—meets us already in the oldest book of the Bible, in Genesis, where the account given of the origin of sin ( Job 3) so unmistakably presents the evil spirit, disguised as a serpent, as the author of sin in the development of humanity, that every attempt to explain the serpent as pure “allegory,” or a “mere hieroglyph,” runs off into absurdity. Not less do we find this same evil principle, if not by name, at least in fact, in the Azazel of Leviticus ( Job 16:3 seq, 27), that “personification of abstract impurity as opposed to the absolute purity of Jehovah,” as Roskoff (Gesch. des Teufels, Bd. I, Leipzig, 1869) has perhaps not unsuitably defined him, as well as in the description, resembling our Prologue, given by the prophet Micah the elder in 1 Kings 22:21 seq, where הָרוּחַ, “the spirit” simply, is used to designate the evil spirit only because hitherto humanity had to trace everywhere mainly the operation of this spirit, the liar and murderer from the beginning, whereas of the Spirit in the highest and truest sense of the word, the Holy Spirit of God ( Joel 3:1 [E. V, Job 2:28], John 3:34, etc.), it had learned as yet little or nothing. But also by name the Old Testament more than once already testifies to the existence of Satan, certain as it is that not only this Prologue, but also 1 Chronicles 21:1 and Zechariah 3:1, apply this designation to the same being; in the passage in 1 Chron. as a peculiar proper name without the article, in Zechariah, as in our passage, as an appellative, and consequently with the article. The signification attaching to the word in each case, whether with or without the article, is simply “the Adversary” (שָׂטָן from שָׂטַם=שָׂטַן, to he hostile to, adversari; Job 16:9; Job 30:21), or also “the Accuser” ( Psalm 109:6). Comp. the New Testament equivalents ὁ διάβολος and ὁ κατήγως, Revelation 12:10; likewise the cases where שָׂטָן denotes a human adversary or enemy, such as 1 Samuel 29:4; 2 Samuel 19:23, 22]; 1 Kings 5:18, 4]; Job 11:14-20; also Numbers 22:22; Numbers 22:32, where a good angel of Jehovah, in so far as he obstructs Balaam on his way, is spoken of as his “Satan.” This same signification, however, has in it nothing which in the slightest degree indicates an absolutely dualistic antagonism of Satan to God, and hence a character above that of a creature, or, in any sense, divine and eternal. And especially in this Prologue, which in any case, even if written after the time of Song of Solomon, contains the earliest Biblical testimony to Satan’s invisible agency in tempting men, does he appear as distinctly as possible as belonging to the class of created spirits, an angel like the angels or “sons of God” (בִּנֵי הָאֱלֹהִים, Job 1:6 seq.; Job 38:4 seq.; Genesis 6:2; comp. Psalm 29:1; Psalm 89:7, 6], although indeed an angel possessed of an evil disposition, and guilty of evil actions, who in any case belongs to the same side with the angels who bring calamity and death ( Job 33:22; Psalm 78:49), and who, as an accuser of men, is engaged in doing just the opposite of that which is attributed to those who are spoken of in our book as “interceding” or “mediating” angels ( Job 5:1; Job 33:23 seq.). Nothing therefore can be more perverse or unhistorical than the attempt to represent the Satan of the Old Testament in general, and of our book in particular, as a Hebrew imitation, either of the Angramainyas—Ahriman of the Persians (so many of the earlier exegetes, also Umbreit, Renan, Hilgenfeld, Roskoff in the work cited above, Alex. Kohnt: Ueber die jüdische Angeologie und Dämonologie in ihrer Abhängigkeit vom Parsismus, Leipzig, 1866), or of the Set-Typhon of the Egyptians (so Diestel in his Treatise concerning Set Typhon, Azazel, and Satan, Stud. u. Krit., 1860, II.), and so to maintain the original uncreatedness of the evil spirit, his dualistic coexistence with God from eternity.[FN3] It is certainly impossible to see how the theory of a tempter of men, a created being, coming forth out of the realm of evil spirits, the theory, i.e., of a fallen angel as a personal principle of evil, and author of sin in humanity, does any violence to the purity of the religious consciousness, or the moral earnestness of men; or why it should be necessary to deny that Satan is “of purely Israelitish origin and a natural product of primitive Hebraism,” and with Diestel (in the article referred to above), to maintain that “it would be no particular honor even for Israel to be able to claim him as its own, that he never had a proper footing in the Hebrew consciousness.” Comp. Delitzsch, I. Job 57: “But how should it be no honor for Israel, the people to whom the revelation of redemption was made, and in whose history the plan of redemption was developed, to have traced the poisonous stream of evil up to the fountain of its first free beginning in the spiritual world, and to have more than superficially understood the history of the fall of mankind by sin, which points to a disguised superhuman power, opposed to the Divine will? This perception undoubtedly only begins gradually to dawn in the Old Testament; but in the New Testament the abyss of evil is fully disclosed, and Satan has so far a hold on the consciousness of Jesus, that He regards His life’s vocation as a conflict with Satan. And the Protevangelium is deciphered in facts, when the promised seed of the woman crushed the serpent’s head, but at the same time suffered the bruising of its own heel.”

2. Again, the physico-theological ground, that such natural phenomena of a destructive character, as the ravages of lightning, storms, dire diseases, etc., are to be referred directly to the agency of God as Ruler of the universe, and that we ascribe to the evil spirit far too wide a sphere for the exertion of his power, when we attribute such results to him—this position does not sustain the test of more searching inquiry in the light of God’s Word. Not only does our book in that striking description which it gives of Job’s calamities in Job 1:13-18, and Job 2:7, introduce a whole series of such destructive natural agencies (two of which indeed are works of destruction accomplished by wild, godless men), referring the same to Satan as the intermediate instrument of a Divine decree, but the entire Scripture of the Old and New Testaments views all possible events of nature which are connected with the destinies of mankind, and all historical catastrophes, as brought about by the invisible agency of angelic powers, now of such as are good, and now of such as are evil. Whether man is preserved or injured, it represents either result in so far as man with his body belongs to the corporeal world, as accomplished by the agency of spirits (comp. v. Hofmann, Schriftbew., I:285 seq.). And in particular does it introduce angels as causing desolating wars and defeats (comp. Daniel 10:1 seq.; Revelation 9:14 seq.; Job 20:8), also as letting loose the elements of destruction, such as fire, water, tempest, etc., in general, therefore as active powers engaged in furthering the manifestations of Divine wrath, now expressly representing them as belonging to the kingdom of Satan, now leaving their moral character undetermined. This it does quite often; our passage is by no means the only one; comp. 1 Chronicles 21:1 sq.; Revelation 14:15; Revelation 16:5, and often. So that Luther accordingly expresses no absurdly superstitious notion, but what is essentially only the purely theistic representation of the Holy Scriptures as apprehended by faith, when in the exposition of the fourth petition of the Lord’s Prayer in his Greater Catechism, he writes: “The devil causes brawls, murders, sedition and war, also thunderstorms, hail, to destroy grain and cattle, to poison the air, etc.” The extent of the sphere which Luther here, and in many other passages, especially in his “Table-talk about the devil” (Werke, Bd, 60), assigns to the agency of Satan in injuring and destroying life, may be altogether too wide; even as in like manner the Satanological and demonological representations of the earlier ages of the Church may need in many ways to be limited and corrected in accordance with the assured results of the modern natural sciences and philosophical investigation. But on the whole it still remains indisputable that he who denies to Satan any agency whatever in the sphere of nature, and allows him exclusively a moral influence upon the will, has removed himself far from the foundation of revealed truth, and for the Satan of the Bible, the “Prince of this world,” who “has the power of death” ( Hebrews 2:14), substitutes what is only a semi-personal Phantom-Satan, an abstraction of modern thought, the existence of which is problematical. Comp. Delitzsch (I:63): “As among men, so in nature, since the fall two different powers of Divine anger and Divine love are in operation; the mingling of these is the essence of the present Kosmos. Everything destructive to nature, and everything arising therefrom which is dangerous and fatal to the life of Prayer of Manasseh, is the outward manifestation of the power of anger. In this power Satan has fortified himself; and this, which underlies the whole course of nature, he is able to make use of, so far as God may permit it, as being subservient to His chief design (comp. Revelation 13:13 with 2 Thessalonians 2:9). He has no creative power. Fire and storm, by means of which he works, are of God; but he is allowed to excite these forces to hostility against Prayer of Manasseh, just as he himself is become an instrument of evil. It is similar with human demonocracy, whose very being consists in placing itself en rapport with the hidden powers of nature. Satan is the great magician, and has already manifested himself as such even in paradise, and in the temptation of Jesus Christ. There is in nature, as among men, an entanglement of contrary forces, which he knows how to unloose, because it is the sphere of his special dominion; for the whole course of nature in the change of its phenomena, is subject not only to abstract laws, but also to concrete supernatural powers, both bad and good.”

3. Neither is the Satan of our book to be assailed on æsthetic grounds; for his appearance before God in the midst of the other angels has nothing at variance with the position which all the rest of the Scriptures assigns to the Evil Spirit in the administration of the world, or the economy of the Divine kingdom, nothing which favors the suspicion that we have to do here with the arbitrary product of an inventive fancy, without objective reality. Herder, Eichhorn, Ilgen, and others in a former age [and so Wemyss] denied that the Satan of these two chapters has a nature decidedly evil, and regarded him as being, in respect to his moral character, an impartial, judicial agent of God, a divinely authorized censor morum, who exhibits scarcely any the slightest traces, or traits of a personal evil principle. This theory, however, must be rejected, not only on account of the unmistakably evil disposition and conduct which our poet attributes to him, but also on account of the analogy of Zechariah 3:1 seq, a passage which not less decidedly than this in Job brings into connection these two facts: on the one hand that Satan’s character is thoroughly bad and opposed to God, on the other that he has the right to appear before God among the angels. The same may be said of Umbreit’s view: that the Satan of our poem is a creation of the poet’s imagination, suggested by Psalm 109:6 (Die Sünde im Alten Testament, 1853), as well as of those modern views generally, which find in the appearance of Satan among the holy “sons of God” in heaven anything singular, anything which contradicts what the Scripture teaches elsewhere concerning Satan (so e.g., Ewald, and Lutz in his Bibl. Dogmatik, 1847). It is enough to oppose to these mythologizing attempts of a biased criticism such New Testament passages as Luke 10:18; John 12:31 seq.; Revelation 12:9, which represent Satan’s right to appear before God in the ranks of celestial beings as continuing until the time of Christ and His redemptive work, and thus show the identity of the character of Satan in our book with that of the New Testament Revelation, and in general the essential unity and consistency of the entire Satanology of the Holy Scriptures. Comp. what Schlottmann observes (p9 of his Commen, more particularly against Ewald) in favor of this identity of the Satan of the Prologue to our book with the same as presented in the remaining books of the Bible: “Even the later Hebrew representation of the world of evil spirits is much further removed from all dualism than Ewald’s description of it would imply. In all the Hebrew conceptions of the subject the evil spirits never appear otherwise than as originally pure, but fallen through their own sin. They never have the power to accomplish more than the universal plan of the Almighty God permits to them. But this same thought the Prologue expresses in bold, poetic fashion when it relates that Satan, in order to tempt Job, must first obtain permission thereto from God Himself. In this the poet certainly does not intend in the least to lessen the gulf fixed between good and evil; rather is that striking contrast which is presented in the appearance of the unholy one as an inferior in the assembly of the holy altogether intentional, precisely as in the masterly conception of Giotto’s celebrated picture. Moreover, that Satan here appears not at the head of his hosts, but alone, is a peculiarity that is required by the simplicity of plan in the poem; any other representation would be a superfluous detail of ornamentation. And how would the symbolic significance of that scene, great in its simplicity as it stands, be completely distorted and obscured, if Satan should, according to Ewald’s supposition, enter the assembly of the holy ones with all his adherents,” etc. Even Goethe, who, according to his own published confession, used the Satan of our book as the original of one of his most powerful spirit-creations, of Mephistopheles in Faust (see his remarks on the subject in Burkhardt’s Conversations of Goethe with the Chancellor v. Müller, Stuttgart, 1871, p. Job 96: “A great work is produced only by the appropriation of foreign treasures. Have I not in Mephistopheles appropriated Job and a song of Shakespeare?”)—even Goethe was evidently far removed from the disposition to pervert or to obscure the truly and decidedly diabolical character of this “spirit which always denies,” great as is the difference between the modern creation of his muse, and the tempter of this venerable poem in the volume of revelation.

4. Finally, as regards the arguments derived from the history of religion or revelation, by which it is sought to prove that the Satan of our book is a Scriptural and theological anachronism, they resolve themselves as to their substance into arbitrary assumptions. The Satanology of Job exhibits precisely that conception of the character which we are justified in expecting in view of the probability that it was composed between the patriarchal age and that of the exile. The fact that the name Satan, i.e., the “Adversary,” the “Accuser,” already attaches to the Evil One as a proper name (or at all events as an appellative used absolutely, comp. above, No1), exhibits, it is true, a certain progress, as compared with the documents of the Mosaic age, seeing that in them his dark personality is either symbolically veiled, as by the serpent in Genesis 3, or mysteriously kept out of sight, as by the mystical name Azazel, Leviticus 16. But this progress is by no means of such a sort as to require for its explanation the assumption of transforming influences of a religious-historical character from without, proceeding from the East, from Babylonia, or Persia; the name שָׂטָן being most assuredly all the time a genuine Hebrew name, mocking at every attempt to derive it from non-Israelitish heathen names of divinities! For, as has been already remarked above, nothing that is essential to the complete Satanic nature is wanting in that evil spirit-nature which lies concealed in the serpent of Paradise; as a crawling, crafty, smooth-tongued tempter of men, he is already preparing the way to become their accuser. And if it be said that the documents which stand nearest to the patriarchal and Mosaic ages make comparatively little mention of him, if on any given occasion they introduce him neither as tempter nor as accuser, if e.g. in the fearful temptation which assailed Abraham when he was commanded to offer his son Isaac ( Genesis 22), they leave his agency entirely out of the account, the simple explanation of all this is that the recognition of the mysterious co-operation of this evil spiritual agency with God’s activity as ruler of the world was effected only very gradually among the people of God. It was a part of the redemptive plan of God so to lead and to educate them that at first everything, even temptations and severe moral trials, was to be referred to His own action and disposition, and only afterwards were they accustomed to discriminate between the agency of angels and demons in such cases and that of God. Comp. Delitzsch and Schlottmann in l. c.; also L. Schulze in the Allg. liter. Anz., 1870, Oct, p270, who reduces to its exact value Dillmann’s assertion that the conception of Satan in our book is one that is only in process of development, and assigns to it the proper limitations.

On the question, why no further mention is made of Satan in the remainder of the poem, and especially in the Epilogue, Schlottmann expresses himself in the following striking language in l. c.: “How the power granted to the Evil One is everywhere made subservient to the Divine plan that is set forth in the clearest light by the issue of the poem; not only does Satan fail of his own end, but the temptations which he brings on the pious hero are made instrumental in raising him to a higher stage of knowledge and union with God. But that no mention at all is made in the Epilogue of the confusion brought on Satan is occasioned by the high simplicity of the poem, which everywhere confines itself to that which is most essential, and would fain leave the reader to divine everything which can be divined. Any scene at the end of the book, in which Satan should again make his appearance, no matter how the same might be described, would be insipid, unworthy, and fatal to the quiet grandeur of the conclusion.”

HOMILETICAL AND PRACTICAL
The element of Satanology in the above section, which doctrinally considered is the most attractive, cannot of course have too much prominence given to it by the practical expositor. For him the principal figure in the Introduction of the poem is Job himself, the pious man who was at first abundantly endowed with earthly comforts, but who was afterwards plunged at once by a mysterious Divine decree ordaining his trial into a real abyss of temporal misery; who, however, bore this trial with unshaken patience and constancy, without allowing himself, for a time at least, to indulge in the slightest outbreak of complaining despondency, or passionate murmuring. This accordingly must be the theme of the practical and homiletic annotator on these introductory chapters of the book: Job, the Old Testament saint, an example of that perfect patience in suffering, which is and remains also for the child of God under the New Dispensation one of the highest and most needful virtues (comp. James 5:11); or in other words: Job, the Old Testament Ideal of a suffering righteous Prayer of Manasseh, as a type of Christ, the Righteous Man in the highest and purest sense of the word, who by His innocent suffering is become the founder of the New Covenant. In so far as any intimation is conveyed of a want of similarity between the conduct in suffering of the Old Testament type on the one side, and that of Christ and of true Christians (comp. 1 Peter 4:12 seq.) on the other, the closing verses of the Prologue ( Job 2:11-13) may be included in the text, where the impending outbreak of the unregenerate and imperfect element in the nature of the Old Testament saints, is suggested and anticipated. We may thus point out how the sufferer, after victoriously overcoming so many preceding temptations, nevertheless succumbed to that last trial which visited him in the mute yet eloquent conduct of his friends, now become the accusers and suspecters of his innocence, when they sat down beside him. Or, in other words, it may be shown how the suffering saint, before the coming of Christ, could resist indeed all other temptations, but was stranded at last on the rock of self-righteousness and of the diseased pride of virtue—in contrast with which the conduct beseeming the Christian sufferer (the true πάσχειν ὡς Χριστιανός, 1 Peter 4:16) is at once suggested. If however we decide to dwell more thoroughly and exclusively on the conduct of the type, we shall then omit from our text these closing verses, which are besides in close connection with Job 3, and which form as it were the immediate basis of the gloomy picture there presented, and we shall treat simply of Job’s steadfast endurance in the fire of sore tribulations which came upon him. In the latter case again we can either combine into one whole the two stages of the trial, the first—the lighter, consisting of the loss of his property and family, and the other—the more severe, consisting of the infliction on him of the most frightful of all bodily plagues; or we can consider the subject under two divisions, the point of separation being Job 1:22. The attempt of Delitzsch to establish seven temptations as befalling Job in succession (the first four in Job 1:13-18; the fifth in Job 2:7-8; the sixth in Job 2:9-10; and the seventh in Job 2:11-13), could be applied of course only in case we include those closing verses, narrating the mute visit of the friends. Much, however, may be urged against this division; as, e.g., that no regular gradation can be observed in the seven trials thus distinguished; that the first four ( Job 1:13-18) constitute one connected trial, rather than four distinct trials, etc. On this account we must perhaps waive any homiletic use of this division, especially seeing that it might easily suggest a sensible contradiction to Job 5:1-9 : “in the seventh [trouble] no evil shall befall thee.”

Particular Passages.— Job 1:1-5. Cocceius ( Job 1:5): Scripture selects this example of pious solicitude, in order to show that this holy man exercised the greatest solicitude at a time when we are wont to exercise it the least. For during our festivities what is it about which we mostly occupy our mind and conversation, but vanities? It is showing too much sourness, we think, to speak at our cups about the Kingdom of God, or His fear, or the hope of eternal life.… Finally, the constancy of this custom of Job’s is to be noted. He was never free from care. However well instructed and obedient his children might be, he by no means laid aside his solicitude in their behalf. It is easy, when we think that we stand, to stumble and fall. There always remains in men a proneness to sin, however much they cultivate piety.—Starke: Job gives to all parents an example: (1) That they should keep a watchful eye on their children’s conduct and life. (2) That they should pray God to give their children salvation and blessing, without allowing themselves, however, to be prompted by their errors and transgressions to curse them, or to wish them evil. (3) That they must also pray in behalf of their children that God would be gracious to them and forgive their sins.

Job 1:6-12. Brentius: Every temptation proceeds both from the Lord and from Satan. The latter seeks to destroy and to betray, the former to try Prayer of Manasseh, and to teach His will. Hence faith, as it receives the good from the Lord’s hand, so also it receives suffering. For he who receives the cross out of Satan’s hand, receives it for his destruction (comp. 2 Corinthians 7:10); but he who receives it from the Lord’s hand, receives it for his trial (comp. Hebrews 12.)—Starke: God, in accordance with His hidden counsel, permissively decrees at times much misery even to the most pious. This truth has always been a great stumbling-block to the reason.… It is to be observed, however: (a) That these sore trials were not occasioned in the first instance by Satan’s calumnies against Job, but that even before the foundation of the world God had decreed and purposed to put all His saints to the test, each one in his measure. (b) That God inwardly sustained and strengthened Job so much with His consolation that his afflictions were as easily supported by him as the slight suffering of another. (c) That it was God’s will that Job’s patience should be made known to others for their blessed edification and imitation. (d) That God caused the friends’ lack of knowledge to be instrumental in putting them to shame, and in leading them to be better instructed in the mystery of the cross. (e) That to Job himself also the exercise and trial of his faith was in the highest degree advantageous and necessary. (f) That the final issue decreed for these sufferings was not only one that could be borne, but also one to be desired, and in the highest degree delightful and honorable for Job.—Seb. Schmidt (on Job 1:12); From this verse we learn clearly that the power of the Devil is indeed great, so that, when the Divine protection is withdrawn, men are in his hand; that it is nevertheless finite, and in ways without number weaker than the Divine; and hence that he can do nothing whatsoever unless the Lord should permit it to him, just as here he could not destroy even a single sheep of Job’s before he had received permission.—Vict. Andrea: This much is certain, that this scene in heaven may teach us that the destinies of men on earth have their ulterior roots and determining causes in the heavenly world; and that Satan, who is here represented as taking an active part in human affairs, notwithstanding all his hostility, can touch us only just so far as the Almighty God in His wisdom and love permits him.

Job 1:13-18. Zeyss (in Starke): Afflictions seldom come singly, but each joins hand with the other, and before one has passed away, another is already at the door, Psalm 62:8. Thus the Christian state is altogether a state of affliction, for which the best of all provisions is an iron front and a strong paternoster, i.e., an intrepid faith and earnest prayer.

Job 1:19-22. Brentius: Thou wilt endure without great sorrow the loss of all thy possessions, if only the Lord, the treasury of all good things, remains. Set aside the Lord, there being only the cross placed before thee, and thou shalt see what blasphemies will arise in a man’s heart.—Osiander: In adversity we should look not at the means and instruments by which God sends calamity upon us, but to God only, from whom comes both good and evil, prosperity and adversity ( Ruth 1:13; Sirach 2:14).

Job 2:1-8. Zeyss: God sometimes permits Satan to have power over the pious, to torment them, either in the body, by this or that painful casualty, or in the soul, by tempting them, in order that their faith, their patience, humility, devotion, prayerfulness, etc., may be tested, and the good which God has imparted to them, may be made manifest ( Tobit 12:13).—Joach. Lange: If any man is a brother of Job, although it be only in the sense that he endures a severe and long-continued sickness, produced, not by any special agency of Satan, but by natural causes—let him nevertheless be comforted, seeing that he may be assured that such a decree of God is by no means a token of Divine displeasure—provided only that the sufferer maintains his integrity, that after the example of Job his mind is upright with God, and he adheres loyally to Him.—J. H. Jacobi: Job, vindicating his virtue, justifying his Maker’s eulogy of him, sits down on his heap of ashes as the glory and boast of God. God and His whole heavenly host look to see how he will bear his calamity. “He triumphs, and his triumph reaches higher than the stars.”

Job 2:9-13. Brentius (on Job 2:9-10): You see here how great an evil is a wicked wife! For a wife is given by the Lord to share in bearing life’s labors, and, as Scripture says, for a help-meet. But lo! Job’s wife becomes a stumbling-block, and a blaspheming instrument of Satan; and thus she is a preacher of the irreligious flesh, teaching him in his afflictions to esteem God as dead, or as negligent of human affairs, and distrusting Divine succor, to rely on his own powers, and industry, and endeavors.—Wohlfarth: A true friend in need ( Sirach 40:23; Romans 12:15), what a priceless treasure! As when all turned away from Job, and even his wife forsook him, three noble friends drew nigh to comfort him; thus it is that true friendship at all times asserts itself.—Starke: Even in ministering comfort we must use discretion, in order that the wound which has been inflicted may not be torn open again … Job, who was so poorly comforted by his friends, is a type of Christ, who in His sufferings was also deprived of all consolation.

Footnotes: 

FN#1 - Delitzsch perhaps states it too strongly when he says: “he avoids even the slightest reference to anything Israelitish.”

FN#2 - According to the author of the art. Medicine in Smith’s Bible Dict. there is still another disease called Elephantiasis Arabum, quite distinct from the disease which afflicted Job, which is known as the Elephantiasis Græcorum.

FN#3 - Comp. that which has been advanced against this theory even by such liberally disposed investigators as Dillmann p8) and Davidson (Introd. II, p199, 230 seq.); in like manner Max Müller’s objections to the prevalent assumption of the identity of most of the religious traditions in the book of Genesis with those of the Zend Avesta (in his Essays, vol. I, p129 seq.).
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FIRST CHIEF DIVISION OF THE POEM
THE ENTANGLEMENT—OR THE CONTROVERSIAL DISCOURSES OF JOB AND HIS FRIENDS

Job 3-28
The Outbreak of Job’s Despair as the Theme and Immediate Occasion of the Colloquy
Job 3
a. Job curses his existence
Job 3:1-10
1 After this opened Job his mouth, and cursed his day 2 And Job spake, and said,

3 Let the day perish wherein I was born,

and the night in which it was said, There is a Prayer of Manasseh -child conceived!

4 Let that day be darkness;

let not God regard it from above,

neither let the light shine upon it!

5 Let darkness and the shadow of death stain it;

let a cloud dwell upon it;

let the blackness of the day terrify it!

6 As for that night, let darkness seize upon it;

let it not be joined unto the days of the year,

let it not come into the number of the months!

7 Lo, let that night be solitary;

let no joyful voice come therein!

8 Let them curse it that curse the day,

who are ready to raise up their mourning!

9 Let the stars of the twilight thereof be dark;

let it look for light but have none;

neither let it see the dawning of the day!

10 —because it shut not up the doors of my mother’s womb,

nor hid sorrow from mine eyes.

b. He wishes that he were in the realm of the dead rather than in this life
Job 3:11-19
11 Why died I not from the womb?

why did I not give up the ghost when I came out of the belly?

12 Why did the knees prevent me?

or why the breasts that I should suck?

13 For now should I have lain still, and been quiet;

I should have slept, then had I been at rest,

14 With kings and counsellors of the earth,

which built desolate places for themselves;

15 or with princes that had gold,

who filled their houses with silver:

16 or as a hidden untimely birth I had not been,

as infants which never saw light.

17 There the wicked cease from troubling,

and there the weary be at rest.

18 There the prisoners rest together;

they hear not the voice of the oppressor.

19 The small and great are there;

and the servant is free from his master.

c. He asks why Hebrews, being weary of life, must still live
Job 3:20-26
20 Wherefore is light given to him that is in misery,

and life unto the bitter in soul;

21 which long for death, but it cometh not;

and dig for it more than for hid treasures;

22 which rejoice exceedingly,

and are glad, when they can find the grave?

23 Why is light given to a man whose way is hid,

and whom God hath hedged in?

24 For my sighing cometh before I eat,

and my roarings are poured out like the waters.

25 For the thing which I greatly feared is come upon me,

and that which I was afraid of is come unto me.

26 I was not in safety, neither had I rest, neither was I quiet;

yet trouble came!

EXEGETICAL AND CRITICAL
1. The caption or prose introduction of Job’s out-gushing lamentation. Job 3:1-2.

Job 3:1. After this opened Job his mouth and cursed his day. [אַחֲרֵי־כֵן: after the appearance of the friends, their seven days’ silence, and after their conduct had wrought its full effect on the mind of Job.—E. “Opened his mouth; פָּתַח in conformity to the sensuous and poetic nature of Hebrew speech and thought, which uses the physical action to represent the mental.” Dav.]. “His day,” viz.: his birthday—the day on which he had come into the world. Comp. Job 1:4.

[See Conant’s note in loco, proving that “in most of the cases quoted in support of the signification to speak up, to begin speaking (Ges. Lex2, and others), the reference to something prior, as the occasion of speaking, is clear, and in all of them there is ground for the writer’s choice of this form of expression.”] Here accordingly it is the persistent and expressive silence of the friends to which Job replies, not to any question, nor to any uttered remark of theirs.—וַיּאֹמַר, with Pattach in the final syllable, although the word is Milel, is found only in the prose captions of the discourses in our book; here, however, in every case: comp. Job 4:1; Job 6:1; Job 8:1, etc.—After these brief words of introduction, begins the poetic part of the book, distinguished by the poetic accentuation of the Masoretes. Comp. Introd. § 3. “From this point on the epic calmness with which the hero has suffered, and the poet told his story, yields to the pathos of the drama.” Dillmann. The contents of this first tragic, high-soaring, poetic discourse of Job are expressly given in the caption in Job 3:1 as being the cursing of the day of his own birth, an ardently expressed longing for death. Comp. Jeremiah’s abbreviated imitation in Job 20:14-18. [“There is a passage of Jeremiah so exactly similar that it might almost be imagined a direct imitation: the meaning is the same, nor is there any very great difference in the phraseology; but Jeremiah fills up the ellipses, smooths and harmonizes the rough and uncouth language of Job, and dilates a short distich into two equal distichs, consisting of somewhat longer verses.… The imprecation of Jeremiah has more in it of complaint than of indignation; it is milder, softer, and more plaintive, peculiarly calculated to excite pity, in moving which the great excellence of this prophet consists: while that of Job is more adapted to strike us with terror than to excite our compassion.” Lowth. And to the same effect Michaelis: Jobi est tragica illa et regia tristitia, dicam, an desperatio: Jeremiæ flebiles elegi, misericordiam provocantes, nec lacrimis major luctus.”] In respect of form, this mournful lamentation, which contains the theme and starting point of the following discussions, falls into three strophes of about equal length; Job 3:3-10; Job 3:11-19; and Job 3:20-26, of which the last alone gives evidence of a slight abridgement at the end, and that no doubt intentional, as the short, blunt breaking off of the second member of Job 3:26, which consists of only two words, וַיָּבֹא רגֶז, gives us to understand. That, with the majority of modern expositors, we are to adopt this three-fold division of the strophes, and not, with Stickel and Delitzsch, a greater number of divisions, longer or shorter, is made certain by the לָמָּה, which recurs at the beginning of the 2 d and 3 d strophes (comp. Introd. l. c.).

2. First Long Strophe: Job curses his existence; Job 3:3-10.—First strophe: Job 3:3-5.

[גָבֶר, “not a Prayer of Manasseh -child, Eng. Ver, but a Prayer of Manasseh, the name proper to the mature state being applied by anticipation to the infant or embryo. The emphasis is not upon the sex, implying greater joy at the birth of a son than a daughter; Job says, ‘a Prayer of Manasseh,’ because he is speaking of himself.” Green. Heb. Chrest.]

Job 3:4-5. A special curse of the day of birth: an expansion of Job 3:3 a.

Job 3:4. That day—let it be darkness.—Let it be a dies ater s. infaustus. Whether the thought particularly intended Isaiah, that at each annual return of the birth-day darkness, that is to say, stormy weather, should prevail instead of bright and clear weather (Hirz, Dillmann), may well be doubted in view of the indefinite brevity of the language. Moreover such a meteorological interpretation would have something trivial about it.—Let not God from above ask after it:i.e. let not God, who is throned on high above ( Job 31:2; Job 31:28), interest himself in it from thence (comp. דרש in Deuteronomy 11:12), let him not bring it forth out of its dark hiding-place. [“Let it pass away as a thing lost and unsought.” Con.] And let not light shine forth upon it.—נְהָרָה, “radiance of light, brightness of day,” found only here; one of the many feminine forms of nouns peculiar to our book, such as עֲנָנָה, Job 3:5; כִּסְלָה, Job 4:6; תָּהֳלָה, Job 4:18; דִּבְרָה, Job 5:8 (Hirz.).

Job 3:5. Let darkness and death-shade reclaim it.—גָּאַל, to redeem, reclaim, to make good one’s right to (not=געל, to defile, Targ.), [“stain” E. V. The expression seems to refer back to Genesis 1:2, which mentions the primeval darkness, out of which by the Divine Fiat the light, together with its product, the day, was evolved. That Darkness was thus the original proprietor of the days, and is here called on to reclaim Job’s birth-day. E. “The idea being that that day was a stray portion of the kingdom of death in the midst of light, and to be reclaimed again by death.” Dav.] The conceptions “darkness and death-shade” form a sort of hendiadys, signifying “the thickest darkness, the deepest death-gloom:” comp. Job 10:21; Job 34:22, etc.; also Luke 1:79 (צלמות, Isaiah, with Ew. § 270 c, and with Dillm, to be read צַלְמוּת, and defined “black darkness”). Let clouds encamp above it: continually to hide it [עננה, collective: תשכו, to pitch one’s tent; fig. for settling or spreading]. Comp. יֹום עָנָןוַעֲרָפֶל. Joel 2:2.—Let the obscuration of the day terrify it: or literally “the obscurations of the day” [i.e. all that makes a day dark and dismal. E.]. Instead of the כִּמְרִירֵי י׳ of the Masora (to which reading Ges, Schlott, Hahn, adhere: [“the Chireq is an attenuated Pattach from the lessening of the tone in the construct state:” Con.]), we are to read כִּמְרִירֵי י׳, and take the sing. of this construct plural as a synonym of חַכְלִיל (“duskiness”), a noun of the same formal structure (comp. also שֵׁפְרִיר, “tapestry,” and other similar words of like structure in Ewald, § 157, a): [“with the third radical repeated, as is customary in words descriptive of color.” Dillmann]. The “darkening,” blackening of the day (כַּמְרִיר from the root כמר, “to be burnt, blackened”) is a result produced in a specially marked and striking manner by the eclipse of the sun; for which reason we are here to associate solar eclipses with the dark mass of clouds, thus intensifying the effect (Olsh, Dillm, Del, etc.). If we adhere to the Masoretic reading we should have to follow Aquila, the Targum, the Vulgate, in translating: terreant eum quasi amaritudines diei [Marg. of E. V.: “let them terrify it, as those who have a bitter day.” Hengst.: “May whatever is bitter to a day terrify it:” according to his explanation, Job would have retribution overtake that day; and as he himself had been filled with bitternesses, he would have the day from which all his sufferings took their origin, be afflicted with whatever might be bitter to it. E.]. But this instead of a strengthening, would be a weakening of the thought. Umbreit’s explanation: “let it be terrified as by incantations (comp. Arab. marîr, incantamentum), which darken the day,” anticipates that which is not expressed until further on, in Job 3:8, and is furthermore chargeable with being excessively artificial. [With Umbreit’s may be classified the rendering of Merx, who, reading כֹמְרֵי יֹום, translates: “May the priests of day frighten it away!” There can be little doubt that the rendering “darkenings of the day” is the one best suited to the context, and this whether with Ges, Con, etc., we retain the Masoretic Chiriq, or with Ewald, Zöckler, etc., change it to Pattach.—E.]

Second Strophe: Job 3:6-10. A special curse of the night of conception: an expansion of Job 3:3 b. The reason why this expansion is twice as long as that of Job 3:3 a, is found by Hirzel and Dillmann to lie in the fact that it was in particular the night of his conception which gave Job his existence (see Job 3:10). [“Twice as many verses, for it was twice as guilty, and the crime of his existence lay chiefly with it.” Dav.] This, however, would be attributing to the author altogether too much premeditation and systematic deliberation.

Job 3:6. That night—let thick darkness take it;i.e. let everlasting darkness seize on it and hold it fast as its possession, so that it can never come forth into the light of day. [“אֹפֶל, an intenser gloom than חשֶׁךְ, deepest primitive darkness, chaos and ‘old night.’ ” Dav.] Let it not rejoice among the days of the year.—אַל יִחַדְּ (for אַל יִחְדְּ, with an auxiliary Pattach [furtive]; comp. Ewald, § 224, c. [Green, § 109, 2], from חָדָה, gaudere ( Exodus 18:9), is evidently equivalent to: “let it not be glad of its existence among the days of the year.” [“The night is not considered so much to rejoice on account of its own beauty—fingitur pulchra nox de se ipsa gandere, Ges.—as to form one of the joyous and triumphant choral troop of nights, that come in harmonious and glittering procession.” Dav.] More insipid is the sense given by the reading followed by the Targum and Symmachus: אַל יֵחַד, “let it not be joined to the days of the year, let it not be enrolled among them,” Comp. Ges49:6. [So E. V, Ren, Merx]. [“Of course not natural days, as in Job 3:3-4, but civil days, embracing the entire diurnal period, in which sense they include the night.” Green. Chrest.] Let it not come into the number of the months:i.e. let it not be numbered among the days, the sum of which constitutes the twelve months of the year (LXX. correctly: μηδὲ ἀριθμηθείη εἰς ἡμέρας μηνῶν). Comp. Wieseler, Beiträge zur richtigen Würdigung der Evangelien und der evangel. Geschichte, Gotha, 1869, p291; which correctly finds here a reference to the fact that the ancient Hebrews reckoned according to the lunar year; i.e. by years of 354 days (consisting of twelve months, alternating in length between30,29 days, and equalized with the solar year by an intercalary month of30 days about every three years).

Job 3:7. Ha, that night!—let it be barren. גַּלְמוּד, lit. “stony hard,” here and also in Isaiah 49:21 (where it is used of [Zion, personified as] a woman), the same as “barren.” [“Sitting in the everlasting darkness, that Night remains barren. It utters no shout of joy over the children born to it.” Schlott. This sense is in better harmony with the etymology, and the vivid personification of the passage, as well as Job’s vindictive feeling over the fact that that night had conceived him, than the “solitary” of the Eng. Ver. (Vulg. “desolate,” Syr.—E.] Let no shout of joy come therein.—רְנָנָה, not “a song of the spheres” (Fries), [a conception and expression foreign to the Heb.: see the opposite thought, expressed Psalm 19:3.—E.]; but a jubilant shout of joy over the birth (or conception) of a man.

Job 3:8. Let them curse it who curse days, they who are skilled to rouse up the dragon [leviathan]. [“He wishes everything dire and dreadful to be heaped upon it, or employed against it, not only all real evils, but even such as are imaginary and fictitious. He therefore invokes the aid of sorcerers, who curse the day, who claim the power of inflicting curses on it.” Green, Chrest.] אֹרְרֵי־יוֹם, “cursers of the day,” i.e. sorcerers, who, according to the superstition of the old oriental world, knew how by their ban to make dies infausti, and who, therefore, had the power so to bewitch any particular day as to make it a day of misfortune. This art of sorcery, the actual existence of which the poetic style of the discourse concedes and assumes without going further, is characterized still more particularly, and with vivid gradation in the language, by the following clause: “they who are skilled (capable, empowered) to rouse up (עֹרֵר in poetry for לְעֹרֵר, comp. Ewald § 285, c) leviathan,” i.e. the great dragon, who is the enemy of the sun and the moon, and seeks accordingly by swallowing them up to create darkness. That there is here an allusion to this well-known superstition in respect to solar and lunar eclipses, which is found among several other nationalities, e.g. the ancient inhabitants of India (see Bohlen, Das alte Indien, I:290), the Chinese (Käuffer, Das chines. Volk, p123), the North-African natives of Algeria (comp. Delitzsch1:79) appears: (1) From the connection, which forbids our taking לִוְיָתָן either as in40:25 seq.; Psalm 104:26, in its usual sense, of the crocodile, or again of terrestrial serpents (dragons), and Song of Solomon, with Umbreit and others, to think of snake-charmers or crocodile-tamers. (2) From the parallel passage in Job 26:13, where the mention of “the fleeing serpent” points to the same astronomical superstition. (3) From Isaiah 27:1, where the collocation of the words לִרֳתָן נָחָשׁ בָּרִיחַ designate the same mythical being (the dragon râhu or kêtu of the Hindûs). The poet accordingly in the passage before us gives to the curse that is to be pronounced on the day this highly poetic turn, by wishing that the sorcerers might secure the consummation of the curse by instigating the celestial dragon against the sun and moon, thus producing an eclipse of those bodies. To identify that dragon here (and in Job 26:13) with a constellation, by a reference to the dragon whose convolutions lie between the Great and Little Bear, or to any other serpent-figure among the stars (Hirz, Hahn, Schlott, etc.), does not harmonize well with the unmistakable meaning of עֹרֵר, “to excite, rouse up.” [The explanation of Umbreit, Rosenm, Noy, Baruch, etc., a little more fully stated, is that “the verse probably refers to a class of persons who were supposed to have the power of making any day fortunate or unfortunate, to control future events, and even to call forth the most terrific monsters from impenetrable forests, or from the deep, for the gratification of their own malice, or that of others. Balaam, whom Balak sent for to curse Israel, affords evidence of the existence of a class of persons who were supposed to be capable of producing evil by their imprecations.” Noyes. One objection to this view is stated above by Zöckler, that it is not favored by the connection. Another objection suggested by Dav. is that “it is somewhat flat. The second member, instead of rising in significance, seems to fall, for to curse the day appears a much profounder exercise of power, reaching much further, and laying a spell much deeper, even on the hidden principles of nature and time, than any mere charming of an animal, however terrible.” According to the Fathers (whom Lee and Words. follow), Leviathan here is typical of Satan, “the great spiritual Leviathan.” When it is remembered that the same writers find the same typical significance in the description of “leviathan” in chap41, the extravagance of the fancy will at once appear. Davidson objects that “it cannot be shown that the superstition [above referred to] was current in Semitic lands; it belongs to India.” It is true, however, that among the Egyptians, with whose institutions the author of this book was well acquainted, eclipses were attributed to the victory of Typhon over the sun-god, that the crocodile (the leviathan of chap41.) was a representative of Typhon, and moreover that Egypt was celebrated above all lands for her sorcery. These three facts taken together would of themselves suffice to account for and to explain Job’s language in the passage before us.—E.]

Job 3:9. Let the stars of the twilight be dark; the stars, namely, of its morning twilight, the precursors of approaching day-light, the meaning accordingly being: Let this night be followed by no genuine day’s radiance. In favor of this sense of נֶשֶׁף, to wit, morning twilight, crepusculum, may be urged, apart from the two following members of the verse, the analogy of Job 7:4; Psalm 119:147, where נֶשֶׁף has the same signification, though elsewhere certainly it signifies the evening twilight (diluculum), as e.g. Job 24:15; Proverbs 7:9; 2 Kings 7:5. And let it not gaze upon the eye-lashes of the dawn. Delitzsch: “let it not refresh itself with the eye-lashes of the dawn:” correctly as to the sense; for here, as always רָאָה בְ denotes beholding with the feeling of pleasure, enjoying the sight of anything. “The eye-lashes of the dawn” (the same expression is found in Job 41:10) are the first rays of the rising dawn, opening as it were its eyes: comp. χρυσέης ἡμέρας βλέφαρον, Soph. Antiq103. [To be noted is the full form of the fut. יִרְאֶה, instead of the apocopated.]

[Comp. Job 19:17, where the expression בְּנֵי בִטְנִי, acc. to Ges, means brethren born out of the same mother’s womb. See, however, on the passage. “Juvenal has used the same liberty of expression, Sat6:1:124: Ostenditque tuum, generose Britannice, ventrem.” Con.]—And so hide sorrow from my eyes. The force of the negation extends out of the first over this, the second member of the verse, as is the case also in Job 3:11. Comp. Gesen. § 152 [§ 149], 3. [The influence of the negative extended here by means of Vav consecutive. See Ewald § 351 a.] The indefinite, and, so to speak, absolute term, עָמָל, denotes some great and fearful affliction which Job was even then suffering.

3. Second Long Strophe: Job utters his choice to be in the realm of the dead rather than in this life, Job 3:11-19. The strophe embraces three sub-divisions, or strophes, of equal length, each consisting of three verses.

a. [The wish that he had died at birth.]

[The Fut. (or Imperf.) אֶגְוַע expressing that which is subsequent to the Pret. (Perf.) יָצָאתִי.]

[“The longing and anxious desire of the yearning mother to nurse her unborn darling has never been so happily expressed elsewhere.” Good.] There is certainly nothing in the passage which points to any custom of heathen antiquity, involving the formal recognition of the child by the father, as Hirzel supposes. [At all events, as Dillm. observes, such a recognition is not the leading thought of the passage.—E.] And what (=why) the breasts that I should suck?—[“There is a certain impatience and disgust in the מָה: Why, what were the breasts that I should suck?” Dav. The dual forms of the original, “two knees,” “two breasts,” are preserved in the translation by Dav. and Renan, perhaps with needless literality.] כּי consecutive, as in chs. Job 6:11; Job 7:12; Job 10:6—and often. The Imperf. (Fut.) אֵינַק describing an action immediately following after that which is previously mentioned, like אֶגְוַע, Job 3:11; אֶשְׁקוֹט and יָנוּחַ, Job 3:13, etc.

Job 3:13. For now I should have lain down and been quiet. A reason for the wish contained in the questions of Job 3:10; Job 3:12; therefore כִּי here=“for,” not “surely” (Del.)—עַתָּה, like אָז elsewhere, “then, by this time.” Comp. Job 13:19; 1 Samuel 13:13. I should have slept (lit.: “I should have fallen asleep;” and so also in the first member: “I should have laid myself down”), then would there be rest for me, viz., the rest of the dead in the under-world, of the shades in Sheol, which, as compared with the inexpressible misery of this upper world, is evermore rest and repose. For the impersonal use of נוּחַ comp. Isaiah 23:12; Nehemiah 9:28.

b. Job 3:14-16. A more particular description of the rest in the realms of the dead, which Job longs for. Job 3:14-15 are still dependent on the verbs in Job 3:13.

[The expression as it stands in the text is certainly a difficult one, and unquestioning confidence in regard to the true interpretation is scarcely to be looked for. The rendering adopted by Zöckler, “who have built themselves ruins,” is indeed, as he claims, the simplest and most obvious rendering of the words as they now read. But, on the other hand, it may be urged: (1) This proleptic ironical use of the word “ruins” in the connection would be an unlooked for and an artificial interruption of the pathetic flow of thought—of the ardent, plaintive yearning for death, or for the condition in which death would place him. (2) The kind of irony which would thus be expressed is unsuited to the state of Job’s feelings in this discourse. Irony there is in the passage doubtless, but it is the irony of personal feeling, suggested by the contrast between his present misery and destitution, and the rest and equality of the grave. The irony which would have led him to see ruins in the palaces of the great would have been altogether alien to the intense subjectivity of his mood. Job is here thinking of himself—of what he would have been—of the rest, and the equality with earth’s greatest, which would have been his, had he died at his birth. To interject here a sudden satire on the destiny awaiting the external splendor of others would be untrue to nature, and so unworthy of the poet’s art. (3) The anticipation of ruin seems scarcely in harmony with the particular object of the immediate context, which is to describe the greatness of kings and counsellors, as of men high in rank and rich in their possessions. As Davidson says of this interpretation, it is “a sense which does not magnify, but minishes, the reputation of the great dead.” On the other hand, the interpretation “mausoleums” or “pyramids” is in harmony with the particular object of the context, enhancing the greatness of the persons spoken of, as well as with the general train of thought and feeling in this strophe, dwelling as it does on the condition and surroundings of the dead. It does not seem unreasonable, therefore, to conclude either that the word in its present form may be thus defined, or that the word in its original form being an unusual one, or of foreign origin, it was afterwards modified under the influence of the familiar Hebrew phrase, “to build ruins,” בָּנָה חֳרָבוֹת.—E.]

Job 3:15. Or with princes that had gold, who filled their houses with silver.—If the חרבות of the preceding verse are not “pyramids,” the בָּתִּים of this verse cannot possibly be understood to mean “houses of the dead,” as Hirzel explains. But even if that construction of the former verse be the true one, it would still be in the highest degree unnatural, artificial, and forced, to understand the expression in the passage before us as meaning any thing else than the riches which princes during life heap up in their palaces. Comp. Job 22:18.

Job 3:16. Or like a hidden untimely birth I should not be.—I should not exist, have no being. נֶפֶל, lit. a “falling away” (ἔκτρωμα), an abortion, as in Psalm 58:9; Ecclesiastes 6:8. For טָמַן in the sense of “to hide in the ground, to bury,” comp. Genesis 35:4; Exodus 2:12. The second member more particularly describes the condition of these abortions, as of those who never saw the light (“the light of life;” comp. Job 33:30). Furthermore, as to its contents, the entire verse, although varying in construction from the verse preceding, is by the אוֹ at the beginning made co-ordinate with it; and this immediate juxtaposition of the founders of great palaces [or pyramids], of rich millionaires, and—of still-born babes! produces a contrast most bizarre and startling in its effect. “All these are removed from the sufferings of this life in the quiet of their grave—be their grave a ‘ruin’ gazed upon by their descendants, or a hole dug out in the earth, and again filled in as it was before.” Delitzsch.

c. Job 3:17-19. Exhibiting more in detail the extent to which death equalizes the inequalities of men’s lots in life.

Job 3:17. There the wicked have ceased their raging.—שָׁם, in the state of the dead, in the under-world [“conceived of after the analogy of sepulchral caves, and where the dead were deemed to preserve the same relations which they had held during their life.” Ren.]. רְשָׁעִים, the godless, the abandoned, who are ruled by evil passions and lusts, as in Isaiah 48:22; Isaiah 57:21; Psalm 1:4, etc. Hence רֹגֶז is the stormy agitation, or inward raging of such men [“corresponds to the radical idea of looseness, broken in pieces, want of restraint, therefore of Turba, contained etymologically in רָשָׁע.”—Del.]; comp. Isaiah 57:20; Jeremiah 6:7. Dillmann understands by the “raging of the wicked” the furious ravaging of insolent tyrants, with which is then vividly contrasted in the second member the enfeebled, powerless condition of those who are “exhausted of strength.” But there is nothing in the connection to show that any such contrast was intended between tyrants and the oppressed, between persecutors and the persecuted; and even the mention of the “taskmaster” in Job 3:18 has nothing in it to confirm this interpretation, which arbitrarily attributes to רְשָׁעִים the sense of עריצים. Comp. Job 15:20; Job 27:13; Isaiah 13:11; Isaiah 25:3; Psalm 37:25, etc. [in most of which passages, however, it will be found that the parallelism sustains the notion of the equivalence of the two terms, and of the frequent use of the former in the sense assigned to it by Dillmann. Do we not hear in these words an echo of Job’s own calamities? Were not the turbulent, restless, fierce Chaldeans and Sabeans fit types of the רְשָׁעִים with their רֹגֶז? and was not Job himself in his present helplessness one of the very יְגִיעֵי כֹחַ?—E.]

[“The Pilelשַׁאֲנַן signifies perfect freedom from care.” Del.]—They hear not the taskmaster’s voice, i.e., the voice of the overseer, or slave-driver, issuing his orders, urging to work, and threatening with blows. Comp. Genesis 3:7; Genesis 5:6; Genesis 5:10; Zechariah 9:8.

[So Umbr, Ew, Del, Wem, Elz. The thought is substantially the same, according to either view. According to the former, הוּא refers with emphasis to each subject, individually, “ Hebrews, each is there,” implying equality of condition; according to the latter, הוּא has more the quality of a predicate, expressing equality of condition. The former is preferable, as being simpler, more customary, and better suited to the double subject, “small” and “great.” Elsewhere in the sense of idem it is used of a single subject. Comp. ref. above.—E.] Furthermore, the second member: “and free (is) the servant from his master,” shows in a special manner that our verse is parallel in sense to the preceding; as there “prisoners” and “taskmasters” are contrasted, so here in the first member “small” and “great,” in the second “servant” and “master.” [Davidson, perhaps, finds too much in these words when he says (although the remark is a striking one): “It is this last that fascinates Job in the place of the dead—the slave is free from his master; and Job is the slave, and one whom he will not name is the master—Has not man a hard service on the earth, and as the days of a hireling are his days?” Job 7:1.]

4. Third Long Strophe (divided into two shorter strophes of three and four verses respectively): Job asks, why must Hebrews, who is weary of life, still live? Job 3:20-26.

a. [The question in a general form.]

[The Eng. Ver. takes the verb impersonally: “Wherefore is light given, etc.?” And so Good, Lee, Wemyss, Ren, etc. Schlottmann and Green also prefer the impersonal construction on the ground that it is better suited to the present discourse and the state of feeling from which it proceeds, and that supplying ‘God’ as the subject “gives an uncalled-for appearance of open and conscious murmuring to these moanings of uncontrollable anguish.” It is to be observed, however, that in verse 23 the hedging of man about is directly ascribed to God; and that although God is not formally challenged by name as yet, there is through the whole discourse an audible under-tone of suppressed defiance, which seems all the time on the point of expressing itself. At the same time, one cannot but feel that this Curse is a cry of anguish rather than a cry of defiance, and that the suppression of God’s name in this connection is a most natural manifestation of Job’s feelings in their present stage of development—although, as Hirzel has shown, it is quite in our author’s manner thus to omit the name of God. See Job 8:18; Job 12:13; Job 16:7; Job 20:23; Job 22:21; Job 25:2; Job 27:22; Job 30:19. “Gives he, a distant fling at God, though a certain reverence refuses to utter His name, but He is at the base of such awful entanglement and perverse attitude of things.” (Dav.).—E.]

Parallel with לְעָמֵל, “to the wretched,” stands in the second member, לְמָרֵי נֶפֶשׁ, “to the troubled in soul,” those whose heart is troubled [lit. “the bitter in soul,” i.e., those whose souls have known life’s bitterness.—E.] The same expression is found in Proverbs 31:6; 1 Samuel 1:10; 1 Samuel 22:2.

Job 3:21-22 contain specifications in participial form of the phrase מָרֵי נֶפֶשׁ, with finite verbs attached in the second member of each verse, a construction which elsewhere also is not unfrequently met with (see Ew. § 350, b).

Job 3:21. Who wait long for death—and it comes not (lit. “and it is not,” וְאֵינֶנּוּ, comp. verse9), and dig for it more than for [hidden] treasures.—The Imperf. consec. וַיַּחְפְּרוּ is used here in the sense of the Present, as also elsewhere occasionally (see Ew. § 342. a). [The Vav. consec. would indicate that the digging for death is consequent upon waiting for it—the passive waiting and longing being succeeded by the more active digging and searching for it. A terrible picture of the progress of human misery.—E.] It is not necessary (with Hahn and Schlottmann) to translate by the subjunctive form, “who would dig” (would willingly do so). Delitzsch’s assumption, that the fut. consec. is used “because the sufferers are regarded as now at last dead,” is altogether too artificial. The discourse presents rather an ardent longing after death on the part of those who are as yet living—and this longing is described so as to harmonize with the figurative representation of a “digging after pearls or treasures.” Comp. chap, Job 28:1 sq, 9 sq. [Ewald, not inaptly: “for death, like such treasures, seems to come out of earth’s most secret womb, even as Pluto is the god of both.”] On חפּר with accus. of the thing which is dug out, comp. Exodus 7:24 [showing the incorrectness of the assertion that in the sense of digging, the verb takes only the accusative of the cavity produced by digging, and so justifying the rendering “to dig” here.—E.]

Job 3:22. Who are joyful, even to rapture—heightening the thought: usque ad exultationem, exactly as in Hosea 9:1. In like manner the following יָשִׂישׂוּ contains a still further advance in the strength of the thought. [“The verse is a climax, (1) rejoice, (2) to exultation, (3) dance for joy.” Dav.

“Who rejoice, even to exultation,

And are triumphant, when they can find out the grave.”—

Good.]

[The individual application of Job’s question.]

[Renan translates:

“To the man whose way is covered with darkness,

And whom God has environed with a fatal circle.”

“He means, by having his way hid, being bewildered and lost: the world and thought and providence become a labyrinth to him, out of which and in which no path can be found, his speculative and religious belief hopelessly entangled, and his heart palsied and paralyzed by its own conflicting emotions and memories, so that action and thought were impossible, a hedge being about him, his whole life and condition being contradiction and inexplication, a step or two leading to a stand-still in any direction.” Dav.]

Job 3:24. For [כִּי, personal confirmation of the preceding statement] instead of my bread comes my sighing.—לִפְנֵי here not in the local sense, “before” [“in presence of it, and hence in effect along with it. Meaning: even at that season of enjoyment and thankfulness, when food is partaken, I have only pain and sorrow.” Con.], but as also in Job 4:19; 1 Samuel 1:16, “for, instead of” (comp. the Latin pro). [Akin to this is the definition “like,” from the idea of comparison involved in that of presence or nearness. So Schult, Dav, Ren.] Less suitable is the temporal construction: “before my food [=before I eat] sighing still comes to me.” [“My groans anticipate my food.” Wem.] (so Hahn, Hirz, Schl, etc., after the LXX, Vulgate, etc.) [The temporal sense is somewhat differently given by Green, Chrest., “before, sooner than; perpetually repeated, with greater frequency than his regular food.” The suggestion found in Rosenm, Baruch, etc., that Job’s disease made his food loathsome in the act of eating gives a meaning needlessly offensive, and is not suited either to the connection or to the terms employed. The fut. תָּבֹא is used in the frequentative sense.—E.] And my groans pour themselves forth like water:i.e. as incessantly as water, which flows ever onward, or is precipitated from a height. As is evident, a strong comparison, and one which would be greatly weakened by the explanation of Hirzel and others, who find in it an allusion to the water of Job’s daily drink, parallel with לחם, his daily bread. For the masc, וַיִּתְּכוּ before the fem. subj. שַׁאֲגתַי, comp. Job 16:22; Ewald § 191 b. [Future frequentative like תָּבֹא], For שַׁאֲגָה, lit. roaring ( Job 4:10) in the sense of groaning, the moaning of a sufferer. Comp. Psalm 22:2; Psalm 32:3.

Job 3:25. For if I trembled before anything, it forthwith came upon me. Lit.: “For a fear have I feared, and forthwith it has overtaken me.” [“Let me but think of a terror,” פחד פ׳׳ is present and concessive, אִם understood, suppose me to fear a fear, to conceive a terror; it is no sooner conceived than realized: and not past and positive, I feared a fear, as if Job, in the height of his felicity, had been haunted by the presentiment of coming calamity, a meaning which is opposed to the whole convictions of antiquity, and contradicted by the anguish and despair of the man under his suffering, which was to him inexplicable and unexpected. The picture refers exclusively to the present misery of the man.… It overtakes me, וַיֶּאֶתָיֵנִי, vav consec. introduces the issue of the dread: the thing dreaded immediately comes.” Dav. So Green in Chrest.: “The meaning is not that he had apprehensions in his former prosperity, which have now been fulfilled; but all that is dreadful in his esteem has been already, or is likely soon to be (יָבֹא, fut.), realized in his experience. He endures all that he has ever conceived that is frightful.”] For the poetic full-sounding form יֶאֱתָיֵנִי, comp. chap, Job 12:6; Job 16:22; Job 30:14 (Ew. § 252, a. [Green, § 172, 3]).

[Merx, transposing Job 3:23, introduces it here, as immediately following Job 3:25. His version accordingly reads as follows:

For the Terror, of which I was afraid, overtook me;

And that which with shuddering I looked for came to me,

To the man whose path was covered;

Whom Eloah hedged in round about.

He thus makes the לְ before גֶבֶר a repetition of the לִי, end of Job 3:25, and not of לְעָמֵֹל, Job 3:20, according to the old position. He further would make the verse in its new position an ironical echo of Satan’s words in Job 1:10.—The conjecture is certainly highly ingenious. But there are decisive objections to the change. The first and weightiest is that the irony loses all its force, and the words themselves become all but meaningless in Job’s mouth when it is remembered that the words were first spoken by Satan in the heavenly council, where Job was not present. It is an essential part of the mystery of the drama here unfolded that Job knows nothing whatever of the transactions between God and Satan. Any conscious allusion to anything in those transactions on the part of Job would be a blunder of art of which our author is incapable; and without such conscious intent the words lose all their pertinency. Moreover, the verse in its old position, as is remarked in the notes above, furnishes the transition from the general description of Job 3:20-22 to the more personal application of Job 3:24-26.—E.]

Job 3:26. I have no quiet, no repose, no rest; and still trouble comes. On the abrupt brevity of the second member, comp. above, No1.—רֹגֶז, here certainly more in the sense of grief, pain, trembling, than of passionate excitement, or rage, and so with a meaning different from Job 3:17 : but always (and so in Job 3:17, as well as here) of an inward affection, not of external “distress” (Schlott.), or of a “storm” (Hahn), etc. Vaihinger’s rendering: “restless life,” is correct as to sense, but fails of doing justice to the pointed brevity of the expression. [The Vulgate reads this verse interrogatively: “Was I not in safety? had I no rest? was I not in comfort? Yet trouble came.” So also the Targ. with curious amplifications: “Did I not dissimulate when it was told me concerning the oxen and the asses? did I not sleep when it was told me concerning the fire?” etc.]

DOCTRINAL AND ETHICAL
1. In so far as we may be disposed to find the theme of the following discussion in the preceding chapter, it behooves us in any case to hold for certain that this theme is expressed only partially, and altogether formally, or only, so to speak, in an interrogative form. Job certainly does not come across the question in this discourse. To curse his existence, to ask again and again after the incomprehensible Wherefore of that existence—this constitutes the whole of this violent outbreak of feeling, with which Job initiates the discussion which follows. He does not give the slightest intimation in regard to the right way of solving the problem which torments him—the problem touching the enigma of his sorrowful existence; indeed he makes not the slightest attempt at such a solution. He pours forth in all its bitterness and harshness his despairing lamentation concerning the helpless misery of Prayer of Manasseh, who is become the object of the divine anger. What he puts forth vividly reminds us from beginning to end of those well-known utterances of the Greek poets, which declare it best never to have been born, and next best to die as quickly as possible. Comp. Theognis:

ΙΙάντων μὲν μὴ φῦναι ἐπιχθονίοισιν ἄριστον
μηδ̓ ἐσιδεἰν αὐγὰς οξέος ἠελίου·
φυντα δ̓ ὅπως ὥκιστα πύλας Αΐδαο περῆσαι
καὶ κε͂ισθαι πολλὴν γῆν ἐπαμησάμενον,– 

also the similar expressions of Bacchylides (Fragm. 3), Æsop (Anthol. Gr. x123), Sophocles (Oed. Col. 1225: μὴ φῦναι τὸν ἄπαντα νικᾷ λόγον τὸ δ̓ ἐπῇν φανῆ, βῆναι κεῖθεν, ὄθεν περ ἤκει, πολὺ δεύτερον, ῶς τάχιστα: not to have been born surpasses everything which can be said: or if one has come to the light, to descend there whence he came as quickly as possible is by far the second best thing), of Alexis (in Athenæus, Deipnos. iii124, 6), of Pliny (Hist. Nat. vii1), etc. Especially current in heathen literature, although indeed often enough hinted at by the singers of the Old Testament, especially in the Psalm and the Lamentations of Jeremiah, is this manifoldly uttered lament over the ruined estate, the bankruptcy of the natural man in his unredeemed condition, left to himself, delivered over without remedy to the consequences of sin—a lament which here falls on our ears, without a single ray of comfort from on high to shine on its deep gloom, without any alleviating influence whatever from the hope of a better Hereafter, of which not a trace is as yet visible here.

2. Notwithstanding all this, however, Job does not altogether fall into the tone of those heathen, of those ἐλπίδα μὴ ἔχοντες καὶ ἅθεοι ἐν τὡ κόσμῳ ( Ephesians 2:12; comp. 1 Thessalonians 4:13). He does indeed ask: Why does God give light to the sorrowful, and life to the bitter in soul ( Job 3:20)? He is not found now, as aforetime ( Job 1:21 seq.), praising God in the midst of his sufferings; in so far as with all earnestness he curses his birth and conception, he is palpably guilty of “sinning with his lips” ( Job 2:10), instead of exhibiting, as he had previously done, a childlike pious submission. But he by no means goes over to the side of Satan, that enemy of God, who is the author of his temptation. He does not go so far astray as presumptuously to “curse God to His face” ( Job 1:11; Job 2:7), as Satan had purposed that he should. He curses indeed the divine act of creation which had given him being, but not the Creator himself; the curse which he pronounces on his day does not put forth that wicked blasphemous sentiment which H. Heine expresses in one of his last poems:

“ ’Tis well to die; but better still

It were had mother never borne us.”

His words are words of lamentation and despondency, of doubt and questioning, but not words of blasphemy, nor even of atheistic doubt, renouncing all faith in a living, good and just God. They show, indeed, that the trust which he had hitherto exercised in God had been violently shaken, that there was a wavering and faltering in the child-like obedience which, with touching loyalty, he had hitherto constantly yielded to God. But they are nevertheless only preparatory to the later, and far more passionate outbreaks of discontent with God’s dealings to which he gives way. Even when he mentions here a man whose way God has “hidden and hedged about” ( Job 3:23), he is still far from indulging in any accusation of God as a cruel and unjust persecutor; it is as yet a comparatively harmless complaint, in the utterance of which the bitter accusation of his later discourses is only remotely anticipated. It is a fact, however, that he who has hitherto lived blamelessly in his fidelity to God does, in the complaints which in this discourse gush forth from his heart, enter on that downward path which, in proportion as his friends prove themselves to be unskilful comforters, and as physicians accomplished only in torturing, not in healing, leads him ever further from God and ever deeper into the abyss of joyless despair. Comp. Delitzsch (1:84): “Job nowhere says, that he will have nothing more to do with God; he does not renounce his former faithfulness. In the mind of the writer, however, as may be gathered from Job 2:10, this speech is to be regarded as the beginning of Job’s sinning. If a Prayer of Manasseh, on account of his sufferings, wishes to die early, or not to have been born at all, he has lost his confidence that God, even in the severest suffering, designs his highest good; and this want of confidence is sin. There Isaiah, however, a great difference between a man who has in general no trust in God, and in whom suffering only makes this manifest in a terrible manner, and the man with whom trust in God is a habit of his soul, and is only momentarily repressed, and, as it were, paralyzed. Such interruption of the habitual state may result from the first pressure of unaccustomed suffering; it may then seem as though trust in God were overwhelmed, whereas it has only given way to rally itself again. It Isaiah, however, not the greatness of the affliction in itself which shakes his sincere trust in God, but a change of disposition on the part of God, which seems to be at work in the affliction. The sufferer considers himself as forgotten, forsaken and rejected of God; therefore he sinks into despair; and in this despair expression is given to the profound truth (although with regard to the individual that expression is a sinful weakness), that it is better never to have been born, or to be annihilated, than to be rejected of God (comp. Matthew 26:24, καλὸν ἦναὐτῷ εἰ οὐκ ἐγεννήθη ὁ ἄνθρωπος ἐκεῖνος). In such a condition of spiritual, and, as we know from the prologue, of Satanic temptation ( Luke 22:31; Ephesians 6:16), is Job. He does not despair when he contemplates his affliction, but when he looks at God through it, who, as though He were become his enemy, has surrounded him with his affliction as with a rampart. … It is indeed inconceivable that a New Testament believer, even under the strongest temptation, should utter such imprecations, or especially such a question of doubt as in Job 3:20 : Wherefore is light given to the miserable? But that an Old Testament believer might very easily become involved in such conflicts of belief may be accounted for by the absence of any express divine revelation to carry his mind beyond the bounds of the present.”[FN1]
HOMILETICAL AND PRACTICAL
The above chapter presents as a whole but little material for homiletic use. The description of human misery, as here elaborated by Job, before the coming of the Redeemer, is too much pervaded by a passionate one-sidedness, to be susceptible of practical application in the way of exhortation or encouragement. Unless, as with many of the ancient and most of the Romish commentators, the discourse of Job be idealized, and that which is objectionable in it be set aside, after the fashion of an artificial, moralistic and allegoristic exegesis, it presents more which from the Christian point of view is to be censured than to be accepted as sound and authoritative teaching. It behooves us at all events to treat it critically, and from the stand-point of a higher and maturer evangelical perception of the truth to discriminate in Job’s complaints and doubtful questionings that which belongs wholly to the Old Testament era, before Christ, and to an imperfectly regenerated humanity, and which is incompatible with the spirit and belief of a suffering saint under the New Dispensation. It behooves us, in a word, to set beside each other the impatient sufferer, Job, with the most patient of all sufferers, Christ. It behooves us to show the contrast between him, who, oppressed by the weight of his sufferings, cursed the day of his birth, and Him, who, when confronted by a yet more bitter and terrible cup of suffering, prayed: “O my Father, if it be possible, let this cup pass from me: nevertheless not as I will, but as Thou wilt!” It must be noted that Job, in cursing his existence, and thereby (at least indirectly) calling in question God’s goodness and justice, departs from the stand-point of the pious sufferers of the Old Testament, and seemingly betakes himself to that of the heathen in their disconsolate and hopeless estate (comp. Doctrinal Remarks, No1), whereas the strongest utterance of lamentation and anguish which Christ puts forth is that exclamation from the Psalm: “My God, my God, why hast Thou forsaken me?” Let this question of the Crucified One accordingly be taken, and put alongside of the two questions of Job beginning with the interrogative “why” ( Job 3:11 seq. and Job 3:20 seq.), and this comparison be formulated thus: The “Why” of the suffering Job, and that of Christ; or: Job and Christ, the sorely tried sufferers, and the different questions addressed by them to God. Comp. Brentius in his introductory Meditation on the Chap.: Christ exclaims that He is forsaken, because the Lord appears solely in the character of Judges, inflicting sentence of death, thus hiding in the meanwhile His paternal στοργὴ. This the Scriptures call sometimes forsaking, sometimes being asleep. There is the same judicial character in the treatment of Job. For during his first trials (chap1–2) he feels the Lord to be as yet his Father, and His hand to be supporting him; and so he stands without difficulty, being founded on a firm rock. But now, the Father being hidden from him, a horrible sentence of death is set before him. No longer therefore do you hear thanksgivings from him, but blasphemies and curses, so that you may say, that the Lord alone is good and true, but that every Prayer of Manasseh, however just and pious, is a liar.

Particular Passages. Job 3:3-10 : Osiander: If a man’s heart be not ruled and curbed by the grace of the Holy Spirit, it fumes and rages under the cross, instead of bearing it patiently.—Wohlfarth: This saying (“Cursed be the day wherein I was born,” etc.) is rightly imputed to the tried sufferer as a great sin by the Holy Scripture, and by himself, because the day of our birth comes to us from God, the best Father, and makes us witnesses of so many instances of His grace.… Job’s case may warn you against incurring such guilt, as to murmur against your Lord, and teach you, so far from cursing the day of your birth, much rather to thank God for it, Psalm 134:14 sq.

Job 3:11-19. Brentius: The godly and the ungodly alike declare that death is the last limit of earthly affairs, that it is a quiet deliverance from life’s ills. But the one class declare this in unbelief, the other in faith. For the godly man … wishes to depart and to be with Christ, seeing that he has no other release from the sinfulness of the flesh than death, which nevertheless is not his death, but his redemption. But the ungodly, feeling in himself the heavy scourgings of Divine judgment, desires death as rest and deliverance from these scourgings. It is unbelief, however, that produces this wish, which longs after death, not because of the sinfulness of the flesh, but on account of the scourgings.—v. Gerlach. Death seems in this and in similar sections of the book (as is so often the case also in the Psalm) as a state of peace and quiet, it is true, but as being at the same time a pale, empty, shadowy existence, such as it was conceived to be among the heathen, as e.g. in the Eleventh Book of the Odyssey.… These and similar descriptions we are not to esteem as the human representations appropriate to a crude superstitious age; rather is this to be regarded as the actual condition of the departed without the redemption which is through Christ. It was in this condition that Christ found them after completing His redemptive work on earth, when He preached to the “spirits in prison” ( 1 Peter 3:18 sq.).… The awful truth of these descriptions of the realm of the dead in our book and in the Psalm should accordingly fill even the Christian, who still lives in the body and in the world with holy earnestness, when he remembers the character of that state which follows a life out of Christ; and how with these descriptions the narrative which Jesus gives of the rich man in the place of torment links itself.

Job 3:20-26. Cocceius: Under the yoke of the law, before the revelation of the Gospel, a burden lay upon our fathers, such as they could neither bear nor lay aside. And although they panted after the liberty of the sons of God, there were still so many hindrances in the way, that they could never enjoy the full blessedness which results from a conscience τετελειωμένη, and inwardly absolved.… Whoever, therefore, of them cursed his life should be regarded by us not so much as resisting the ordinance of God, or spurning His kindness, but rather as panting after the liberty of the Gospel, while struggling with the yoke of the law.—Zeyss (on Job 3:23-24): God often shuts up the way of His children with the thorns of affliction, in order that they may never turn aside out of it; He knows, however, how easily to open it again, after He has tried them first.… The bread of tears is the most common food of pious Christians in this world; it is their comfort, however, that the true bread of joy will certainly follow hereafter; Psalm 80:6; Psalm 102:10; Psalm 126:5-6; John 16:20. Hengstenberg: The answer to Job’s questions is this: God chastises the pious in righteous retribution, and for their good, but He does not deliver them over to death. There is no “wretched one” ( Job 3:21) in Job’s sense of the term, understanding by it, as he does, one who is absolutely miserable. The man who should be permanently miserable would be so in consequence of his sin, as the penalty of his delinquency, the suffering which should lead him to God, and put him in spiritual union with Him, having driven him away from God.

Footnotes: 

FN#1 - On the relation of Jeremiah’s outburst of despair ( Job 20:14-18), in which the prophet partially imitates in expression the passage before us, to Job’s similar Lamentations, comp. Delitzsch (i86 seq, who is certainly right in calling attention to the greater brevity of the passage in Jeremiah, and who is for that reason not disinclined, with Hitzig, to attribute to the prophet a momentary paroxysm of excitement, occasioned by the extremely disconsolate condition of his nation at that time); also Nägelsbach on Jeremiah l. c.; as also Hengstenberg. Das Buch Hiob, p120 [see also Lowth’s remarks in the Exegetical Notes].

04 Chapter 4 
Verses 1-27
FIRST SERIES OF CONTROVERSIAL DISCOURSES
THE ENTANGLEMENT IN ITS BEGINNING

Job 4-14
I. Eliphaz and Job: Chap4–7
A.—The Accusation of Eliphaz: Man must not speak against God like Job
Job 4-5
1. Introductory reproof of Job on account of his unmanly complaint, by which he could only incur God’s wrath:

Job 4:2-11
1 Then Eliphaz the Temanite answered and said:

2 If we assay to commune with thee, wilt thou be grieved?

but who can withhold himself from speaking?

3 Behold, thou hast instructed many,

and thou hast strengthened the weak hands.

4 Thy words have upholden him that was falling,

and thou hast strengthened the feeble knees.

5 But now it is come upon thee, and thou faintest;

it toucheth thee, and thou art troubled.

6 Is not this thy fear, thy confidence,

thy hope, and the uprightness of thy ways?

7 Remember, I pray thee, who ever perished, being innocent?

or where were the righteous cut off?

8 Even as I have seen, they that plough iniquity,

and sow wickedness, reap the same.

9 By the blast of God they perish,

and by the breath of His nostrils are they consumed.

10 The roaring of the lion, and the voice of the fierce lion,

and the teeth of the young lions are broken.

11 The old lion perisheth for lack of prey,

and the stout lion’s whelps are scattered abroad.

2. An account of a heavenly Revelation, which declared to him the wrongfulness and foolishness of weak sinful man’s raving against God:

Job 4:12 to Job 5:7
12 Now a thing was secretly brought to me,

and mine ear received a little thereof,

13 in thoughts from the visions of the night,

when deep sleep falleth on men—

14 fear came upon me, and trembling,

which made all my bones to shake.

15 Then a spirit passed before my face;

the hair of my flesh stood up!

16 It stood, but I could not discern the form thereof:

an image was before mine eyes;

there was silence, and I heard a voice, saying,

17 “Shall mortal man be more just than God?

shall a man be more pure than his Maker?

18 Behold, He put no trust in His servants;

and His angels He charged with folly:

19 how much less in them that dwell in houses of clay,

whose foundation is in the dust,

which are crushed before the moth?

20 They are destroyed from morning to evening;

they perish forever without any regarding it.

21 Doth not their excellency which is in them go away?

they die, even without wisdom.”

Job 5:1 Call now, if there be any that will answer thee;

and to which of the saints will thou turn?

2 For wrath killeth the foolish Prayer of Manasseh,
and envy slayeth the silly one.

3 I have seen the foolish taking root;

but suddenly I cursed his habitation.

4 His children are far from safety,

and they are crushed in the gate, neither is there any to deliver them:

5 whose harvest the hungry eateth up,

and taketh it even out of the thorns,

and the robber swalloweth up their substance.

6 Although affliction cometh not forth of the dust,

neither doth trouble spring out of the ground;

7 yet man is born unto trouble,

as the sparks fly upward.

3. Admonition to repentance, as the only means by which Job can recover God’s favor and his former happy estate:

Job 5:8-27
8 I would seek unto God,

and unto God would I commit my cause;

9 which doeth great things and unsearchable,

marvellous things without number;

10 who giveth rain upon the earth,

and sendeth waters upon the fields;—

11 to set up on high those that be low,

that those which mourn may be exalted to safety.

12 He disappointeth the devices of the crafty,

so that their hands cannot perform their enterprise.

13 He taketh the wise in their own craftiness,

and the counsel of the froward is carried headlong.

14 They meet with darkness in the day-time,

and grope in the noonday as in the night.

15 But He saveth the poor from the sword, from their mouth,

and from the hand of the mighty.

16 So the poor hath hope,

and iniquity stoppeth her mouth.

17 Behold, happy is the man whom God correcteth;

therefore despise not thou the chastening of the Almighty.

18 For He maketh sore, and bindeth up;

He woundeth, and His hands make whole.

19 He shall deliver thee in six troubles;

yea, in seven there shall no evil touch thee.

20 In famine He shall redeem thee from death,

and in war from the power of the sword.

21 Thou shalt be hid from the scourge of the tongue,

neither shalt thou be afraid of destruction when it cometh.

22 At destruction and famine thou shalt laugh;

neither shalt thou be afraid of the beasts of the earth.

23 For thou shalt be in league with the stones of the field,

and the beasts of the field shall be at peace with thee.

24 And thou shalt know that thy tabernacle shall be in peace;

and thou shalt visit thy habitation, and shalt not sin.

25 Thou shalt know also that thy seed shall be great,

and thine offspring as the grass of the earth.

26 Thou shalt come to thy grave in a full age,

like as a shock of corn cometh in his season.

27 Lo this, we have searched it, so it is:

hear it, and know thou it for thy good.

EXEGETICAL AND CRITICAL
1. Job 4:1. Then answered Eliphaz,… and said.—It is beyond question the poet’s aim in this first discourse of Eliphaz to put forward as the first arraigner of Job a man venerable through age and experience, calm and dispassionate, godly after his manner, but at the same time entangled in a one-sided eudemonism and theory of work-righteousness. It is a genuine sage who discourses here: not indeed another Job, but still a character of marked superiority over his two associates, Bildad and Zophar, in experimental insight and sterling personal worth, who here “with the self-confident pathos of age and the mien of a prophet” communicates his experiences, annexing thereto warnings, exhortations and admonitions. [“ Hebrews, the oldest and most illustrious, the leader and spokesman, appears here at once in his greatest brilliancy. What a fullness in the argument, which at first sight seems unanswerable! How well he knows how to produce illustrations and proofs from revelation and from experience, from among the inhabitants of heaven and of earth! And what poetic beauty irradiates it all! How he strikes with equal skill each various chord of mild reproach, of self-assured conviction, of the awful, of the elevated, of calm instruction, of friendly appeal! How clearly and sharply marked are its divisions, alike as to thought and poetic form! Every strophe is a rounded completed whole in itself: and with what freedom, and, at the same time, with what internal necessity does one strophe link itself to another! One might say that as an artistic discourse this part is the completest in the whole book of Job, that it seems as though the poet wished to show at the very beginning the perfection of his art.” Schlottmann. “The speech is wonderfully artistic and exhaustive, unmistakably manifesting the speaker’s high standing and self-conscious superiority, and his conviction of Job’s guilt, yet showing a desire to spare him, even while being faithful with him, and to lead him back to rectitude and humility rather by an exhibition of the goodness of God than of his own sin. The speech is exquisitely climactic, rising, as Ewald says, from the faint whisper and tune of the summer wind to the loud and irresistible thunder of the wintry storm.” Dav.]

The discourse opens with a sharp attack on Job’s comfortless and hopeless lamentation, as something which was adapted to bring down on him God’s wrath, which, as experience shows, is visited on every ungodly man ( Job 4:2-11). He strengthens this admonition by describing a heavenly vision which had appeared to him during the night, and which had spoken to him, teaching him how foolish and how wrong it is for man to rebel against God ( Job 4:12 to Job 5:7). The close of his discourse consists of a kindly admonition to Job to return accordingly to God in a spirit of prayer and penitent humility, in which case God would certainly deliver him out of his misery, and exalt him out of his present low estate ( Job 5:8-27).[FN1] The first and shortest of these three divisions forms at the same time the first of the five double strophes, into which the entire discourse falls. The two following divisions are subdivided each into two double strophes of almost equal length, as follows: Div. Job 2 : a. Job 4:12-21; b. Job 5:1-7.—Div. Job 3 : a. Job 5:8-16; b. Job 5:17-27.

2. First Division and Double Strophe: Introductory reproof of Job’s faint-hearted lamentation, whereby he could only call down on himself God’s anger: Job 4:2-11.

First Strophe: Job 4:2-6. Retrospective reference to Job’s former godly and righteous life.

[In favor of taking נסה here in the sense of: “to attempt, to venture,” it may be said: (1) This meaning is entirely legitimate. (2) It is more expressive. (3) It is more in harmony with the courtesy which marks these opening words of Eliphaz. Hengstenberg’s rendering is somewhat different from any of those given above: “Shall one venture a word to thee, who art wearied?” But the elliptical construction thus assumed seems less simple and natural than the one adopted above.—E.] And yet to hold back from words [or speaking] who is able? For the use of עצר with בְּ, “to hold back from [or, in respect to] anything,” comp. Job 12:15; Job 29:9. For the sharpened form וַעְצֹר instead of וַעֲצֹר, see Ew. § 245, b.—מִלִּין, Aram. plur. ending (comp. Job 12:11; Job 15:13) of מִלָּה, which occurs in our book thirty times, whereas מִלִּים occurs but ten times in all.

Job 4:3. Behold, thou hast admonished many.—יִסַּרְתָּ, lit. thou hast chastised, disciplined, namely, with words of reproof and loving admonition. The Perf. here points back to Job’s normal conduct in former days when revered by all, and thus furnishes the standard by which the time of the following Imperf. verb is to be determined. The general sense of Job 4:3-4 is: “Thou wast wont formerly to conduct thyself in regard to the sufferings of others so correctly and blamelessly, to show such a proper understanding of the cause and aim of heavy judgments inflicted by God, to deal with sufferings in a way so wise and godlike! But now when suffering has overtaken thyself, etc. … And slack hands hast thou strengthened.—“Slack hands:” a sensuous figure representing faint-heartedness and despondency, as also in 2 Samuel 4:1; Isaiah 35:3. In the last member of Job 4:4 the expression “stumbling [lit. bowing, i.e. sinking] knees” is used in essentially the same sense (and so in Hebrews 12:12).

[“It is unfair to Eliphaz to suppose that he utters his wonder with any sinister tone—as if he would hint that Job found it somewhat easier to counsel others than console himself; his astonishment is honest and honestly expressed that a man who could say such deep things on affliction, and things that reached so far into the heart of the afflicted, that could lay bare such views of providence and the uses of adversity, and thus invigorate the weak, should himself be so feeble and desponding when suffering came to his own door.” Dav. Doubtless the words express surprise on the part of Eliphaz, and were spoken with a kind intent; but also with a certain severity, a purpose to probe Job’s conscience, to lead him to self-examination, and to the discovery of the hidden evil within, of the existence of which Eliphaz, with his theodicy, could have no doubt.—E.]

Job 4:6. Is not thy godly fear thy confidence? thy hope—the uprightness of thy ways? The order of the words is chiastic [decussated, inverted]: in the first member the subject, יִרְאָֽתְךָ, stands at the beginning; in the second member it is found at the end, תֹּם דְּרָכֶיךָ, evidently synonymous with יִרְאָה. A similar case is found in Job 36:26. Altogether too artificial and forced, and too much at variance with the principles which govern the structure of Hebrew verse, is the explanation attempted by Delitzsch: “Is not thy piety thy confidence, thy hope? And the uprightness of thy ways?” (viz. and is not the uprightness of thy ways thy confidence and thy hope?) Eliphaz twice again makes use of the ellipsis יִרְאָה for יִרְאַת אֱלֹהים in his discourses ( Job 15:4; Job 22:4 : and comp. הַדַּעַת, Hosea 4:6 for דעת אלהם). [“The word fear is the most comprehensive term for that mixed feeling called piety, the contradictory reverence and confidence, awe and familiarity, which, like the centripetal and centrifugal forces, keep man in his orbit around God.” Dav.] כִּסְלָה, confidence, assurance (the same which elsewhere=כֶסֶל, Job 8:14; Job 31:24), not “folly” (LXX.). [The Vav in the second member is the Vav of the apodosis, or of relation. See Green, Gr. § 287, 3.—The rendering of E. V.: “Is not this thy fear, thy confidence, thy hope, and the uprightness of thy ways?” overlooks the parallelism, and is unintelligible. Some (Hupfeld, Merx) cut the knot by transposing הִּקְוָתְֽךָ to the end of the verse. The construction as it stands is certainly peculiar, yet not enough so to justify any change. Moreover it seems to have escaped all the commentators that the very harshness and singularity of the construction is intentional, having for its object to arrest more forcibly the attention of Job, to stir up his consciousness on the subject of his piety and rectitude, and thus to further the process of probing his soul on which Eliphaz is in this part of his discourse engaged.—E.]

Job 4:7-11 Second Strophe: More explicit expansion of Job 4:6, wherein it is shown as the conclusion of experience that the pious never fall into dire affliction, whereas on the contrary the ungodly and the wicked do so often and inevitably.

Job 4:7. Remember now! who that was innocent has perished? [“It would be unfair to Eliphaz (as well as quite beside his argument, the purpose of which is to reprove Job’s impatience, and lead him back by repentance to God), to suppose that he argued in this way: Who ever perished being innocent? Thou hast perished; therefore thy piety and the integrity of thy ways have been a delusion. On the contrary his argument is: Where were the pious ever cut off? Thou art pious: why is not thy piety thy hope? Why fall, being a pious Prayer of Manasseh, and as such of necessity to be finally prospered by God, into such irreligious and wild despair? Eliphaz acknowledges Job’s piety, and makes it the very basis of his exhortation; of course, though pious, he had been guilty (as David was) of particular heinous sins, which explained and caused his calamities. The fundamental axiom of the friends produced here both positively and negatively as was meet for the first announcement of it by Eliphaz Isaiah, that whatever appearance to the contrary and for a time, yet ultimately and always the pious were saved and the wicked destroyed.” Dav.] The הוּא annexed to the מִי gives greater vivacity to the question; comp. Job 13:19; Job 17:3; also the similar phrase מִי זֶה (Gesen. § 122, 2).

Job 4:8. So far as I have seen, they who plough mischief and sow ruin reap the same.—כַּאֲשֶׁר רָאִיתִי, not “when (or if) I saw” (Vaih, Del.), for this construction of כאשר does not allow the omission of the Vav Consec. before the apodosis. But either the whole sentence is to be taken as a statement of the comparison with that which precedes, to which it is annexed, thus: “As I have seen: they who plough … reap the same” (Hirz, Schlott. [Con.]). Or we are to explain with most of the later commentators;” “So far as I have seen,” i.e. so far as my experience goes (Rosenm, Arnh, Stick, Welte, Heiligst, Ew, Dillm. [Dav, Merx], etc.). אָוֶן, lit. “nothingness,” then “sin, wickedness, mischief.”—עָמָל as in Job 3:10. The agricultural figure of sowing (or ploughing) and reaping, emphatically representing the organically necessary connection of cause and effect in the domain of the moral life; to be found also in Hosea 8:7; Hosea 10:13; Proverbs 22:8; Galatians 6:7 seq.; 2 Corinthians 9:6, and often.

[“As the previous verse describes retribution as a natural necessity founded in the order of the world, so does this verse trace back this game order of the world to the divine causality.” Schlott. Lee, criticising the A. V.’s rendering of נְשָׁמָה in the first member by “blast,” says: “I know of no instance in which the word will bear this sense. It rather means a slight or gentle breathing.… The sentiment seems to be: they perish from the gentlest breathing of the Almighty .. It is added: and from the blast of his nostril, or wrath, they come to an end. From the construction here, blast or storm is probably meant. See Psalm 11:6; Hosea 13:15, etc., and if Song of Solomon, we shall have a sort of climax here.”]

[“The young lions are mentioned along with the old in order to exemplify the destruction of the haughty sinner with all his household.” Schlott.] נִתָּעוּ (from נתע, frangere, conterere, an Aramaizing alternate form of נתצ, comp. Psalm 58:7) signifies: “are shattered, are dashed out;’ an expression which, strictly taken, suits only the last subject שִׁנֵּי כּ, but may by zeugma be referred to both the preceding subjects, to which such a verb as “are silenced” would properly correspond. Observe the use of the perf. נִתָּעוּ in making vividly present the sudden destruction of the rapacious lions, which is then followed in Job 4:11, first by a present partic. (אֹבֵר), then by a present Imperf. (יִתְפָרָדוּ), describing them in their present condition, shattered, broken in strength, and restrained in their rage. [Delitzsch remarks that “the partic. אֹבֵד is a stereotype expression for wandering about prospectless and helpless,” a definition which here, as well as in the passages to which he refers, would considerably weaken the sense. See Hengsten. in loco.—E.] מִבְּלִי, “for the lack of;” the same as “without;” comp. Job 4:20; Job 6:6; Job 24:7-8; Job 31:19. [“From wicked man his imagination suddenly shifts to his analogue among beasts, the lion, and there appears before him one old and helpless, his teeth dashed out, his roar silenced, dying for lack of prey, and being abandoned by all his kind; a marvellous picture of a sinner once powerful and bloody, but now destitute of power, and with only his bloody instincts remaining to torture and mock his impotency.” Dav.]

3. Second Division: describing a heavenly revelation which declared to him the wrongfulness and the folly of frail, sinful man’s anger against God.—a. Second Double Strophe: the heavenly revelation itself, introduced by a description of the awful nocturnal vision through which it was communicated: Job 4:12-21.

First Strophe: Job 4:12-16. The night-vision.

Job 4:12. And to me there stole a word.—Lit. “and to me there was stolen, there was brought in a stealthy, mysterious manner.” The imperf. יְגֻנָּב is ruled by the following imperf. consec. [“The speaker is thrown back again by the imagination into the imposing circumstances of the eventful night.… The Pual implies that the oracle was sent.” Dav.] The separation of the ו which properly belongs to the verb יְגֻנָּב, but which is placed here, at the beginning of the verse, before אֵלַי [“because he desires, with pathos, to put himself prominent,” Del.] rests on the fact that that which is now about to be related, and especially the דָּבָר which came to Eliphaz, is hereby designated as something new, as something additional to that which has already been observed. [This separation is quite often met with in poetry. Comp. Psalm 69:22; Psalm 78:15; Psalm 78:26; Psalm 78:29, etc. See Ew. Gr. § 346 b.] And mine ear caught a whisper therefrom:i.e., proceeding therefrom, occasioned by that communication of a mysterious דבר. The מו in מֶנְהוּ (poetic form, for מִמֶּנּוּ, Ew. § 263 b) is therefore causative, not partitive, as Hahn and Delitzsch regard it. שֶׁמֶץ signifies here, as in Job 26:14, a faint whisper, or lisp [or murmur], ψιθυρισμός, susurrus, not “a little, a minimum,” as the Targ, Pesh, the Rabbis [and the Eng. Ver.] render it. The word is to be derived either from שָׁמַע, thus denoting a faint, indistinct impression on the ear (Arnheim, Delitzsch), or from the primitive root, דם,שם, to which, according to Dillmann, who produces its Æthiopic cognate, the idea attaches of “lip-closing, dumbness, and low-speaking.” [Here the word “is designed to show the value of such a solemn communication, and to arouse curiosity.” Del. “The whole description of the way in which the communication was made indicates, perhaps, the naturalness and calmness and peace of the intercourse of man’s spirit and God’s—how there is nothing forced or strained in God’s communication to man—it droppeth as the gentle rain from heaven upon the place beneath—and at the same time man’s impaired capacity and receptiveness and dullness of spiritual hearing.” Dav. “The word was too sacred and holy to come loudly and directly to his ear.” Del.

Job 4:13-16 present a more specific description of that which is stated generally in Job 4:12.

Job 4:13. In the confused thoughts from visions of the night, when deep sleep falls on men.—Whether with most expositors we connect these words with the verse preceding, as a supplementary determination of the time, or as a preliminary statement of time connected with what follows (Umbreit, Dillmann, Conant, etc.), matters not as to the sense.—שְׂעִפִּים are here, as also in Job 20:2, “thoughts proceeding like branches from the heart as their root, and intertwining themselves” (Delitzsch). [The root, according to Del. and Fürst, is שעף, to bind; according to Ges, Dav, etc., it is for סעף, to split; hence here and Job 20:2 “fissures, divisions, divided counsels ( 1 Kings 18:21), thoughts running away into opposite ramifications, distracting doubts.” Dav.] The following מִן indicates that these thoughts proceed from visions of the night, i.e., dream-visions; from which, however, it does not follow that Eliphaz intends to refer what he is about to narrate purely to the sphere of the life of dreams. For the determination of the time in our verse is altogether general, as the second member in particular shows. Hengstenberg’s position that Eliphaz includes himself among the “men” designated here as those on whom deep sleep falls, and that he accordingly represents his vision as literally a dream-vision, has no foundation in the context. (Comp. still further Passavant’s remark on Job 4:13 under the head “Homiletical and Practical”). [“There are three things contained in the genetic process or progress towards this oracle. First, visions of the night, raising deep questions of man’s relation to God, but leaving them unsolved, short flights of the spirit into superhuman realms, catching glimpses of mysteries, too short to be self-revealing—these are the visions. Second, the perturbed, perplexed, and meditative condition of the spirit following these, when it presses into the darkness of the visions for a solution, and is rocked and tossed with fear or longing—the thoughts from the visions. And third, there is the new revelation clearing away the doubts and calming the perturbation of the soul, a revelation attained either by the spirit rising convulsively out of its trouble, and piercing by a new divinely-given energy the heart of things before hidden; or by the truth being communicated to it by some Divine messenger or word.” Dav. The oracle was conveyed by a dream, “because in the patriarchal age such oracles were of most frequent occurrence, as may be seen, e.g. in the book of Genesis.” Ewald]. For תַּרְדֵּמָה, “deep sleep,” such as is wont to be experienced about the hour of midnight, in contrast to ordinary sleep, שֵֹׁנָה, and to the light, wakeful slumber of morning, תְּנוּמָה, comp. Genesis 2:21; Genesis 15:12; 1 Samuel 26:12; also below, Job 33:15, where Elihu has a description imitative of the passage before us. [“תַּרְדֵּמָה is the deep sleep related to death and ecstasy, in which man sinks back from outward life into the remotest ground of his inner life.” Del. Per contra Davidson says: “תרדמה is used generally of ecstatic, divinely-induced sleep, yet not exclusively ( Proverbs 19:15, and verb, Jonah 1:5), and not here. The meaning is that the vision came, not at the hour when prophetic slumber is wont to fall on men (and that El. was under such), but simply at the hour when men were naturally under deep sleep. El. was thus alone with the vision, and the solitary encounter accounts for the indelible impression its words and itself left on him.”]

Job 4:14. Shuddering [fear] came upon me (קְרָאַנִי, from קרה=קרא, to meet, befall, come upon, comp. Genesis 42:38), and trembling, and sent a shudder through the multitude of my bones: the subject of הִפְחִיד being the “shuddering” and the “trembling,” not “the ghostlike something” (as Delitzsch says), of which Eliphaz first proceeds to speak in the following verse. [The perf. vbs. in this verse are pluperf. “A terror had fallen upon me, like a certain vague lull which precedes the storm, as if nature were uneasily listening and holding in her breath for the coming calamity.” So Davidson.—רֹב in poetry is often used for כֹּל, all. The terror striking through his bones indicates how deeply and thoroughly he was agitated. Bones, as elsewhere in similar passages, for the substratum of the bodily frame.—E.]

[The expression שַׂעֲרַת בְּשָׁרִי, lit.: “the hair of my flesh,’ shows that the terror, which in Job 4:14 thrilled through all his bones, here creeps over his whole body.—E.]

[Of those who take דממה in the sense of silence there are two classes, the one, represented by the English Version and commentators, separates between the “silence” and the “voice:” first the silence, then the voice, as Renan: “in the midst of the silence I heard a voice;” the other, represented by Schlottmann and Hengstenberg, combine the two terms as a hendiadys, “a commingling of both, a faint, muffled voice” (Hengst.) Schlottmann quotes from Gersonides as follows: “And I heard his wonderful words as though they were compounded of the voice and of silence.” Burke in his Treatise on the Sublime and Beautiful has the following remarks on this vision: “There is a passage in the book of Job amazingly sublime, and this sublimity is principally due to the terrible uncertainty of the thing described.… We are first prepared with the utmost solemnity for the vision; we are first terrified before we are let even into the obscure cause of our emotion; but when this grand cause of terror makes its appearance, what is it? is it not wrapt up in the shades of its own incomprehensible darkness, more awful, more striking, more terrible than the liveliest description, than the clearest painting, could possibly represent it?”—E.]

Second strophe, Job 4:17-21. The contents of the revelation communicated through the vision.

[According to the other (the comparative) rendering, the sentiment is: “Whoever censures the course of Providence, by complaining of his own lot (as Job had done), claims to be more just than God, the equity of whose government he thus arraigns.” See Conant, Davidson, etc.]

[“It is not meant that the good spirits positively sin, as if sin were a natural necesary consequence of their creature-ship and finite existence, but that even the holiness of the good spirits is never equal to the absolute holiness of God, and that this deficiency is still greater in Prayer of Manasseh, who is both spiritual and corporeal, who has earthiness as the basis of his original nature.” Del.]

Job 4:18. How much more they who dwell in houses of clay.—אַף here introducing the conclusion of the syllogism a majori ad minus, begun in Job 4:18, and so = אַף כִּי ( Job 9:14; Job 15:16; Job 25:6); here, as in 2 Samuel 16:11, to be translated by quanto magis, because a positive premise ( Job 4:18 b.) precedes; comp. Ewald, § 354, c. Those “who dwell in houses of clay” are men generally. There is no particular reference to those who are poor and miserable. For the expression בָּתֵּי־חֹמֶר does not point to men’s habitations, but to the material, earthly, frail bodies with which they are clothed, their φθαρτὰ σώματα (comp. Job 33:6; Wisdom of Solomon 9:15; 2 Corinthians 5:1, as well as the Mosaic account of creation which lies at the foundation of all these representations; see Genesis 2:7; Genesis 3:19). It may be said further that the figurative and indefinite character of the language here justifies no particular deductions either in respect to the nature and constitution of angels (to wit, whether in Eliphaz’s conception they are altogether incorporeal, or whether they are endowed with supra-terrestrial corporeality), nor in respect to the doctrine which he may have entertained concerning the causal nexus between man’s sensuous nature (corporeity) and sin.—The foundation of which is in the dust;viz.: of the houses of clay, for it is to these that the suffix points in אֲשֶׁר יְסוֹדָם; comp. Genesis 3:19.—Which are crushed as though they were moths.—The suffix in יְדַכְּאוּם again refers back to the “houses of clay,” only that here those who dwell in them, men, are included with them in one notion. The subj. of ידכאום is indefinite; it embraces “everything that operates destructively on the life of man.” לִפְנֵי־עָשׁ, not “sooner than the moth is destroyed” (Hahn), nor: “sooner than that which is devoured by the moth” (Kamphsn.), nor: “more rapidly than a moth destroys” (Oehler, Fries), nor: “set before the moth [or ‘worm,’ after Jarchi] to be crushed” (Schlottmann), but: “like moths, as though they were moths” (LXX: σητὸς τρόπον). לִפְנֵי accordingly means the same here as in Job 3:24, and the tertium comparationis is the moth’s frailty and powerlessness to resist, and not its agency in slowly but surely destroying and corroding, to which allusion is made in Hosea 5:12; Isaiah 1:9; Isaiah 51:8; also below in Job 13:28 of our book. [To the latter idea the verb דִּכֵּא used here is altogether unsuited, the meaning being to crush, not to consume in the manner of the moth.]

Job 4:20. From morning to evening are they destroyed;i.e., in so short a space of time as the interval between morning and evening they can be destroyed, one can destroy them (יֻכָּֽתּוּ, potential and impersonal, like ידכאום in Job 4:19). For the use of this phrase, “from morning till evening,” as equivalent to “in the shortest time,” comp. Isaiah 38:12; also our proverbial saying: “well at morning, dead at night,” as well as the name “day-fly” [comp. “day-lily,” “ephemeron.”]—Before any one marks it they perish forever.—מִבְּלִי מֵשִׂים, scil. לֵב (comp. Job 1:8; Job 23:6; Job 24:12), “without there being any one who gives heed to it, who regards it,” and hence the same as “unobserved, unawares;” not “in folly,” “without understanding” (Ewald).

Job 4:21. Is it not so:—if their cord in them is torn away, they die, and not in wisdom?—The construction is the same as in Job 4:2; the words נסע יתרם בם are an elliptical conditional clause, intercalated in the principal interrogative sentence. יִתְרָם (which Olshausen needlessly proposes to amend to יְתֵדָם, “their tent-pin”), is neither “their residue” (Vulgate, Rabb, Luther, etc.); nor “their best, their chief excellence” (De Wette, Amheim, Schlottmann [Davidson, Barnes, Noyes, E. V.], etc.); nor their bow-string (“the string which is drawn out in them as in a bow,” and which is unloosed to make the bow useless; Umbreit); [nor “their abundance, excess, whether of wealth or tyranny,” and which passes away with them (Lee), which does not suit the universality of the description; nor “their fluttering round is over with them” (Good, Wemyss; taking הלא as a verb, “to pass away,” and נסע as a noun, “fluttering;” two forced interpretations)—E.]; but—the only interpretation with which the verb נִסַּע, “to be torn away,” agrees (comp. Judges 16:3; Judges 16:14; Isaiah 33:20)—“their tent-cord,” the thread of their life, here conceived as a cord stretched out and holding up the tent of the body; comp. Job 30:11; Isaiah 38:12; also Job 6:9; Job 27:8; and especially Ecclesiastes 12:6, where this inward hidden thread of life is represented as the silver cord, which holds up the lamp suspended from the tent-canvass (see comment on the passage). This, the only correct construction of the passage (according to which מֵיתָר=יֶתֶר, tent-cord), is adopted by J. D. Michaelis, Hirzel, Hahn, Delitzsch, Kamphsn, Dillmann [Wordsworth, Renan, Rodwell, Gesenius, Fürst]. [“בָּם is neither superfluous nor awkward (against Olsh.), since it is intended to say that their duration of life falls in all at once like a tent when that which in them corresponds to the cord of a tent (i.e., the נֶפֶשׁ) is drawn away from it.” Del.]—And not in wisdom; with, out having found true wisdom during their life, living in short-sightedness and folly to the end of their days; comp. Job 36:12; Proverbs 10:21 (Dillmann).

b. Third Double Strophe. Application of the contents of the heavenly revelation to Job’s case, Job 5:1-7.

First Strophe. [The folly of murmuring against God asserted and illustrated].

Job 5:1. Call now! is there any one who will answer thee? and to whom of the holy ones wilt thou turn?—That is to say: forasmuch as, according to the interpretation of that Voice from God in the night, neither men nor angels are just and pure before God, all thy complaining against God will be of no avail to thee; not one of the heavenly servants of God in heaven, to whom thou mightest turn thyself, will regard thy cry for help, not one of them will intercede with God for thee, and spare thee the necessity of humbling thyself unconditionally and penitently beneath the chastening hand of God. [The question is somewhat ironical in its tone. If thou art disposed to challenge God’s dealings with thee, make the attempt; enter thy protest; but before whom? the angels, the holy ones of heaven? Behold they are not pure before God, and being holy, they are conscious of their inferiority; will they entertain thy appeal? Where then is thy plea to find a hearing? “Here as elsewhere in this book, call and answer seem to be law terms, the former denoting the action of the complainant, the latter that of the defendant.” Noyes; and so Umbreit.—E.] קְדשִׁים, “holy ones” [“saints,” E. V, is misleading, on account of its association with “the holy” among men], here for angels (as in Job 15:15; Psalm 89:6 (5), 8 (7); Daniel 4:14 (17); Zechariah 14:5); thus called with a purpose, because their very holiness, which causes them to subordinate themselves unconditionally to God (comp. Job 4:18), prevents them from entertaining such complaints as those of Job. “How little the Roman Catholic commentators are justified in finding in this verse a locus classicus in favor of the invocation of angels and saints under the Old Dispensation needs no proof.” Schlott.]

[Some (e.g. Barnes) refer כעשׂ and קנאה here to the “wrath” and “jealousy” of God against the sinner. But “it is certainly better to apply the words here to the emotions of the fool; his own passion and jealousy ruin him. (1) We have then the proper autonemesis of sin; its violence brings no help but only destruction to itself, which is the nerve of all Eliphaz is saying ( Job 5:6-7). (2) Job refers to these bitter words of Eliphaz with evident pain in the very opening of his reply ( Job 6:2): would God that my כַּעַשׂ were but weighed! (3) The words fit well Job’s state of mind.” Dav.]

Job 5:3-5. An example in proof of the statement just made about the destruction of him who murmurs against God.

Job 5:3. I myself have seen a fool taking root, to wit, like a thriving plant, growing in fruitful soil, and hence in a state of prosperity which promised to endure and to increase; compare Psalm 1:3; Isaiah 27:6, etc.—Then I cursed his habitation suddenly, i.e., when I perceived how altogether unstable and superficial was his prosperity, and what a fearful judgment all at once burst over his head by the decree of God. It is to the moment of the descent of this judgment that פִּתְאֹם refers, and נַקַב. “to curse,” is not to be understood as a prophetic prediction of the ruin which is hereafter to overtake one in prosperity (Ewald, Schlottmann, etc.), but as a recognition accompanying the event, a subjective human echo, so to speak, of God’s curse, which has already actually overtaken its object. [“The word ‘suddenly’ points as with the finger to the catastrophe by which at one stroke Job’s prosperity was laid in the dust, to the Chaldeans and Sabeans, to the lightning and the storm.” Hengst. “I cursed his habitation suddenly,” means accordingly; when sudden destruction smote his habitation, I felt and declared that it was cursed of God.—E.] נָוֶה, habitation, abode [“homestead,” Carey], including the pasture-land belonging to it, not simply the pasturage, or grazing-place of the herds. Comp. Job 5:24; Job 18:15; also נָוָה, Job 8:6.

Job 5:4. His sons were far from help, and were crushed in the gate without deliverance.—The Presents (Imperfects) in this and the following verse, describe the consequences of the judgment on the fool as they extend into the present. יֶשַׁע, “help, deliverance,” as in Job 5:11. יִדַּכְּאוּ, Imperf. Hithp, lit.: “they must allow themselves to be crushed,” viz.: by their unjust accusers and persecutors in the court of justice, before the tribunal; for it is to this that reference is made in בַּשַׁעַר; comp. Job 29:7; Job 31:21; also the same exact form of expression, excepting the Piel instead of the Hithp. in Proverbs 22:22 : “oppress not the poor in the gate.” See Com. in loco. [Davidson and Rodwell take the verb in the reflex sense: “And crushed each other in the gate.” On the uses of the “gate” of an oriental city, see Smith’s Bib. Dict, art. “Gate.”]

Job 5:5. He whose harvest the hungry devour.—אֲשֶׁר, not a conjunction, “because,” or “while” (Delitzsch), but a relative pronoun, “whose;” comp. Job 20:22; Job 31:8. The description of the judgment, begun in the preceding verse, is here accordingly continued, with special reference to the property of him who is cast down from the height of his prosperity.—And take it away even out of a thorn-hedge, i.e., they are not kept off even by hedges of thorn, hence they carry on their plundering in the most daring and systematic manner. אֶל before מִּצִּנִּים is here the same as עַד: adeo e spinis (comp. Job 3:22) [and see Ewald, § 219, c]—And the thirsty swallow up his wealth [lit.: “their wealth;” the plural suffix indicating that the children are here included]. Instead of צַמִּים, it is better, following out the hint which lies in רָעֵב in the first member, as well as following the lead of almost all the ancient versions, to read צְמֵיִם, or צְמֵאִים, perhaps even the singular צָמֶא. So Rosenm, Umbreit, Ewald [who in his Gram, § 73, c. suggests that the omission of the א may be due to its location between two vowel sounds], Hirzel, Vaihinger, Stickel, Welte, Ezra [Dillmann, Renan, Wordsworth, Barnes, Elzas, Merx]. etc. To this subject, moreover, the verb שאף is best suited, which signifies to snap, greedily to drain, to lap, or sip up anything [Ges. and Fürst: to pant; Renan: to look on with longing, couve des yeux ses richesses]. According to the Masoretic text, צַמִּים, the translation should be: “and a snare catches their wealth” [Dav. and Con.: “a snare gapeth for their substance”]. צַמִּים, from צמם, nectere = snare, gin, might indeed be used here tropically for fraud, robbery (not, however, for “robbers,” as the Targ. and some of the Rabbis [also E. V, sing, “robber”] take it, nor for “intriguer,” as Delitzsch [Carey, Wemyss] have it). [The meaning “snare” is adopted by Ges, Fürst, Noyes, Con, Dav, Schlottm, Hengsten.] This rendering, however, would be rather harsh, especially in connection with the verb שָׁאַף, which favors rather the interpretation we have given above.

Second Strophe. [Human suffering founded on a Divine ordinance].

Job 5:6. For evil goes not forth from the dust, and trouble does not sprout up out of the ground;i.e., the misfortune of men does not grow like weeds out of the earth; it is no mere product of nature, no accidental physical and external ingredient of this earthly life; but it has its sufficient cause, it originates in human sin; God decrees and ordains it for the punishment of sin; whence it follows that the proper remedy against it is the renunciation of sin, and not a gloomy frowardness and mournfulness. אָוֶן and עָמָל precisely as in Job 4:8.

Job 5:7. But [כִּי adversative, and so Schlott, Dillm, Dav, Del, Ren, Hengst, etc.] man is born to trouble;i.e., it lies in human nature, through sin to bring forth misery (Hirzel, Dillmann, etc.); as man he is now not pure, but impure, not righteous, but unrighteous (comp. Job 4:17), and for that very reason he cannot avoid manifold suffering and hardship, the divinely ordained consequence of sin. Observe how gently Eliphaz seeks to bring home to Job the truth that his suffering is also the consequence of his sin. [יוּלַּד is by some regarded as Pual Perf, the short shureq written with Vav (Green, Gr, § 43, b); by others as Hoph. Imperf. (Ewald, § 131, c.); while others would point it יִוָּלֵד, as Niph. Imperf. (Merx)].—As the sparks of the flame fly upward; lit.: “and the sparks,” etc.וcomparationis, as in Proverbs 25-29 often; comp. Job 22:11; Job 14:12; Job 14:19 [otherwise also called Vav adæquationis; see Green, Gr. § 287, 1]. בְּנֵי רֶשֶׁף, “sons of the fire, children of the flame” (comp. Song of Solomon 8:6), are naturally neither “birds of prey” (νεοσσοὶ γυπῶν, LXX.; comp. the aves of the Vulg. So also J. D. Michaelis, Gesenius [Fürst], Vaihinger, Heiligstedt [Umbreit, Good, Wemyss, Conant, Noyes, Renan, Rodwell], etc.; nor “angels” (Schlottmann, who refers to Judges 13:20; Psalm 104:4); nor “angry passions” (Böttcher, and similarly Stickel); but simply “fire-sparks” (Ewald, Hirzel, Hahn, Ebrard, Delitzsch, Dillmann [Wemyss, Conant, Davidson, Barnes, Carey, Merx]). Only of these can it be properly said that they fly upwards by a law of necessity, which constitutes here the tertium comparationis. יגביהו עוף, lit.: “they make high their flight,” they fly far up on high, fly unceasingly upwards (עוף for לעוף, Ewald, § 285, a.) [It has been objected to the rendering “sparks” that the expression “make high their flight” is too strong to be applied to them, being more suitable to the lofty soaring of “birds,” or “angels,” or “arrows.” But an appeal may confidently be taken on this point to the poetic sensibility of the reader who has ever watched the upward flight of sparks by night, when relative altitudes are but vaguely determined, and when these “sons of the flame” seem literally to soar and vanish among the stars.—E.]

[The central thought of the above strophe is that the connection between sin and suffering is a Divine ordinance. In Job 5:1-2 this is presented in the way of warning to Job as a truth against which he can take no appeal to any higher court, and as one of which he is in danger of realizing in his own case the extreme consequences; for the special sin of murmuring against God would infallibly bring about his ruin. In Job 5:3-5 the same truth is vividly enforced by an illustration drawn from actual life. In Job 5:6-7 it is presented in the form of a general law, which, in the statement here given of it is a binary law, consisting of two parts, or propositions, which are complementary of each other; the first ( Job 5:6), negative, the second ( Job 5:7), positive. The misery which follows sin in general, and in particular the special example of misery following sin mentioned in Job 5:3-5 is a Divine Ordinance: because (כְּי, Job 5:6) evil is not from without, not from the earth, not from the material constitution of things, for (כִּי, Job 5:7) Man (אדם emphatic by position) is the cause of his own trouble, being born to it, a sufferer by an internal, not an external necessity, by a law of his own existence; a law as necessary, too, as that which compels the sparks to fly upward. According to this view of the connection the כִּי in Job 5:7 is argumentative as well as that in Job 5:6. The source of misery is not without, forMan himself is the source of it. As regards the tense of יולד it follows that if Imperf. (Niph, or more probably Hoph.) the two propositions are co-ordinated in time; evil is not wont to spring from the earth, for man is wont to be born to trouble. If Perf. (Pual), which seems preferable, the internal necessity of suffering in man himself is conceived as logically antecedent to the relation of man to the external world. His afflictions came not from without, for he was born under a law which subjects him to it.

Elzas renders Job 5:7 a: “For then man would be born to trouble.” But this is to miss the point of Job 5:6, which is to deny not the natural and necessary character of suffering (for that is implied in Job 5:7), but the internality and materiality of its cause.—E.]

4. Third Division. Exhortation to repentance, as the only means whereby Job could be restored to the Divine favor, and to the enjoyment of his former prosperity, Job 5:8-27.

a. Fourth Double Strophe. Job should trustfully turn to God, the helper in every time of need, and the righteous Judges, Job 5:8-16.

First Strophe. [Job encouraged to turn trustfully to God by a description of the beneficent operations of God in nature and among men], Job 5:8-11.

Job 5:8. Nevertheless I—I would turn to God.—[“Now comes a new turn in this magnificent discourse of Eliphaz—the hortatory part..… El. for the first time fully conceives as a whole Job’s attitude. Job’s complaints and murmurs against God terrify and distress him, and with the recoil and emotion of horror he cries: But I would have recourse unto God!… The antithetic transition here is as strong as possible, being made by three elements, the particle of opposition (אוּלָם, Job 1:11; Job 2:5), the addition by the pronoun I, and these two intensified and made to stand out with solemn emphasis in utterance, by being loaded with distinctive accents.” Dav.] For the conditional sense of אֶדְרשׁ, comp. Ges. § 127 [Conant’s Ed, § 125], 5 [Green, Gr. § 263, 1]. דָּרַשׁ with אֶל, sedulo adire aliquem, to turn to any one with entreaty, supplicating help; comp. Deuteronomy 12:5; also Job 8:5 of our book.—To the Most High would I commit my cause.—As in the preceding part of the verse God is called אֵל (the strong, the mighty one), as here He is called אֱלֹהִים, for the first time by Eliphaz. In regard to the significance of this change, comp. Del.: “אֵל is God as the mighty one; אֱלֹהִים is God in the totality of His variously manifested nature.” דִּבְרָה, causa, plea, as elsewhere דָּבָר (comp. on Job 3:4).

Job 5:9-11. A description of the wondrous greatness of God, as a ground of encouragement for the exhortation contained in Job 5:8.

Job 5:9. Who doeth great things which are unsearchable.—[“El.’s object is now to present God under such aspects as to win Job, and his description of Him is Infinite power directed by Infinite goodness.” Dav.] וְאֵין חֵקֶר in which there is no searching, i.e., which are not to be searched out; comp. מַצִּיל, Job 5:4.

[According to Ges. (Lex1, b) the contrast between ארץ and חוצות is that of “tilled land” and “the deserts.” To this Conant makes two valid objections: “(1) There is nothing to indicate such a limitation of ארץ (tilled land); (2) the distinctive meaning of חוּצוֹת is obscured.” Hence it is best to take ארץ generally, of the earth at large, חוצות in a more limited sense, “the fields.”] The agency of rain-showers and of spring-water (מַיִם, comp. Psalm 104:10) in making the earth fruitful is an image of frequent occurrence with Oriental writers in general, and with the writers of Scripture in particular, to illustrate the wonderful exercise of God’s power and grace in helping, delivering, and restoring life; comp. Psalm 65:10 seq.; Psalm 147:9 seq.; Jeremiah 14:22, as also the more comprehensive description in Jehovah’s discourse, Job 38:25. [“He who makes the barren places fruitful can also change suffering into joy.” Del.]

Job 5:11. To set the low in a high place, and the mourning raise up to prosperity.—This being the moral purpose of those mighty beneficent activities of God; comp. Psalm 74:15; Luke 1:52, etc.לָשׂוּם is not simply a variation for הַשָּׂם, as the LXX, Vulg, and several modern commentators, e.g., Heiligstedt, Del. [Con.], explain; at the same time it does not need to be resolved (as by Ewald and Hahn) into: “inasmuch as he sets;” it is simply declarative of purpose, like the examples of the telic infinitive several times occurring in the Hebraistic Greek of Zacharias’s song of praise, Luke 1:72-73; Luke 1:77; Luke 1:79 (τοῦ δοῦναι, τοῦ κατενθῦναι, etc.) [“The issue of all the Divine proceeding in nature, unsearchable, uncountable though its wonders were, was ever to elevate the humble and save the wretched.” Dav.] In the second member this infinitive construction with ל is continued by the Perf. precisely as in Job 28:25 (Dillmann [“Because the purpose is not merely one that is to be realized, but one that has often been realized already, the Inf. is continued in the Perf.” Dillm.], comp. Ewald, § 346 b.) “To set in a high place,” to exalt to a high position, as in 1 Samuel 2:8; Luke 1:52. קֹדְרִים, lit.: “dirty,” squalidi, sordidi, i.e., mourners; comp. Job 30:28; Psalm 35:14, 13]; Job 38:7, 6]. שָֽׂגְבוּ יֶשָׁע, lit, to mount, or climb up to prosperity, a bold poetic construction of a verb in itself intransitive with an accusative of motion.

Second Strophe. Job 5:12-16. Continuation of the description of the exalted activity of God as a helper of the needy, and a righteous avenger.

Job 5:12. Who brings to nought the devices of the crafty.—מֵפֵר (Partic. without the art, as in Job 5:9), lit, who breaks to pieces, עֲרוּמִים, as in Job 15:5, “the crafty, cunning, twisted” (from ערם, “to twist, to wind”).—So that their hands cannot do the thing to be accomplished.—וְלֹא, “so that not” (comp. Ewald, § 345, a.). [תַּעֲשֶׂנָה, with vowel written defectively in the tone-syllable. Comp. Ewald, § 198, a; and Ges, § 74, Kal, Rem6]. תֻּשִׁיָּה, lit, essentiality, subsistence, firmness (from יֵשׁ), hence the opposite of אָוֶן, well-being and wisdom in one; a favorite notion of the authors of the Old Testament Chokmah-Literature; comp. my Com. on Proverbs, Introd, p5, also on Job 2:7 (p54). As may be seen from the translation of the Sept, which is essentially correct, οὐ μὴ ποιήσουσιν ἀληθές, the passage may be translated: “so that their hands shall bring about nothing real, nothing solid.” (comp. Hahn, Delitzsch, Dillmann [Carey, Merx]).

Job 5:13. Who captures the wise in their craftiness.—חֲכָמִים denotes here those who are wise in a purely worldly sense, who are wise only in their own and in others’ estimation, who are therefore σοφοὶ τοῦ αἰῶνος τούτου. 1 Corinthians 1:20; comp. Job 3:19, where the idea conveyed by the expression σοφία τοῦ κόσμου τοῦτου is explained by a special reference to the passage under consideration. The translation of the passage there presented is more correct than that of the LXX, especially in the rendering of בְּעָרְמָם by ἐν πανουργία αὐτῶν. For עָרְמָה (comp. Exodus 21:24; Proverbs 1:4; Proverbs 8:5), or even the masculine form עֹרֶם, which is found indeed only in the passage before us, unmistakably signifies “cunning, shrewdness,” in the bad sense, not simply “sagacity” (φρόνησις, LXX.) [“ ‘He captures them in their craftiness’ means according to most: ‘He brings it to pass, that the plans, which they have devised for the ruin of others, result in ruin to themselves.’ So Grotius: suis eos retibus capit, suis jugulat gladiis. According to this view ב is ב of the instrument. Better, however, is: in their craft, or in the exercise of their craftiness. He captures the wise not when their wisdom has forsaken them, and they make a false step, but at the very point where they make the highest use of it.” Hengst.]—And the counsel of the cunning is overset; lit, is precipitated, pushed over (נִמְחָרָה, 3Perf. Niph.), and so made void, to wit, by God’s judicial intervention.

Job 5:14. By day they run against darkness, and as in the night they grope at noonday.—[יְפַגְּשׁוּ־חשֶׁךְ, they strike upon, stumble on, run into, i.e., they encounter darkness]. כַּלַּיְלָה, “as in the night, i.e., as though it were night. Similar descriptions of a blindness, judicially inflicted by God, of an obscuration of the soul in ungodly men may be seen in Job 12:24 seq.; Isaiah 19:13 seq.; Isaiah 59:10; Deuteronomy 28:29 (comp. the typical fundamental passage in Genesis 19:11; also 2 Kings 6:18; Wisdom of Solomon 19:16).

Job 5:15. And so He saveth the needy from the sword out of their mouth, and from the hand of the strong.—וַיַּשַׁע, Imperf. consec, as in Job 3:21 [“Vav consec. introducing the ultimate residuum of all this commotion and confusion, the result of the whole combined Divine efficiency, when the Divine tendency … has reached its object; so He saves.” Dav.] מֵחֶרֶב מִפִּיהֶם (instead of which some MSS. read: מֵחֶרֶב פִּיהֶם, “from the sword of their mouth”) is equivalent to: “from the sword which goes forth out of their mouth;” comp. Psalm 57:5 (4); Psalm 59:8 (7); Psalm 64:4 (3); and other passages in which swords, or spears, or arrows of the mouth appear as a figurative expression for maliciously wicked slanders or injurious assaults on the good name of others [and comp. Job 5:21 below, showing that Eliphaz regards this as one of the evils most to be dreaded. The explanation here given is adopted by Umbreit, Delitzsch, Hengstenberg, Merx, Renan, Bernard, Barnes, Wordsworth, Noyes, Rodwell, although there is some variation in regard to the relation of the two expressions; some taking the second in apposition to the first, “from the sword, even from their mouth,” others, like Zöckler, regarding the second as qualifying the first: “the sword which goeth out of their mouth.” Others view the second as explanatory of the first, which is taken as the leading term: “from the sword, which is their mouth,… which is their organ of devouring, is to them what his mouth is to a wild beast,” Davidson, and so substantially Schlottmann and Lee. Others, e.g., Hirzel, take “sword,” “mouth,” “hand,” as three independent terms, designating the instruments and organs of the wicked.—E.] In addition to the violation of the ninth commandment referred to in the first member, the second member of the verse mentions acts of violent oppression, or assaults on the liberty and life of men, violations, therefore, of the sixth commandment, as that from which God would deliver. The מִן before חֶרֶב seems to be superfluous, and producing as it does a harsh construction, it has led to various attempts at emendation, e.g., מָחֳרָב, “desolated, ravaged by misfortune” (L. Capellus, Ewald [Good, Carey, Conant, Elzas and Dillmann favorably inclined. Delitzsch argues against it that it is “un-Hebraic according to our present knowledge of the usage of the language, for the passives of חרב are used of cities, countries, and peoples, but not of individual men”]). Others would read חֶרֶב instead of מֵחֶרֶב (so some MSS.; also the Targ. and Vulg.). These suggestions, however, are unnecessary; and the same may be said of Böttcher’s explanation: “without a sword,” i.e., without violence or bloodshed [will God save].

Job 5:16. Thus there is hope (again) to the poor [דַּלן from דלל, to hang down, and so to be lax, languid, feeble, according to Gesenius: to wave, to totter, and so to be tottering loose, wretched, according to Fürst], but iniquity shuts her mouth.—For the absolute construction of “hope,” to wit, to hope for deliverance and exaltation through God’s assisting power and grace, comp. Job 14:7; Job 19:10. In regard to the etymology of תִּקְוָה, the standard word for hope in the Old Testament, comp. my Dissert.: De vi ac notione voc.ἐλπίςin N. To. (1856), p5 seq.—עוֹלָתָה, the full-toned form, with double fem. ending, for עוֹלָה, which also stands for עַוְלָה ( Psalm 92:10). Comp. Ewald, § 173 g. [also § 186, c, Ges, § 79, f, Green, § 61, 6, a.] For the phrase קָפַץ פֶּה, to be dumb, i.e., to be ashamed, to own oneself vanquished, comp. the repetition of the present passage in Psalm 107:42; also Isaiah 52:15, and Job 21:5.

[Schlottmann: “The beginning of this strophe: ‘But I would turn to God,’ is again in appearance courteous, friendly, mild. But even here we see lurking in the background that self-sufficient hardness of Eliphaz which has already been noticed. Baldly and sharply expressed the relation of this strophe to the one which precedes and the one which follows is this: Third Strophe—Thy way is wrong; Fourth Strophe—My way is right; Fifth Strophe—It will be well for thee if thou followest me.”]

b. Fifth Double Strophe. Job will have occasion to regard his present suffering as a blessing, if, being accepted as wholesome chastisement, it should result in his repentance, and thus in the restoration even of his external prosperity, Job 5:17-27.

First Strophe. [The happy results of submission to the Divine chastisement, principally on the negative side, as restoration and immunity from evil].

Job 5:17. Lo, happy the man whom God correcteth.—The same thought expressed, and derived perhaps from this passage, in Proverbs 3:11 seq. ( Hebrews 12:5 seq.), and Psalm 94:12. Comp. Elihu’s further expansion of the same thought of the wholesomeness of the Divine chastisements in Job 33. and seq. הוֹכִיחַ, to reprove, admonish, to wit, through the discipline of actual events, through suffering and providential dispensations: comp. Job 13:10—Therefore despise not the chastening of the Almighty, of which one may be guilty by perverse moroseness and rebelliousness, by refusing to accept the needed and salutary teaching of the Divine dispensation, and in general by a want of submission to God’s will. שַׁדַּי by poetic abbreviation for אֵל שַׁדַּי, Genesis 17:1. Comp. the remarks of the editor on the passage.

Job 5:18. For He woundeth and also bindeth up,etc.—Comp. the similar passages in Hosea 6:1; Deuteronomy 32:39; Lamentations 3:31 seq.—הוּא, Hebrews, i.e., one and the same. The form תִּרְפֶּינָה is made as though it were derived from a verb, רפא=רפה; comp. Ges, § 75 [§ 74], Rem21 c. [Green, § 165, 3].

Job 5:19. In six troubles He will deliver thee, and in seven no evil shall befall thee;i.e., of course provided thou wilt really be made better by thy chastisement. The further promises of Divine help, Job 5:20 seq, are also subject to the same condition. To the number six seven is added in order to remove the definiteness of the former, and to make prominent only the general idea of multiplicity. Similar enumerative forms of expression are to be found in Amos 1, 2.; also in Proverbs 6:16; Proverbs 30:15; Proverbs 30:18; Proverbs 30:21; comp. also Micah 5:5; Ecclesiastes 11:2.

[“The word ‘hands’ should not be left out. Poetry personifies everything, invests everything with form and life As here ‘hands’ are attributed to the sword, so elsewhere are a mouth, Exodus 17:3, a face, Leviticus 26:37. Hands are in the Old Testament assigned to the grave, to lions, bears, to the dog, the snare, the flame.” Hengstenberg].

Job 5:21. In the scourging of the tongue thou art hidden;i.e., when thou art slandered and reviled (comp. Job 5:15; Jeremiah 18:18; Psalm 31:21 (20). Instead of מִשּׁוֹט, which we might certainly expect here (with Hirzel), the poet, anticipating the מִשּׁוֹד of the second member, which would resemble it altogether too much in sound, has written בְּשׁוֹט, “in the scourge,” i.e., “in the stroke of the scourge.” [שׁוֹט might be taken as the Infinitive of the verb, as is done apparently by Ewald, who translates: “when the tongue scourges.”—“The tongue is here compared with a scourge, as elsewhere with a knife, a sword, arrows, or burning coals ( Psalm 120:4), because evil speaking hurts, wounds, and works harm.” Hengst. “We believe that, in introducing this expression the poet has a definite purpose. There lies a certain irony in the fact that Eliphaz should mention as one of the chief evils from which his friend is one day to be preserved that, same calamity which he is now inflicting on him.” Schlott.]—And thou fearest not destruction when it cometh.—שׁוֹד, which in the following verse is written שׁדֹ, a form etymologically more correct, from שׁדד, signifies any catastrophe, or devastation, whether by flood, or hail, or storm, etc. The word forms an assonance with שׁוֹט, as in Isaiah 28:15, a passage which is perhaps an imitation of the one before us. Substantially the same thought is expressed in Psalm 32:6.

Second Strophe. [The happy results of submission to chastisement still further described, principally on the positive side, as involving security, prosperity, peace, etc.]. Job 5:22-26 ( Job 5:27 being subjoined as a conclusion, standing properly outside of the strophe).

Job 5:22. At destruction and at famine thou shalt laugh.—[“The promises of El. now continue to rise higher, and sound more delightful and more glorious.” Del.] A continuation of the description of the new state of happiness to which the sufferer will be promoted on condition of a contrite submission to the Divine chastisement. שָׂחַק with לְ, to laugh, or mock at anything, as in Job 39:7; Job 39:18; Job 41:21.—כָּפָן, Aram. equivalent to רָעָב, famine, dearth; comp. Job 30:3.—And thou shalt not be afraid before the wild beasts of the land. [“Thou needest not be afraid,” אַל, different from לֹא ( Job 5:21), the latter is objective, merely stating a fact, the former subjective, throwing always over the clause the state of mind of the speaker as an explanation of it—expressing both the statement and the mental state of feeling or thought out of which the statement issued. As Ew. (Lehrb320, 1, a.) accurately puts it, ‘אַל, like μὴ, denies only according to the feeling or thought of the speaker,’ thou shalt have no reason to, needest not (Con.) fear.” Dav.] Wild beasts were in ancient times the object of far graver terror in the east, and a scourge of far more frequent occurrence than to-day. Comp. Genesis 37:20; Genesis 37:33; Genesis 44:28; Leviticus 26:6; Proverbs 22:13; Proverbs 26:13, etc.; also Ezekiel’s well-known combination of the four judgments: the sword, famine, wild beasts, and the pestilence ( Ezekiel 5:17; Ezekiel 14:21).

Job 5:23. For with the stones of the field thou hast a league, and the wild beasts of the field are become friends to thee.—The first half of the verse is a reason for the first member of Job 5:22; the second half in like manner a reason for the second member. “Thou hast a league with the stones of the field” (lit, “thy league is with the stones,” etc.; בְּרִיתֶךָ equivalent to בְּרִית לְךָ), i.e., storms cannot injure thy tillage of the soil, they shall be far removed from thy fields (comp. Isaiah 5:2; 2 Kings 3:19; 2 Kings 3:25). [“The stones are personified; they conclude a treaty with the reformed Job, and promise not to injure him, not to be found straying over his tilled land.” Hengst.] As regards the contents of the entire strophe, compare the similar ideal descriptions of the paradisaical harmony that is one day to exist between men and the animate and inanimate creation, Hosea 2:20, 18], 23 21] seq.; Isaiah 11:6 seq. [The view, entertained among others by Barnes, that the verse describes security in travelling (“it is to be remembered that this was spoken in Arabia where rocks and stones abounded, and where travelling from that cause was difficult and dangerous”), is at variance with the picture here given, which is that of security and happiness in a settled, stationary condition; the picture of a prosperous proprietor of fields, pastures, flocks, not of a travelling Bedouin chief—E.]

Job 5:24. And thou knowest (findest out by experience) that thy tent is peace.—וְיָדַעְתָּ, Perf. consec. with the tone on the last syllable, connected with Job 5:22. “Thy tent is peace,” i.e., the state of all thy possessions and household (comp. Job 8:22; Job 11:14; Job 12:6, and often) is one of peace.—שָׁלֹום is predicate, emphatic by position (comp. Micah 5:4, וְהָיָה זֶה שָׁלוֹם), and for that reason a substantive. It is weakening the beautiful, rounded, complete idea to take the word either as an adjective, or as an adverbial accusative in the sense of “well, safe, uninjured,” as, e.g., Ewald, Dillmann, and Hahn, etc., do. [The same remark applies to the use of the preposition, “in peace,” E. V, Con, etc. The simple rendering “is peace” is more forcible and expressive.—E.]—And when thou reviewest thy estate thou missest nothing.—נָוֶה as in Job 5:3 [Zöckler: Stätte, “place,” the habitation of himself and his flocks; by most, however, נָוֶה is taken here rather of the pasture of the flocks]. וְלֹא תֶחֶטָא, lit, “and thou wilt not miss thy way,” i.e., thou wilt miss nothing ( Proverbs 8:36). At variance with the usage of the words, and against the connection, is Luther’s translation: “and thou wilt care for thy household, and not sin,” following the Vulg.: et visitans speciem tuam non peccabis [Eng. Ver.: “and thou shalt visit thy habitation, and shalt not sin.” Hengstenberg, adopting this rendering, explains: in looking over thy possessions thou shalt find thou art not treated by God as a sinner, but as a friend, being richly blessed by Him; an explanation which involves a needless constraint of the expression.—E.] The thought is rather the same with that expressed in Schiller’s fine lines:

Er zählt die Häupter seiner Lieben,

Und sieh, ihm fehlt kein theures Haupt.[FN2]
[In negative sentences, where the object of the verb is wanting, לֹא may be rendered “nothing.” See Ewald, § 303, c.]

Job 5:25.… And thine offspring as the green herb of the earth—צֶאֱצָאִים, used here of the issue of the body, as in Job 21:8; Job 27:14. Comp. the like promise in Psalm 72:16 b. [The word found only in Isaiah and Job].

Job 5:26. Thou shalt go into the grave in a ripe old age.—כֶּלַח, etymologically related to כלה, “to be full, to be completed” (to which it stands related as a variation, with a somewhat harsher pronunciation, just as קשׁח, in Job 39:16, stands related to קשׁה), signifies, according to the parallel expression בְּעִתּוֹ in the second member, the full ripeness of the life-period, the complete maturity of age. It is used somewhat differently in Job 30:2, where it denotes the full maturity of strength, complete unbroken vigor—a sense which Fleischer in Delitzsch (II:138, n.) quite inappropriately assigns to it here also. [So Fürst. Merx gives the same sense to the passage, but reads בְּלֵחַ.—E.]—As sheaves are gathered in their season.—כַּעֲלֹות גָּדִישׁ, lit, “as the heap of sheaves mounts up, is gathered up,” to wit, into the threshing-floor, which was an elevated place; comp. 2 Samuel 24:16; Psalm 1:4, etc. The rendering of Umbreit and Hahn: “as the sheaves are heaped up,” is unsuitable, and at variance with the true meaning of the figure, as describing the ingathering of ripe sheaves. בְּעִתּוֹ, “in its season,” i.e., when the ears are fully ripened, a most striking simile to illustrate old age when satiated with life; comp. Job 42:17; Genesis 15:15; Genesis 25:8; Genesis 35:29.

Job 5:27. Lo, this we have searched out; so it is: hear it, and mark it well for thyself!—A closing verse of warning, which, because it refers back to all that has been said by Eliphaz, stands outside of the last strophe. Comp. the similar short epiphonemas, or epimythions in Job 18:21; Job 20:29; Job 26:14; also the short injunctions of the New Testament, enjoining men to mark and ponder that which is said, such as Matthew 11:15; Matthew 13:9; Revelation 2:7; Revelation 13:18; Revelation 22:2, etc. The Plur. חקרנוה, because Eliphaz speaks not in his own name alone, but also in that of his two friends, younger indeed than himself, but of whom he knows that their experience has been the same with his own.

DOCTRINAL AND ETHICAL
The writer is certainly far from being disposed to put forth Eliphaz in the preceding discourse as an advocate of views which are decidedly untrue, and opposed to God, or as a propounder of diabolical wisdom (σοφία ψυχικὴ δαιμονιώδης, James 3:15; comp. 1 Timothy 4:1). If it had been his purpose to represent him as one who made common cause with Satan, as an advocatus diaboli, or the Evil One’s armor-bearer, he would certainly have made some such sentiment as that of Job 2:9—“renounce God and die”—the fundamental theme of his remarks. But this tone of remark is limited to Job’s wife (and the fact is strongly indicative of the attitude of an unregenerate woman, who simply follows the impressions of her own nature), who had lost alike her patience and resignation to the will of God. The poet does not introduce any one of Job’s friends as sympathizing with it—least of all Eliphaz, whose superiority to the experimental stand-point of the other two friends, and to the entire circle of their ethical and intellectual insight, is so definitely and significantly apparent. Even in respect of its formal æsthetic structure he has impressed on the discourse the characteristics which mark it as the product of a genuine devout oriental sage, a Chakam of the same category with Song of Solomon, Heman, Ethan, Chalcol, Darda, etc. This is shown by the numerous correspondences of expression between this discourse and the noblest products of the Old Testament Chokman-literature as elsewhere to be met with—correspondences which appear in part in the subject-matter, such as the emphasis laid on the fear of God and God’s remedial discipline ( Job 4:6; Job 5:8; Job 5:17) as fundamental conditions of true prosperity, the use of the term “fools” ( Job 5:2 seq.) in characterizing the wicked: in part in the language, as in the use of such expressions as חָכְמָה ( Job 4:21), תֻּשִׁיָּה ( Job 5:12), or of such poetic forms as the numeral expressions in Job 5:19, or of such figures and similes as sowing and reaping, taking root and growing, the soaring sparks, the “inward cord” ( Job 5:21), the sword of the mouth, and the scourge of the tongue, etc. In general it may be said that all that profound, physiological, or rather physico-theological Wisdom which forms the background of the discourse, and which accounts for the brilliant tints and fragrant aroma which are spread over the whole of it, evince the writer’s purpose to represent the speaker as intellectually akin to Song of Solomon, the student of nature among the sages ( 1 Kings 4:29 seq.; Job 5:12), and as possessing a knowledge of God which if not accurate, such as belonged to the theocracy, was nevertheless truly monotheistic, such as belonged to the pious of the patriarchal world.

2. As regards the theological contents of this first discourse of Eliphaz, there is really scarcely anything to be pointed out in it which contradicts the true Old Testament religion of Jehovah, and the purity of the moral principles which rest on it.[FN3] A confessor of Eloah, of Shaddai, he speaks altogether like a member of the theocracy, like a pious man belonging to Jehovah’s commonwealth. “He is apparently right in everything; and it is certainly with full, conscious purpose that the poet introduces him into the discussion with precisely such a discourse as the present; for only thus could a real entanglement arise with Job, and only thus could the attention of readers be secured for Job’s opponents” (Dillm.) What Eliphaz holds up before Job, who, although indeed he does not blaspheme, does nevertheless utter imprecations, and, in a state of extreme dejection, curses himself, consists almost without exception of beautiful and profound religious and ethical truths, to which Job can successfully oppose only one thing—that they do not touch him, who is just as firmly convinced of their correctness as his opponents, that they cannot apply to his peculiar condition. So e.g. the position that God’s sentence of destruction falls not on the innocent but only on the wicked: a general fundamental truth of religion, which is not only most strikingly confirmed by the issue of Job’s own history, but is also often enough emphasized by him in his subsequent discourses, and is expressed in a manner altogether similar to what we find in so many of the holy songs of the Psalter, beginning with the first Psalm, the “Motto” of the entire collection. The same is no less true of the proposition concerning the universal sinfulness of all men, and indeed concerning the impurity even of the angels, when compared with the absolute holiness of God; a proposition which, presupposing, as it certainly does, the influences of a revolution from above (comp. Job 4:12 seq.), was the common property of all the pious and the wise of the Old Testament, and is one of the most conspicuous marks distinguishing the religious and moral knowledge, thought, and activity of those men from what is found in the heathen world. So again the affirmation of the necessity of disciplinary and purifying suffering for every man; the stern rebuke of the presumptuous discontent of him who will not submit to this rigid and yet loving, mild law of the Divine administration; the friendly counsel to the sorely tried Job to turn to God, and to take refuge only with Him ( Job 5:8 seq.); finally the promise that his happiness would be gloriously renewed if he should rightly improve his calamities, and derive from them the benefits properly connected with them, which again seems to indicate the complete harmony of the speaker’s views with those of the poet, and to have a strictly prophetic relation to the final account of Job’s restoration and glorious vindication in the Epilogue.

3. Notwithstanding this it is hardly correct to say with Delitzsch (I:105) that “there is no doctrinal error to be discovered in the speech of Eliphaz.” A certain work-righteousness may be found in it, notwithstanding the solemn emphasis with which it makes the universal sinfulness of all mankind the central point of the discussion. The way in which Job is exhorted, as in Job 4:6, to trust in his fear of God, and in the uprightness of his ways, and on account of the same to cherish hope in God, has doubtless something analogous in many expressions found in the Psalm (comp. Psalm 18:20 seq.; Psalm 119:168); but the connection of the passage, especially that which immediately follows, shows distinctly that the fundamental proposition—if pious, then prosperous; if unfortunate, then wicked—is here handled with a certain harsh one-sidedness and superficiality, which might easily develop into unjust judgments concerning the sorely tried sufferer, and in which accordingly was contained the germ of that difference which subsequently waxed more and more violent between the friends and Job. Still more doubtful than this tendency towards an external conception of the doctrine of retribution, a tendency which manifests itself but slightly and timidly, is the absolute silence of Eliphaz in respect to the possibility that Job’s extraordinarily severe sufferings might nevertheless have another cause than particular sins of corresponding magnitude. Herein he shows his ignorance in regard to those deeper spiritual perceptions and experiences, by virtue of which pious persons, even before the coming of Christ, were able to recognize, in addition to the suffering inflicted for chastisement, and to that inflicted for purification, a suffering inflicted simply to try men. Such suffering they recognized as possible, and as sometimes decreed by God in His Wisdom of Solomon, as is sufficiently evident from such passages as Deuteronomy 8:2; Deuteronomy 8:16; Proverbs 17:3; Psalm 66:10; Jeremiah 6:27 seq.; Ezekiel 22:22; Zechariah 13:9; also Sirach 2:1 seq. (Of suffering borne as testimony, martyrdom, nothing needs to be said here, its necessity being first clearly recognized in the New Testament, after Christ had suffered on the cross). Finally, there lies a departure from the doctrine, which is clearly taught everywhere else in the Old Testament Revelation, in the statements of Job 5:6-7, where not only man’s punishment for sin, but sinning itself is represented as something which attaches necessarily to human nature as such. In other words, it is here implied that to be a man and to commit sin are two things which are by no means to be separated from each other, being thus regarded, as in the doctrinal system of Schleiermacher and the majority of the critical rationalistic theologians of to-day as something that attaches to man’s sensuous nature (see exeg. remarks on the passage).—From what has been said it follows that Eliphaz cannot indeed be regarded as a “Pelagian before Pelagius;” the poet has, however, unmistakably intended to set forth a certain theory of the holiness of works, and a legal narrowness in the circle of his ethical and religious perception, as lying at the foundation of his views. He has purposed to present him as a representative—one of the noblest, most thoughtful and profound indeed—but still a representative of the doctrine of external retribution, which was the popular opinion of antiquity before the coming of Christ, and has succeeded in expressing with a masterly skill which no one can question the fine shading by which that which is erroneous in his views, as compared with the profounder truth which afterwards comes gradually into prominence, is outlined forth. If we were to compare his Eliphaz with any ecclesiastical representative of one-sided theories, and more particularly of those in the department of anthropologic soteriology, which teach a legal righteousness of works, instead of turning our attention to Pelagius and Pelagianism, it would be decidedly more correct to think of such fathers as Jerome, the Gregories, Cassianus, etc. Especially does Jerome, the zealous champion of the proposition of universal sinfulness in opposition to Pelagius, who, however, had sunk almost as deeply as that heresiarch into an external self-righteousness and legality, give evident tokens of intellectual affinity with our sage. A point which, it would seem, would tend to lend special interest to any attempt to elaborate more fully the parallel between Eliphaz and Jerome, is the remarkable similarity which the description of the nocturnal spirit-vision ( Job 4:12 seq.) with its emotional vividness and presentative power, bears to the celebrated “Anti-Ciceronian Vision” of Jerome in the Epistle to Eustachius (comp. my “Jerome,” p45 seq.), a similarity which is more than simply external, or accidental, as the closely related ethical tendencies of both visions show.

4. That which injures the religious and moral value of the speech of Eliphaz more than all these weak and one-sided doctrinal features, which emerge into but slight prominence, and which would be scarcely noticed by an untrained eye, is a series of defects which lead us to infer in the speaker a defective character rather than an erroneous theory. The discourse, with all the beauty and truth of the greater part of its thoughts, is nevertheless “heartless, haughty, stiff and cold.” It dwells self-complacently on general truths, known as well to Job and acknowledged by him, which are presented not without rhetorical pathos, but which are not brought into anything like a tenderly considerate, or profoundly apprehended relation to the special circumstances of him who is addressed. (1) It exhibits not a trace of genuine sympathy with the extraordinarily high measure of misery which has overwhelmed the unhappy sufferer; instead of consoling him, it goes off into moralizing reflections, which bring him no comfort, which serve rather to embitter him. (2) It unqualifiedly identifies his complaint with that of a “fool,” i.e., of a man of abandoned wickedness and ungodliness ( Job 5:2 seq.; comp. Job 4:8 seq.), without the slightest effort to make a critical examination of the question, whether his essential character is not incomparably purer and more godly than that of a despairing blasphemer. (3) It assumes on his part hypocrisy, defective self-knowledge, entanglement in a self-righteous delusion, and seeks to cure these defects by bringing forward that night-oracle, but by this very course he betrays a serious deficiency in knowledge of men, and in the power of a finer psychological observation. (4) It takes no account whatever of the great fact of the former purity of his life, and of his uncomplaining patience, and thus coarsely (not to say maliciously) makes no distinction between Job and the great mass of men. (5) Worst of all, it is not free from disingenuousness and deception; back of what it openly says, it suggests the existence of something worse yet, of which it regards Job as capable, if not as being already guilty, and thus deprives even that in it which seems adapted really to minister comfort, refreshment, and a wholesome stimulus (e.g., the description in Job 5:17 seq. of the blissful blossoming anew of the prosperity of him who repents and is reconciled with God), of its beneficent influence on the feelings of the sorely tempted sufferer. These indirect suggestions of certain defects in the disposition and character of Eliphaz (which, like those one-sided, doctrinal peculiarities, present a striking parallel with Jerome; comp. the work cited above, p 332 seq, 391seq.) are what—chiefly at least—according to the poet’s purpose, furnish the occasion for further controversy, and incite Job to the comparatively passionate reply which he makes.

HOMILETICAL AND PRACTICAL
The homiletic expositor, especially if he treats the discourse of Eliphaz not as a unit, as the theme of one sermon, but only in detached passages (and it is scarcely possible that he should treat it otherwise), need not have the enjoyment, which its many glorious passages minister, marred by the manifold features which tend to quench and disturb it, and which indicate the one-sidedness of the stand-point occupied by the speaker. As opportunity offers it may be shown that Eliphaz is not a representative of the complete truth of Scripture, but is the champion of a party-doctrine, which later is expressly condemned by God as one-sided and erroneous; especially might it be indispensable to call attention to this in the passages found in Job 4:6; Job 5:6 seq, according to what has been said above (Doctrinal and Ethical Remarks, No3). But why it should be necessary to make anxious mention of the heterodoxy of the speaker in connection with all that Eliphaz says in harmony with all the other wise men of God under the Old Testament, all which does not contradict the analogia fidei of the Old Testament, and which immediately commends itself by its truth, beauty, and inward power—why this should be necessary is certainly not apparent. All requirements of this sort will be sufficiently satisfied if it be shown in the Introduction to the Sermon, or Meditation, that the text under consideration belongs to a discourse by a man who, as is evident from the fact that he is finally rebuked and censured by God, does not present the truth of Scripture in its fulness and entireness, but who none the less belongs to the class of divinely-enlightened sages and saints of the Old Testament, and whose utterances, in so far as they accord with those of other representatives of this class, such as Song of Solomon, Asaph, the author of Ecclesiastes, etc., must be recognized as equally important and valuable with those; nay, more, whose words, in so far as they express (if not directly, still indirectly) the poet’s objective opinion, have the same right to be regarded as inspired as those of his counterpart, Job, who in truth falls often enough into one-sided views and grievous errors.

In a detached treatment of the text the Second Division ( Job 4:12 to Job 5:7) and the Third ( Job 5:7-26) stand forth as pericopes of some length, which are suitably defined as to their limits. In view of the richness of their contents, however, the division of both into smaller sections may be recommended, in which case it will be most natural, or indeed unavoidable, to be governed by the preceding division into strophes.—As respects the formal statement of themes and the more specific arrangement, the following remarks on particular passages, taken from the older homiletic treatments of the book, will supply suggestive hints:

Job 4:2 seq. Starke: A friend can indeed reprove another, if he has seen or heard anything wrong on his part ( Sirach 20:2); but he must not put the worst construction on everything. We should hear the admonitions and reproofs of our neighbor patiently, and take them for our improvement ( Psalm 141:5).

Job 4:7 seq. Brentius: It is not so much absurd, as impious, for human reason to infer from afflictions that God is angry. Rather, as a father chastises his son whom he loves, and spares not the rod, so God crucifies those whom He elects together with His Song of Solomon, Jesus Christ, our Lord … Eliphaz discourses truly, but he interprets the case according to his own carnal judgment of it; for the innocent, although they do not perish, are nevertheless afflicted; they are not destroyed, but they are oppressed.—Hengstenberg: The proposition which Eliphaz puts at the foundation of his argument: that true spiritual rectitude and complete destruction cannot accompany each other, is true. Instead, however, of taking for granted what he does in regard to Job, he ought to have done him the friendly service of controverting the assumption. He should have set out before him that often when the need is greatest, succor is nearest. He should have furnished him the right clue to his suffering by propounding the proposition: Whom God loveth He chasteneth. He was not, however, prepared to do this, as long as Hebrews, in common with Job, was wanting in the right perception of sin.

Job 4:12 seq. Zeyss: God taught the ancients His will by visions and dreams, and by such a revelation did for them that which He has since done by His word, written and preached ( Genesis 28:12; Numbers 12:6). He has revealed Himself thus even to the heathen ( Genesis 20:3). Hence they are without excuse ( Romans 1:20).—Passavant (in his work on Vital Magnetism, 2d Ed, p131): In the dreams of a deep, sound sleep (comp. Job 5:13) the soul seems to put forth a higher form of activity, and it may be that all significant dreams belong to this very condition, which seems furthest removed from the working consciousness.

Job 4:17 seq. Cramer: God has concluded all under sin, in order that He might have mercy upon all, that every mouth may be stopped, and the whole world be guilty before God, in order that by the works of the law no flesh should be justified in His sight ( Romans 3:20).—Wohlfarth: Erroneous as was the opinion of Eliphaz, that sinners only are punished here on account of their sins, no less true is the commnication here made to him by a Divine Revelation, that no man is pure before God, Genesis 8:21; Ezekiel 4:18; Matthew 15:19; 1 Corinthians 2:14, etc.
Job 4:19 seq. Brentius: This thought should be treasured up in the depth of our minds, in order that by it we may cast down the arrogance of our flesh. For why should you be proud of your noble lineage, your wealth, power, royal majesty? Consider, I pray you, what you were, what you are, and, what you will be, and cease to stick up your crest; you were clay, you are a dung-hill, you will be corruption and the food of worms—why then should you boast ( 1 Corinthians 1:31)?—Cramer: Death sends no messenger, but when men least expect him, he enters all doors, even those of palaces ( Jeremiah 9:21; Luke 12:20).

Job 5:3 seq. Brentius: This passage teaches parents the fear of God, for who does not desire for his children everything that is best, and the most ample inheritance? Take care, therefore, to live piously, and to bring up your children in piety and in the admonition of the Lord. You cannot leave them a more ample patrimony than this; whereas if you live wickedly, and your children fill up the measure of the iniquity which they have derived from you, not only will you be cursed, but your children also will inherit their father’s curse.

Job 5:6-7. Seb. Schmidt: This remarkable passage contradicts the notion of man’s free will in spiritual matters, and not only proves original sin, but also that by virtue of it there is no man who does not sin.—Hengstenberg: To sin is just as much a property of human nature as it is of sparks to fly upward. The doctrine of innate corruption, which rests on Genesis 3:4; Genesis 5:3 is already expressed here. (Is the statement here given of it, however, absolutely correct, and free from all one-sided admixture? Zöckler.—See above in the Critical and Doctrinal Remarks).

Job 5:8 seq. Seb. Schmidt: When we commend anything to God we do it by prayer, and hope or trust in God: so that although prayer is not expressly mentioned here, it is nevertheless implied in the words, and must not be neglected ( 1 Peter 5:7).

Job 5:10. Starke: Although the rain has its own purely natural causes, we must still look up in connection with it to God, as the One who has so established nature, that the rain can fall, the sun shine, etc. ( Jeremiah 14:22).

Job 5:17 seq. Cramer: The dear cross [das liebe Kreuz, the affliction, adversity, whose uses are sweet] has great benefits connected with it ( Romans 5:3 seq.; James 1:2 seq.); we come by means of it to the knowledge of our sins ( Psalm 119:67); we stop sinning ( 1 Peter 4:1), we learn to give heed to the Word, and to pray diligently ( Isaiah 28:19), we become satiated with the world ( Philippians 1:23), and are made conformable to the example of Christ ( Romans 8:29).—Compare Fr. de la Motte. Fouqué’s poem—“God’s Chastisements” (especially 3 d and 4 th stanzas).

Job 5:19. Brentius: The Lord delivers in six afflictions (i.e., in every time of trouble), not by taking away the cross from our shoulders, but by ministering strength and patience to bear it. But in the seventh affliction (i.e., when the season of trial is over) He gives deliverance both by taking away the cross, and by giving pure and unalloyed happiness (comp. 1 Corinthians 10:13).—Zeyss: There is no distress so great so strange, so manifold, but God can deliver His people out of it ( Psalm 91:14 seq.; Isaiah 43:2; Daniel 3:17; Daniel 6:16; Daniel 6:22).

Job 5:20 seq. Brentius: He enumerates the blessings of the godly Prayer of Manasseh, who takes hold by faith of the Lord’s hand. For the godly Prayer of Manasseh, possessing the Lord by faith, remains perfectly serene in the face of all calamities, fearing neither famine, nor sword, nor rumors of war, nor desolation, nor the beasts of the earth. Yea, even though the heavens should fall, and the earth be wrecked, the ruins would smite him undismayed.—Cocceius: If any one should think that Eliphaz said these things in the spirit of prophecy about Job, as the type of Christ in obedience, afflictions, patience and exaltation, I should not, be disposed to blame him. He who should maintain this would say that the present and the future are blended and treated as present; seeing them in the Spirit he depicts them as present.—For the limitation and partial correction of this typical and Messianic interpretation, comp. further Seb. Schmidt’s remarks on the passage: “But who can believe that Eliphaz with all his recriminations against Job, would have prophesied good concerning him, nay, have made him even a type of Christ?” (The passage could thus be regarded only as an involuntary prophecy, like that of Balaam, or of Caiaphas).

Footnotes: 

FN#1 - In all essentials Cocceius had already recognized these three divisions in the discourse of Eliphaz, both as regards the lines of separation between them and the significance of their contents.

FN#2 - 

The heads he numbers of his darlings,

And, lo! no precious head is missed.

FN#3 - Comp. Cocceius: “The first discourse of Eliphaz, if you except the charge of impatience brought against Job (although that is stated mildly, and is not altogether without cause), and the offensive interpretation put on the words of Job, has in it nothing that is not holy, true, and excellent, and which is not most admirably adapted to strengthen patience,” etc.
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Verses 1-21
B.—Job’s Reply: Instead of Comfort, the Friends bring him only increased Sorrow
Job 6:1 to Job 7:21
1. Justification of his complaint by pointing out the greatness and incomprehensibleness of his suffering

Job 6:1-10
1 But Job answered and said:

2 Oh that my grief were thoroughly weighed,

and my calamity laid in the balance together!

3 For now it would be heavier than the sand of the sea;

therefore my words are swallowed up.

4 For the arrows of the Almighty are within me,

the poison whereof drinketh up my spirit;

the terrors of God do set themselves in array against me.

5 Doth the wild ass bray when he hath grass?

or loweth the ox over his fodder?

6 Can that which is unsavory be eaten without salt?

or is there any taste in the white of an egg?

7 The things that my soul refuseth to touch

are as my sorrowful meat.

8 Oh that I might have my request,

and that God would grant me the thing that I long for!

9 Even that it would please God to destroy me;

that He would let loose His hand, and cut me off!

10 Then should I yet have comfort:

yea, I would harden myself in sorrow; let Him not spare;

for I have not concealed the words of the Holy One.

2. Complaint over the bitter disappointment which he had experienced at the hands of his friends

Job 6:11-30
11 What is my strength that I should hope?

and what is mine end that I should prolong my life?

12 Is my strength the strength of stones?

or is my flesh of brass?

13 Is not my help in me?

and is wisdom driven quite from me?

14 To him that is afflicted pity should be shewed from his friend;

but he forsaketh the fear of the Almighty.

15 My brethren have dealt deceitfully as a brook,

and as the stream of brooks they pass away;

16 which are blackish by reason of the ice,

and wherein the snow is hid.

17 What time they wax warm, they vanish;

when it is hot, they are consumed out of their place.

18 The paths of their way are turned aside;

they go to nothing, and perish.

19 The troops of Tema looked,

the companies of Sheba waited for them.

20 They were confounded because they had hoped;

they came thither and were ashamed.

21 For now ye are nothing;

ye see my casting down, and are afraid!

22 Did I say, Bring unto me?

or, Give a reward for me of your substance?

23 Or, Deliver me from the enemy’s hand?

or, Redeem me from the hand of the mighty?

24 Teach me, and I will hold my tongue;

and cause me to understand wherein I have erred.

25 How forcible are right words!

but what doth your arguing reprove?

26 Do ye imagine to reprove words,

and the speeches of one that is desperate, which are as wind?

27 Yea, ye overwhelm the fatherless,

and ye dig a pit for your friend.

28 Now therefore be content, look upon me;

for it is evident unto you if I lie.

29 Return, I pray you, let it not be iniquity;

yea, return again, my righteousness is in it.

30 Is there iniquity in my tongue?

cannot my taste discern perverse things?

3. Recurrence to his former complaint on account of his lot, and accusation of God

Job 7:1-21
1 Is there not an appointed time to man upon earth?

are not his days also like the days of an hireling?

2 As a servant earnestly desireth the shadow,

and as an hireling looketh for the reward of his work;

3 So am I made to possess months of vanity,

and wearisome nights are appointed to me.

4 When I lie down, I say,

When shall I arise and the night be gone?

and I am full of tossings to and fro unto the dawning of the day.

5 My flesh is clothed with worms, and clods of dust;

my skin is broken, and become loathsome.

6 My days are swifter than a weaver’s shuttle,

and are spent without hope.

7 O remember that my life is wind!

mine eye shall no more see good.

8 The eye of him that hath seen me shall see me no more;

Thine eyes are upon me, and I am not.

9 As the cloud is consumed, and vanisheth away,

so he that goeth down to the grave shall come up no more.

10 He shall return no more to his house,

neither shall his place know him any more.

11 Therefore I will not refrain my mouth;

I will speak in the anguish of my spirit;

I will complain in the bitterness of my soul.

12 Am I a sea, or a whale,

that Thou settest a watch over me?

13 When I say, My bed shall comfort me,

my couch shall ease my complaint;

14 then Thou scarest me with dreams,

and terrifiest me through visions;

15 So that my soul chooseth strangling,

and death rather than my life.

16 I loathe it, I would not live alway;

let me alone; for my days are vanity.

17 What is Prayer of Manasseh, that Thou shouldest magnify him?

and that Thou shouldest set Thine heart upon him?

18 And that Thou shouldest visit him every morning?

and try him every moment?

19 How long wilt Thou not depart from me,

nor let me alone till I swallow down my spittle?

20 I have sinned; what shall I do unto Thee, O Thou preserver of men?

why hast Thou set me as a mark against Thee,

so that I am a burden to myself?

21 And why dost Thou not pardon my transgression,

and take away mine iniquity?

for now shall I sleep in the dust;

and Thou shalt seek me in the morning, but I shall not be.

EXEGETICAL AND CRITICAL
1. This discourse of Job, the first formal reply which proceeded from him, attaches itself immediately to that which was one-sided, erroneous, and unjust in the discourse of Eliphaz (comp. above, page327. It rebukes these defects, and justifies the complaints which Job had previously uttered in regard to his miserable condition, in part repeating with increased emphasis the reproaches which in his despair he had brought against God. The tone of his discourse however is so far changed that instead of the wild and doubting agony of his former utterance he exhibits rather a spirit which may be characterized as mild, plaintive, and in some measure composed.

The discourse falls into three divisions: (1) A justification of the previous lamentation, as entirely corresponding to the fearful greatness of Job’s suffering, Job 6:2-10. (2) A sharp criticism of the friends’ conduct as unreasonably hard, as demonstrating indeed the deceptiveness of their friendship, Job 6:11-30. (3) Renewed lamentation over his inconsolable and helpless condition, together with an arraignment of God, Job 7:1-21. These three principal divisions have the same relative proportions, both as to the length and sub-divisions of each, as the three divisions of the discourse of Eliphaz; the first consisting of one, the two following consisting each of two long strophes. It is only in the last two, however, of these five long strophes (to wit, Job 7:1-21) that we find double-strophes composed of the longer strophes extending over5–7 verses. The first three double-strophes on the contrary are composed of shorter strophes, including now three, and now four masoretic verses.

2. First Division (and Long Strophe). Justification of his former lamentation by a reference to the greatness and incomprehensibility of his suffering, Job 6:2-10.

First Strophe. [His grief was not excessive when compared with his suffering].

Job 6:2. Oh that my grief might be but weighed, and my calamity be laid up over against it in the balances—[The use of the Inf. Absol. שָׁקוֹל with the Fut. יִשָּׁקֵל (used optatively after לוּ) shows the emphasis which Job’s mind laid on the complete exact balancing of his vexation against his suffering.—E.] כַּעַשׂ, grief, discontent, despondency, is that with which Eliphaz had reproached him [see Job 5:2. “Vexation, impatience, either the inner irritation, or outward exhibition of it, or both.” Dav.] הַיָּתִי (for which the K’ri has הַוָּתִי, as also in Job 30:13לְהַוָּתִי for הַיָּתִי) “my calamity, my ruin;” comp. the plur. הַוּוֹת used elsewhere in the same sense, Job 6:30; Psalm 57:2, 1]; Psalm 91:3; Psalm 94:20; Proverbs 19:13. The two expressions are not synonymous (Kamph.), but are related to each other as subjective and objective, or as an effect produced in Job’s emotional experience, and the cause of the same. Accordingly יִשְׂאוּ יַחַד can not signify: “that it might be laid up (weighed) all at once, altogether,” i.e., my entire woe, in which case indeed we should also expect the plur. הַיּוֹתָי (הַוּוֹתָי). But נשא יחד denotes a simultaneous weighing of the despondency and the calamity, a balancing of either over against the other (comp. Job 17:16; Psalm 141:10; Isaiah 45:8). The whole is a wish or a yearning prayer to God, to show clearly to his friends that his violent grief was most assuredly proportioned to the severity of his sufferings. [Conant objects to the view here given: “that it is not an appropriate answer to Eliphaz, whose admonitions were not based on the disproportion of the sufferer’s grief to its cause.” To which Davidson replies: “Job is not here replying to Eliphaz’s whole charge, but only to the beginning of it (as was fit in the beginning of his reply), the charge of unmanliness, to which the words are an appropriate answer”].

Job 6:3. For now is it heavier than the sand of the seas, i.e., heavy beyond measure. For the use of the expression “sand of the sea,” as a figure to set forth a weight or burden of extreme heaviness (as elsewhere it is used to set forth an innumerable multitude), comp. Proverbs 27:3; Sirach 22:15.—יַמִּים, “seas,” poetic plural, used like the sing. יָם in Genesis 49:13.—כִּי עַתָּה is rendered by Delitzsch, “for then” (as in Job 3:13), and the whole sentence he takes to be an inference from Job 6:2 : “then would it be found heavier than the sand, etc.” But this “it would be found” is simply interpolated into the text. Most modern expositors rightly render it: “For now, as the case now stands, especially in consequence of your unfriendly conduct,” etc.—Therefore do my words rave.—לָ‍ֽעוּ, with the tone on the penult, cannot be derived from לעה [Ges.], but either from לעע, or לוּעַ, but not in the sense of sucking down, or swallowing, but in the sense, for which we have the warrant of the Arabic, of stammering, raving, [Fürst]. Job therefore admits that he has heretofore “spoken foolishly” (comp. 2 Corinthians 11:17; 2 Corinthians 11:21; 2 Corinthians 11:23), but he justifies himself by appealing to his insupportable sorrow. [The translation of the Eng. Ver. “my words are swallowed up,” implying that he had been unable to speak from grief, is less significant, and less suitable to the connection than the confession that he had spoken madly: neither is it consistent with the usage of the verb elsewhere in an active sense; Obadiah 1:16.—E.]

[“Some prefer: the poison of which drinketh up my spirit, a meaning that would account for Job’s prostration, the poison of God’s arrows was like a burning heat that dried up and drank in his spirit. It was rather, however, his violence and vehement recrimination against God which he has to excuse; impetuosity, not impotence, has to be accounted for. It is thus better to make spirit nom, the spirit drinks in the Divine virus, which works potently, as Divine poison will, excites, inflames, maddens the spirit.” Dav.].—The terrors of Eloah storm me. יַעַרְכוּנִי, an elliptical expression for יערכו מלחמה עלי, they set themselves in battle array against me, they assail me like an army: comp. Judges 20:30; Judges 20:33; 1 Samuel 4:2. Böttcher singularly attempts to render it (Neue Exeget. Æhrenlese, No1397): “the terrors of God cause me to arm myself—compel me to put myself in the right.” Against this it may be urged that the “terrors of God” signify not Job’s sufferings and distresses in themselves, and objectively considered, but his subjective experiences of the same, his consciousness of the fact that his suffering proceeds from the attacks and persecutions which God in His wrath directs against his life and his happiness in life (comp. Job 23:16 seq.). [They are “the conscious voluntary terrors which He actively originates, which He gathers from the ends of His dominion and the outlying posts of His power, and marshals like a sable infinite host against Job.” Dav.].

Second Strophe: [The demand that he should submit without a murmur unnatural].

Job 6:5. Does the wild ass bray by the fresh grass, or doth an ox low at his fodder?i.e., I would certainly not lament without sufficient cause; far less would I be disposed to complain than an irrational beast, which is contentedly provided with fodder. The form of the comparison vividly reminds us of Amos 3:4-6.—For נהק, to moan, to groan, to utter doleful cries, comp. Job 30:7. Concerning the wild ass see the fuller description in Job 39:5-8.—בְּלִיל, maslin, farrago, a compound of various kinds of grain.

Job 6:6. Is that which is tasteless eaten without salt, or is there flavor in the white of an egg?i.e., can it be expected of me that I should freely and joyously relish the unsavory food of suffering, and especially of that loathsome disease, which has seized upon me? That Job uses tasteless, loathsome food as a figure for the sufferings which afflict him, appears both from Job 6:2-4, and from Job 6:8-10, where the burden of these self-same sufferings prompts him to desire death. The interpretation which refers the figure to the discourses of the friends (LXX. and other ancient expositors, also Rüetschi, Stud, und Krit., 1867) is at variance with the connection. It suits indeed the expression in the first member of the verse (תָּפֵל tasteless; comp. rem. on Job 1:22), but not the expression “slime of the yolk of an egg,” which is altogether too strong for unsuitable and harsh discourses, and which is most naturally referred to the nauseous filth, dust, and ulcerous matter of the leprosy (comp. Job 7:5). [Observe that the point of the illustration lies in the tendency of an agreeable quality, or the opposite, to produce content or discontent. Now as that which occasioned Job’s discontent was his suffering, it is doubtless this suffering which in this verse he describes negatively as tasteless, and therefore to be complained of in the next verse as positively loathsome, and therefore to be refused.—Moreover, it is not until later ( Job 6:25 sq.) that Job comes to speak of the nature of his friends’ remarks. He is here justifying his complaint which had been uttered before his friends had spoken at all, and which had been prompted by their silence, of which silence, as indicating a failure of sympathy, he again complains ( Job 6:15-21).—E.].—רִיר חַלָּמוּת, “the slime of the yolk,” i.e., the liquid saliva which encloses the solid part, the yellow yolk of an egg, hence the white of an egg, which was esteemed by the Hebrews to be particularly nauseating, or at least as altogether insipid. Song of Solomon, following the Targ. and some of the Rabbis, Rosenm, Umbreit, Ewald, Stickel, Del, Dillmann, [E. V, Hengst, Dav, Fürst, Schlottmann, Good], etc., and in general most modern writers, while the Pesh, Arab, Gesen, Heiligst, Böttcher, [Renan, Merx], translate רִיר ח׳ “portulacca-broth, purslainslime,” a rendering, however, which assigns to רִיר the sense, elsewhere unknown, of slime, broth, or soup.

Job 6:7. My soul refuses to touch, such things are to me as putrid food.—Rosenm, Welte, Delitzsch, (as before them the Vulg, Luther) [so also E. V, Noy, Ren, Elz.], take the first member as an antecedent relative clause without אֲשֶׁר, “that which my soul refuses to touch, etc.” But such an antecedent position for the relative clause when אֲשֶׁר is wanting, is a rare construction, and in order to obtain for the consequent clause a tolerable sense we should be obliged to amend כִדְוִיִ to כְּדֵי (as Rosenm. and Welte do in opposition to all the MSS. and Vsns.). Such a construction, moreover, destroys the progression of thought from a to b. The object of לנגוע is supplied of itself in that which from Job 6:2 on stands forth as the prominent conception, to wit, the suffering or calamity of Job, to which also the הֵמָּה, which stands at the head of the second member, points back, “they,” i.e., things of that sort, such things.—כִדְוֵי לַחְמִי, lit “as the disease of my bread;” i.e., as though my food were diseased, putrid, loathsome: דְּוֵי constr. state of דְּוַי, “sickness, disease,” comp Psalm 41:4, 3] (so rightly Gesenius, [Fürst], Ewald, Olsh, Hahn, Schlottmann, Dillmann, etc.). Others (Cocceius, Schultens, Heiligstedt, Delitzsch) take דוי as constr. st. plur. of דָּוֶה, “sick, unclean” (comp. Isaiah 30:22), according to which derivation, however, we should expect to read דְּווֹת. Umbreit and Hirzel (2d Ed.) explain “the disease of my bread” as meaning, “the disease which is my daily bread” [so also Wordsworth and Renan]; Böttcher would read כִּדְוַי: “they are according to the disease of my food;” Hitzig, after the Arabic, explains: “the crumbs of my food”—purely arbitrary evasions, and less natural than the construction followed by us.

Third Strophe: [He longs for death, and even in death would rejoice in his integrity.]

Job 6:8. Oh that my request might be fulfilled [lit. might come], and that Eloah would grant my longing! This prayer and longing are for death, as that which would bring release from his misery, which is all that he desires: see the verse which follows. מִי יִתֵּן he well-known optative formula, governing also the verbs of the following verse. [“It occurs quite frequently in the Book of Job, almost altogether, however, in. Job’s discourses, in the friends’ discourses only in Job 11:5, not once in those of Elihu and God. This indicates purpose in the linguistic structure of the argument. Job’s destiny gives him much to wish for.” Hengst.] Hupfeld’s emendation, וְתַאֲוָתִי for וְתִקְוָתִי, is uncalled for.

Job 6:9. That it might please Eloah to destroy me, that He would let down His hand to cut me off: lit. “that He would let loose His hand, and cut me off;” for הִתִּיר, Hiph. of נתר, “to spring,” signifies “to cause to spring, to unbind, set loose” (comp. Isaiah 58:6; Psalm 105:20; Psalm 146:7); the hand of God is thus conceived of as having been hitherto bound—bound, that Isaiah, by His own will.—וִיבַצְּעֵנִי, “and cut me off,” (not: “and crush me,” Luther, comp. the LXX.: ἀνελέτω με). Job’s soul, his Ego or his life, Isaiah, after the analogy of Job 4:21, regarded as an internal cord, a string, or thread, the cutting off of which is synonymous with death: comp. also Job 27:8; Psalm 76:13, also the well-known Greek representation of the Parcæ.

Job 6:10. So would it ever be my comfort.… Delitzsch rightly: “With וּתְהִי begins the conclusion, exactly as in Job 13:5.” Most expositors extend the influence of the מִי יתֵּן, Job 6:8, over this sentence, and construe the verbs here also as optatives: “and that so my comfort may still be to me,” etc. The comfort, according to this latter construction, would be Job’s speedy death. But how a speedy death could in and of itself bring any comfort is not made to appear in this connection. It is more natural with Hupf, Schlottmann, Delitzsch [Bernard, Conant, Rodwell, Hengst, Renan], especially on comparing this with the analogous passage in Psalm 119:50, to find the statement of that which would bring comfort in the words of the last member: “that I have not denied the words of the Holy One,” thus treating the second member, וַאֲסַלְּדָה וגו׳, as a parenthesis.—I would leap in unsparing pain. For the use of the cohortative (וַאֲסַלְדָה) in a subjunctive sense in a parenthesis, comp. e.g. Psalm 40:6; Psalm 51:18.—סלד is to be explained after the Arab. zalada (“to stamp the ground, tripudiare”) [to beat hard; hence the E. V.: “I would harden myself in sorrow,” and so Lee, who explains: “Because there still Isaiah, or remains consolation,… I will not give way, whatever may be laid on me: or even though He cut me entirely off”], as also after the ἡλλόμην of the LXX. and the לֶאֱבוּעַ (“I will exult”) of the Targum. It is accordingly to be taken in the sense of a jubilant expression of joy, not in the sense of “being tormented” (Rosenm, after some of the Rabbis [who explain the verb to mean “burning;” and so Bernard]), nor: “to spring up through pain” (Schlottmann, who accordingly takes the parenthesis in a concessive sense: “although I leap up for pain”).—לֹאיַחְמוֹל (comp. Isaiah 30:14 seq.), a relative clause, with the omission of the adverbial אֲשֶׁר: “wherewith he spares me not,” namely, God, who is to be understood as the subject here (Rosenm, Ewald [who makes the omitted relative the direct object of the verb—“pain which he spares not;” a construction, however, which does not harmonize so well with the usage of חמל, which generally has a personal object. E.], Hirzel, Heiligstedt, Hahn, Schlottmann, Dillmann) [Renan, Hengst.]. Possibly חִילָה might be taken as the subject (so Umbreit, Vaih, Stickel) [Gesen, Rodwell, Conant]: “in pain which spares not,” against which, however, it may be urged that, while חִילָה is most simply treated as fem, the verbal form used, יחמל, is masc. In any case, the translation; “in unsparing pain,” corresponds to the sense of the poet.—That I have not denied the words of the Holy One. This fact—that he had been guilty of no denial (comp. Job 1:22; Job 2:10)—constitutes the firm confidence which Job possessed in the midst of all his distress and misery, and which he felt assured would show itself, even in death. The meaning is not essentially different which results from the other and more common construction of our verse, according to which the second member is not treated as a parenthesis, and כִּי is regarded as introducing a reason for that which precedes: “for I have not denied,” etc. 

3. Second Division: A lament over the bitter disappointment which he had experienced from his friends: Job 6:11-30.

First Long Strophe: Job 6:11-20 (consisting of three short strophes, of3, 4, and three verses respectively). [“In view of his broken strength and hopeless condition, he must reject their advice to trust in the future, and openly declare to them that he is completely disappointed in his expectations as to their friendship.” Dillmann.]

a. [His helplessness, and consequent hopelessness. Ewald and Hengstenberg put this strophe in the First Division, to which, however, as Schlottmann has shown, there are two objections. First, it mars the completeness which the preceding long strophe possesses, when regarded as closing the triumphant declaration by Job of his integrity and confidence in God contained in Job 6:10.—Secondly, the picture which this short strophe gives of his helplessness and hopelessness is preparatory to the picture which immediately follows of the deceptiveness of his friends, and in that position adds greatly to the pathos and effectiveness of his complaint. E.]

[The rendering of E. V, “prolong my life,” would rather require אַאֲרִיךְ ימַי].

Job 6:12. Or is the strength of stones my strength, or is my flesh of brass?—[The first “or” tends rather to mar the connection. E.] A poetic illustrative expansion of the thought in Job 6:11 a. [According to Hengstenberg, “stones” and “brass” are mentioned here because of their invulnerability. Rather, according to the connection, because of their power of endurance. Schlottmann says: “נחוש is properly always ‘copper,’ which the ancients, however, as is known, had learned to harden, so that in firmness it resembled iron.” E.]

Job 6:13. Verily, is not my help in me brought to nought? lit.: “Is not the nothingness of my help with me?” הֲאִם, which occurs elsewhere only in Numbers 17:28 [ Numbers 17:13], is neither a strengthened interrogative אִם (Schlottmann), nor an inversion for אִם הֲ (Delitzsch), nor a collocation of the interrogative particle הֲ with the conditional particle אִם (whether, if my help is destroyed, etc., Köster), but simply equivalent to הֲלֹא, in the sense of vivid interrogation or asseveration: “verily not” (Ewald, Dillmann). And well-being driven away from me?תּוּשִׁיּה essentially the same as in Job 5:12, well-being, enduring prosperity. The sense of the verse as a whole is: My condition is hopeless, and all promises for the future are therefore useless and null. [It is doubtless best to give to תושיה here the sense which, as Zöckler has elsewhere shown, belongs to it in the Chokma-Literature. Other interpretations are partial, and so far enfeebling: e.g. “ Wisdom of Solomon,” E. V, or “insight” (Hengst.), “deliverance” (Noyes), “solace” (Rosenm.), “restoration” (Conant). What Job says is that every element of real and substantial good had been driven away from him. Davidson is more nearly right when he says, that not only was recovery driven away from him, “but that the possibility of it, anything which could spring, and be matured into health again, all inner strength and resource—the very base of recovery—was driven away or out of him.” The word, however, is broader even than this, including all external as well as internal resources, a man’s entire establishment of good.—E.]

b. Job 6:14-17 : [He has been disappointed in the friendly sympathy which is accorded to every one in misery, but which, in his case, has proved as deceptive as a summer brook.]

Job 6:14. To the despairing gentleness (is due) from his friends (or, is shown by his friends), and [or, even] should he have forsaken the fear of the Almighty.—[“The prep. in לַמָּם does not express so much what is due … as what is actually given in affliction. Job’s friends failed, not in giving what was due, the world and even friendship often does, but in giving what was actually and always given.” Dav.] מָם from מסם, liquefieri, denotes literally one “who is inwardly melted, disheartened” (Delitzsch)—a term strikingly descriptive of Job’s condition as one of complete depression, helpless prostration to the very ground.—חֶסֶד, “gentleness, friendliness, kindness” (comp. the πνεῦμα πραύ̈τητος of Galatians 6:1), not “reproach,” as Seb. Schmidt, Hitzig, and others would explain it, after Proverbs 14:34; for in Job 10:12 our poet again uses חֶסֶד in its ordinary sense, and the translation: “If reproach from his friends falls on one who is despairing, he will then give up the fear of God,” gives a thought which is foreign to the context, and withal incorrect in itself. Equally untenable on grammatical grounds is the translation of Luther [and Wemyss; also of Merx, who however alters the text from לַמָּם to מֹנֵעַ]: “He who withholds mercy from his neighbor, he forsakes the fear of the Almighty.”—This rendering, however, although resting on the authority of the Targ, Vulg, and Pesh, is to be rejected on account of the singularly harsh construction of the לְ as a designation of the absol. case, as well as on account of its giving to the Partic. מם the unheard-of signification: “he who withholds, or refuses.” The second member cannot be regarded as the conclusion of the first,—not even by taking וְ in the sense of alioqui, and so translating with Schnurrer, Delitzsch [Noy, Words, Rod, Hengst.], “otherwise he might forsake the fear of the Almighty” (alioqui hic reverentiam Dei exuit). Rather, if no corruption of the text be assumed, it will be found most simple and natural to regard the first member as an ardently expressed formula of desire, with an omitted jussive from the verb היה, or to supply “is due to, belongs to,” [or “is given to”], and to find in the second member simply the continuation of the principal notion מָם, introduced by a concessive וְ: “and even if he should have forsaken” [Schlott, Dill, Ren, Lee, Dav.] (comp. Ges, § 134 [Con-Roed, § 131] Rem2; Ewald, § 350, b).—Ewald, without necessity, would supply between a and b lines which, he assumes, had fallen out.[FN1]—The whole verse is evidently an expression of resentment at the fact that Eliphaz had exhibited no trace of gentle forbearance or sympathy for Job; he claims this sympathy for himself, even in case he had in his suffering departed from the fear of God, which case, however, he presents only as possible, not as actual. [Conant translates: “ready to forsake the fear of the Almighty;” Davidson: “to one losing hold of the fear of the Almighty.” “ Job,” says the latter, “would not admit that he had forsaken, rather that he was forsaking, in danger of forsaking the fear of the Almighty.” And again: “in his terrible collision in darkness and doubt with the unspeaking nameless ( Genesis 32:25) Being he was alone—absolutely—for the Father was against him, and when one is losing hold (יַעֲזוֹב) of God, he sorely enough needs a human hand to grasp, and the sufferer’s pathos is overwhelming, when he sees God and man alike estranged.”—The continuation of the participial construction by the Imperfect, with omitted relative (see Ewald, § 338, b), fully justifies this construction, which is at once most simple and expressive. “To one whose inner man is dissolving, whose faith and life are giving way, and who in that fearful dissolution is in danger of losing hold on God, to him surely sympathy from friends is meet.”—E.]

Job 6:15-17. The conduct of Job’s three friends in disappointing his hopes, illustrated by the comparison of a torrent, which in spring rushes along full and strong, but in summer is entirely dried up, an אַכְזָב, or “lying stream,” as the same is described in Jeremiah 15:18 (comp. the paronomasia in Micah 1:14, בָּתֵּי אַכְזִיב לְאַכְזִב, “the houses of Achzih are become a lying stream to the kings of Israel”).

Job 6:15. My brethren have been false as a torrent, i.e., my friends, whom I have loved as brothers [אַחַיּ, placed first with special emphasis],—he mentions them all, because Eliphaz had spoken in the name of all ( Job 5:27)—have borne themselves treacherously towards me, have ministered to me an empty semblance of comfort, like the dried-up water of a wadi.—As the bed of torrents which overflow.יַעֲבֹרוּ not, “which vanish away” (Hirzel, Delitzsch [Hengst, E. V, Con, Dav, Noy, Carey, Ren.]), for while “passing away,” or “vanishing,” may indeed be predicated of the water of a brook, it cannot be used of the brook itself. Moreover, the continuation of the description given in the following verse, assumes the torrents to be full, not as yet in course of disappearing [and so Ewald, Dillmann, Schlott. Wemyss].

Job 6:16. Turbid are they from ice:קֹדְרִים black, foul, dark; here in the literal or physical sense, different from Job 5:11.—The snow hides itself in them; or: “down upon which (עַלֵימוֹ) the snow hides itself;” a constr. prægnans, comp. Gesen, § 141[§ 138].

Job 6:17. At the time when heat comes to them they are cut off [lit, made silent].—בְּעֵת יְזֹרְבוֹ at the time when, or so soon as they are warmed. [עֵת in the constr. state, at the beginning of a temporal clause, with omission of the relative: see Ewald, § 286, i; 332 d]. זרַֹב, Pual of זרב, a poetic variant of צרב ( Ezekiel 21:3; Proverbs 16:27), “to burn, to parch, to glow;” [and so E. V, Ew, Schlott, Del, Dillm, Dav, Carey, Hengst.—According to Ges, Fürst. Con, the meaning is: “at the time they are poured off,” or “flow off;” i.e., when the heat begins to melt the snow on the mountains. But as the first result of that is filling up the channels, the sense would be somewhat strained.—E.]. When it is hot, they are dried up [lit, extinguished] from their place:בְּחֻמּוֹ, in its becoming hot; i.e., when it is hot. The suffix is to be taken as neuter, not (with Hirzel) to be referred to an עֵת that is understood; (“when it, the time of the year, becomes hot”); comp. Ewald. § 295, a.

c. Job 6:18-20. A further description of the disappointment he had met with from his friends by a continuation of the simile of the treacherous torrents.

Job 6:18. The paths of their course wind about, they go up into the waste and vanish.—If, with the Masor. text, we read אָרְחוֹת, the rendering here given is the only one that is admissible; the “ways” or “paths of their course” are in that case the beds of the torrents, which go winding about, and thus favor the rapid extinction of the torrent; their “going up into the waste” (עָלָה בַתֹּהוּ) is their gradual evaporation into the air, their ascent in vapors and clouds; comp. Isaiah 40:23; so correctly Mercerus: in auras abeunt, in nihilum rediguntur; so also Arnh, Delitzsch [Good, Barnes, Bernard, Words, Elzas]. Most modern expositors, however, correct the text here, and in the following verse to אֹרחוֹת, plur. of אֹרְחַה (or also אֳרָחוֹת, plur. of אֹרַח, way, caravan), and translate either: “the caravans of their way turn aside” [a rendering, however, which is founded on the Masoretic text, regarding אָרְחוֹת as constr, and the meaning being “the caravans along their way;” so Conant, Davidson, Hengstenberg,—E.], or: “caravans turn aside their course, they go up into the wastes, and perish,” [so Ewald, Schlottmann, Dillmann, Wemyss, Noyes, Carey, Rodwell, Renan, Merx]. The phrase עָלָה בַתֹּהוּ seems indeed to harmonize well with this explanation. But in that case Job 6:18 would anticipate Job 6:19-20 in an unprecedented manner; after the statement of this verse, which by the expression וְיאֹבֵדוּ has already carried us forward to the complete destruction of the deceived caravans, what is said in those verses would drag along as a flat tautology. According to our interpretation Job 6:18 completes the description of the treacherous torrents begun in Job 6:15, while the two verses following dwell, with that epic repose and breadth which characterize the whole description, on the impression which such dried up torrents make on the thirsty caravans of the desert. [These reasons are certainly not wanting in force, still they are not conclusive. For (1) It is agreed by all that in the next verse אָרְחוֹת means caravans, and it is in the highest degree improbable that in two verses, so closely connected, describing the same general idea, and belonging to the same figure, the same word should be used in two different senses. (2). The language used, while most graphically appropriate according to one interpretation, can be adapted to the other only by strained constructions. This is especially true of the secönd member. “Going up into the waste,” and “perishing,” are surely farfetched expressions for the evaporation and disappearance of water. On the other hand they are, as Zockler admits, in admirable harmony with the other interpretation. Nothing indeed can be more exquisite in its pathos than the picture which they bring before the mind of a caravan, weary with travel and thirst, and still more weary with disappointment, winding along the channel of the torrent, wistfully exploring its dry bed for water, following its course upward, hoping that in the uplands, nearer the river’s sources, some little pool may be found; hoping thus from day to day, but in vain, and so wasting away into a caravan of skeletons, until at last in the far off wastes it perishes. (3). The objection that this interpretation anticipates what follows, and thus produces a tame and dragging tautology, is answered by observing that the chief motive of the description just given is not to excite pity for the fate of such a caravan, but to justify Job’s resentment at the treachery of which the dry wady is the type. Hence in the verses following Job emphasizes the disappointment which the caravan of Tema and Sheba (named by way of vivid individualization) would feel in such a plight. This is the burden of his accusation of his friends, they had disappointed, deceived him. This was to him, at this time, a more bitter fate than his destruction would have been; so that from his point of view, Job 6:19-20, so far from being an anti-climax, contain the very climax of his sorrow.—The suggestions to change יִלָּֽפְתוּ either to Kal, יִלְפְּתוּ (Fürst), or to Piel, יְלַפְּתוּ (Ewald) are unfortunate. No species could express more happily than the Niphal the helpless, semi-passive condition of an exhausted caravan, such as is here described, winding around, hither and thither, led by the channel in the search for water.—E.]

Job 6:19. The caravans of Tema looked: to wit, caravans of the Ishmaelitish Arabian tribe of תֵּמָא ( Genesis 25:15), in northern Arabia ( Isaiah 21:14; Jeremiah 25:23), which is mentioned here by way of example; so likewise in the next clause שְׁבָא, as to which see Job 1:15.—[The companies of Sheba hoped for them. לָמו is by most referred to the torrents; by Schlottmann, however, it is regarded as Dat. commodi, and so suggesting the eagerness of their search. E ] The Perfects in this and the following verse give to the whole description the appearance of a concrete historical occurrence.

Job 6:20. They were put to shame by their trust: lit. “because one trusted;” comp. Ewald, § 294, b. The phrase כִּי בָטַח describes by individualization, wherefore it is unnecessary, with Olsh, to amend to the plur. בָּטָחוּ, or with Böttcher to read בָּטָחֻ (a form which nowhere occurs). They came thither (the fem. suffix in עָדֶיהָ in the neuter sense; comp. Job 6:29), and became red with shame; as the result, namely, of their having been disappointed.—Observe the wonderful beauty of this whole illustration, which terminates with this verse. It is no less striking than clear and intelligible. The friendship of the three visitors was once great, like that rushing torrent of melting snow; now, however, in the heat of temptation, it has utterly vanished, so that the sufferer, thirsting for comfort, but meeting instead, first with silence, and afterwards with sharp and heartless censure, finds himself ignominiously deceived, like a company of travellers betrayed by a lying brook.

4. Second Division.—Second Long Strophe (subdivided like the first into shorter strophes of3, 4, and 3 verses respectively); Job 6:21-30. The complaint concerning the faithlessness of the friends is continued [in simple, non-figurative language], passing over, however, near the close (in strophe c: Job 6:28 seq.) into an appeal for the renewal of their former friendliness.

a. [The illustration applied, and the unfaithfulness of the friends shown from the unselfishness of the demands which Job had made on their friendship].

[Comp. לא תחטא, Job 5:24; also the similar use of אַל, Job 24:25]. According to the regular Hebrew usage, we should certainly expect: ה׳ לְאֵין or לְאֶפֶם; still the Targ. justifies our construction (adopted among modern expositors by Umbreit, Vaih, Schlottm, Hahn, Delitzsch [E. V, Fürst, Davidson, Noyes, Wordsworth, Rodwell, Renan], etc.). According to the K’ri לֹו, which in many MSS. is the reading even of the text, instead of לֹא, the explanation would be: “ye are become that” [the same]; i.e. ye are become a deceitful נחל, Job 6:15, which, however, hardly gives a tolerable sense. Still more unsatisfactory is the rendering favored by the LXX, Vulg, Pesh, Luth, etc., according to which the reading should be לִי, instead of לֹו, “Ye are become to me.” J. D. Michaelis, Ewald, Olshausen, Dillmann, also read לִי for לוֹ (לֹא), and in addition amend כִּי to כֵּן at the beginning of the verse: “so are ye become to me.” This conjecture certainly yields a complete satisfactory sense; but the sentence as it stands with לֹא commends itself by its bolder and more comprehensive form of expression.—You see a terror, and are dismayed.—The words תִּרְאוּ and וַתִּירָאוּ form a paronomasia which cannot well be reproduced in a translation: the same paronomasia between רָאָה and יָרֵא occurs also in Job 37:24; Psalm 40:4 [ Psalm 40:3]; Psalm 52:8 [ Psalm 52:6]; Zechariah 9:5. By חֲתַת [E. V. “casting down,” but rather from חתת to be broken, crushed, metaphorically with fear: hence that which causes terror.—E.] Job means the fearful calamity which has come upon him, in the presence of which his friends stand astonished and dismayed, thinking they had to do with one who was, in some extraordinary sense, an enemy of God.

[“Their cowardice in now renouncing their friendship is all the more striking, forasmuch as he has required of them no sacrifice, or heroic achievement in his behalf, a test before which a false friendship commonly fails, but—for such is his thought—only the comfort of words, and the aid of sympathy.”—Dillmann.]

Job 6:22. Did I ever say then, Give to me, and bring presents to me from your wealth?—[הֲכִי, “is it that?—was your failure because I ever said?” שִׁחֲדוּ, Ewald § 226, d. Green. § 119:4]. The question is in a vein of derision: Did I ever require any special sacrifice of you? [and in Job 6:23] did I ever demand of you anything else, any other effort or achievement, than the exhibition of genuine compassion, of true brotherly sympathy? כֹּהַ here means wealth (opes), as in Proverbs 5:10; Leviticus 26:10. Elsewhere we find חַיִל used in this sense.

[And deliver me out of the enemy’s hand, and redeem me from the hand of the oppressor (Renan: brigands)?] We are not specially to think here of a deliverance, or a redemption by means of a ransom—not, therefore, of a pecuniary ransom, although this thought is not to be excluded altogether.

b. [A challenge to be convicted of wrong-doing, and a bitter upbraiding of the cruelty which had fastened on words spoken in agony.]

Job 6:24. Teach me, then will I be silent (i.e. I will cease my complaint); and wherein I have erred show me. From this urgent request, that he be openly instructed and admonished in regard to that of which he is assumed to be guilty, it is abundantly evident, that the conduct of his friends, when for seven days they sat with him in silence, had been felt by him as a mute accusation on their part, and a sore mortification to himself.

Job 6:25. How sweet are words of rectitude [i.e. right words]! מַה־נִּמְרְצוּ it is best to take as synonymous with מַה־נִּמְלְצוּ (comp. Psalm 119:103), “how sweet, how pleasant are,” etc. According to this rendering, which is favored by the Targ. (also by Raschi, Schultens, Rosenm, Ewald, Schlottmann, Dillmann [Fürst, Renan, Wordsworth], etc.), the question in the second member of the verse, being introduced with an adversative ו, expresses a contrast with the first member: “but what does reproof from you reprove?” i.e. what does it avail or accomplish? הֹוכֵחַ, a substantive Inf. Absol. [used as subj, a very rare construction; comp. Proverbs 25:27]. The construction adopted by the LXX, Aq, apparently also by the Pesh. and Vulg, is etymologically admissible. According to this, מָרַץ means: “to be sick, weak, in a bad condition,” the sense of the passage being: “Why are the words of rectitude [i.e. my words] poorly esteemed by you? why do they seem to you worthy of blame?” This explanation, however, which is that essentially followed by Luther, Hahn, Ebrard [Umbreit, Hengst, Merx, who, instead of ישֶׁר, reads יָשָׁר, “the righteous man”], etc., is made less probable in that it renders מה by “wherefore.” Others (Kimchi, Delitzsch, v. Gerl.), [so also E. V, Ges, Good, Noyes, Barnes, Conant, Davidson, Carey, Rodwell, Elzas], render: “How forcible, how penetrative, are words of rectitude!” Whereas מרץ, however, can scarcely be the same with פּרץ, this rendering lacks the necessary etymological justification. The same is true of Hupfeld’s combination of the verb מרץ with מרה,מר, acerbum acrem esse: “how bitter words of uprightness can be!” Here, moreover, the rendering of מה by quantumvis is doubtful. [The word is used elsewhere twice in Niphal, as here: 1 Kings 2:8, of a grievous curse, or “a curse inevitably carried out” (Del.); Micah 2:10, of sore, unsparing destruction; and once in Hiphil: Job 16:3, in the sense of goading, provoking, and so stirring up to speak. The analogy of these passages favors the rendering: “How forcible!” To this add: (1) It agrees better with the subject, “upright, honest, sincere words.” “Words which keep the straight way of truth, go to the heart.”—Del. Comp. what is said of the word of God in Hebrews 4:12. (2) The parallelism favors it, as thus: Words which proceed from sincerity are effective: they have force and pungency; but the words which have proceeded from you (מִכֶּם)—what force, what pungency, what reproving power, have they?—E.]

Job 6:26. Do you think to reprove (mere) words?i.e. will you, to justify your censorious treatment of me, fasten on my words—on words spoken by me without reflection in the excitement of passion ( Job 3), instead of on the fact of my blameless conduct? The whole question attaches itself closely to Job 6:25 b, and defines more closely the sense of that interrogative sentence: Do you think to make your reproof efficacious and profitable [exactly so: a good definition of נִמְרְצוּ: see above.—E.] in this way, by directing attention only to those words of mine? [הַלְהֹוכַח, Inf. constr. Hiph. with Pattach: Grn. § 126, 1]. Notwithstanding the words of a despairing man go to the wind, i.e., notwithstanding you should know that the words of one in despair (נוֹאָשׁ) are necessarily inconsiderate and spoken at random, are therefore to be judged leniently, and not pressed to the quick. The same sense is also obtained if (with Delitzsch, etc.) וּלְרוּחַ וגו׳ be treated as a circumstantial clause, and translated: “while nevertheless the words,” etc. Our adversative rendering of the ו however makes the expression stronger. [The preposition ל in לְרוּחַ is rendered with slight variations. Ewald, Dillmann, Hengstenberg, Merx, like Zöckler, render it, “speaking to the wind.” E. V, Con, Dav, Elz, Rod.: “as the wind.” And so Carey: “for wind.” Schlott, Noyes, Wem.: “but wind.” Delitzsch and Renan: “belong to the wind” (“that they may be carried away by it, not to the judgment, which retains and analyzes them.” Del.).]

[Some suppose the figure in both clauses to be taken from hunting, and supply accordingly רֶשֶׁת, net, in the first: “You spread a net, and dig a pitfall for your friend.” Hengstenberg would supply “stones:” “you would stone your friend.” E. V, Good, Elz.: “cause to fall,” i.e., overwhelm, fall upon. But as Zöckler proceeds to say]: A casting of lots for an orphan might take place when unrelenting creditors appropriated the children of their deceased debtors as slaves by way of payment. Comp. 2 Kings 4:1. With כָּרָה in the second member, Rosenm, Gesenius, Heiligstedt, supply שַׁחַת, “a grave” [so also E. V, Good, Noyes, Wem, Carey, Rod, Elz, Hengst.]. But partly the context, partly the similar expression in Job 40:30, as also passages like Hosea 3:2, Deuteronomy 2:6, assure the signification of כָּרָה עַל to be: “to conclude a bargain for any one, to sell, to traffic in any one,” viz., as slaves. Comp. Genesis 37:27 sq. [So Ewald, Dillmann, Delitzsch, Wordsworth, and Schlottmann, who argues that the ellipsis of רשת in the first member is without any analogy: that for the ellipsis of שׁחת in the second the use of חפר in Psalm 35:7 cannot be cited, seeing that there שׁהת occurs in the first member, and that the construction with על, “to dig a pit against one,” would be harsh and unprecedented.]

[An urgent appeal to consider the righteousness of his cause. Observe the sudden and touching transition from the bitter outbreak of Job 6:27, as though himself alarmed at the violent expression of his feelings, the reaction bringing back with it something of the old trust in his friends.—E.]

Job 6:28. And now be pleased to look on me.—Immediately following upon the severest reproof the discourse changes its tone to that of mild entreaty and adjuration. פָּנָה בְ, to turn the face to one, to consider attentively. Comp. Ecclesiastes 2:11. And of a truth I will not lie to your face:i.e., in maintaining unrighteously and untruthfully my innocence. אִם is the particle used in a negative oath, or a solemn asseveration that this or that is not the case (Gesen. § 155 [§ 152], 2 f.). [The rendering of E. V.: “for it is evident unto you, if I lie,” is unfortunate in its use of the present, “is;” for as Conant says: “though it was so clear to Job himself, he could not assert that it was so evident to them.” This objection, however, is obviated, if, with Gesenius, we supply the future: “it will be before your face (i.e., evident.) if I lie;” or if, with Hengstenberg, we supply the optative: “let it lie before your face (i.e., let it be determined by you, be ye judges) whether I lie.” In favor of the one or the other of these constructions, which are substantially the same, it may be said: (1) It establishes a better connection of the first and second members of this verse. Having entreated them to give earnest attention to his case, he assures them that they will be satisfied with his truth. (2) It is in better harmony with the suddenly subdued and almost plaintive tone which characterizes this strophe than the strenuous asseveration that he would not lie to their faces. (3) It brings the structure of the verse into conformity with that of the verse following, where we have the same earnest entreaty, followed by the same assurance of a satisfactory conclusion. (4) Job 6:30 seems to be the expansion of the same thought. (5) The construction is much simpler and less harsh.—E.]

Job 6:29. Return, I pray—i.e., not: “come hither in order to hear my complaint” (Schlott, Kamph.), which would be trivial and inexpressive; nor: “begin again” (i.e., try it again, v. Gerl, Del.),—a sense which cannot be referred to the simple objectless שׁוּבוּ. But the meaning is rather: “Return from the path of hostility and unfriendly suspicion towards me, on which you have entered.” For the absolute use of שׁוּב, to be converted, to return (to Jehovah), comp. Jeremiah 3:12; Jeremiah 3:14; Jeremiah 3:22; 2 Chronicles 6:24, etc. Let there be no wrong—viz: on your side, through your continuing to torture me, etc. Yea, return, I am still right therein.—With the K’ri we are to read וְשֻׁבוּ, a reiterated urgent request that they should hear him without prejudice. The K’thibh, ושׁבי, admits of no satisfactory explanation. [One commentator, e.g., supposes that Job is here addressing his wife! Some (e.g., Hengstenberg) that he is addressing his cause (personified), which his friends had dismissed as adjudicated. Others, as Schultens, regard the word as Inf. with suffix; “my return,” i.e., I will return, or again go over my case, and establish its righteousness. But, as Schlottmann remarks, this is undoubtedly one of the few cases where the K’ri is to be preferred. Renan, following, perhaps, a hint already furnished by the LXX.: καθίσατε (probably reading שְׁבוּ), supposes that, stung by Job’s reproaches, especially in Job 5:27, the friends had made a movement to depart. An ingenious but a needless conjecture, which weakens the importunity of Job’s appeal for an impartial trial of his cause.—E.] “I am still right therein, [or lit.] my righteousness is still in it,” i.e., in the mutter which we are considering [in my cause]; I still stand innocent and unconvicted in this business.

Job 6:30. Is there wrong on my tongue?i.e., have I really thus far (in that complaint, Job 3) spoken wrong? He does not therefore admit that in his vehement murmuring and cursing and lamenting he has erred; he will only acknowledge that his words have been “spoken to the wind,” i.e., thoughtlessly ( Job 5:26), not that they are blameworthy or godless. Or does not my palate (חֵךְ here, as in Job 12:11, as the organ of taste) [here of course in the figurative sense of moral discrimination] discern calamities?i.e., do I not possess so much of a right judgment and understanding that I can discern the true import of my misfortune, that I can know whether my suffering is or is not deserved? To assign to חַוּוֹת another sense than that which belongs to the sing. in Job 5:2, is not suitable. Schlottmann, Dillmann, etc., interpret it rightly in the sense of “calamities, misfortunes,” while most expositors adopt the signification, “wickedness, iniquity” (“the wickedness which completely contaminates feeling and utterance.” Del.), a signification which is scarcely supported by its use in other passages. [Besides its correspondence with the sing. in Job 5:2, the sense here given for חַוֹוּת is favored by the comparison of suffering with food in Job 6:6-7, and also by the circumstantial and painful description of his sufferings, into which he plunges in the following chapter. This view, moreover, results in less tautology than the other.—E.] For the sense of the passage, as a whole, it matters not whether we translate as above, or: “does not my palate discern iniquity?” In any case, Job by this question gives evidence of his entanglement in Pelagian notions, under the influence of which he will plead guilty neither to error nor to wrong.

5. Third Division: A return to the previous lamentation because of his fate, and an accusation of God: Job 7:1-21.

First Long Strophe: Job 7:1-11, (subdivided into two strophes of6,5 verses): A lamentation over the wearisomeness of life on earth in general, and over his own hopeless condition in particular.

a. [Job’s weariness of life on account of its misery and brevity. “In antagonism to Eliphaz’s fascinating picture of the Supreme, the Father directing all the currents of creation’s influence for mercy and good, Job’s inflamed eye throws up against the sky in gigantic outline an omnipotent slave driver, and fills the earth with miserable wretches overworked by day, and shaken by feverish weariness and dreams of torture by night.”—Davidson].

Job 7:1. Has not man a warfare on earth, and are not his days like the days of a hireling?—[“The fact that Job in ver 1 brings his suffering into connection with the misery of the whole human race, indicates progress in relation to Job 3, where, predominantly at least, he limited himself to the representation of his individual condition. By this advance the question concerning God’s righteousness and love receives a much more forcible significance. The question is no longer about a solitary exception, which may have a secret personal reason for its existence. Job now stands forth as representative of the whole of suffering, oppressed humanity, arraigning God because of His injustice.” Hengstenberg. אֱנוֹשׁ, used continually in Job, as in the Psalm, of man in his weakness and mortality; comp. Job 5:17; Job 7:17; Job 13:9; Job 14:19; Job 15:14; Job 25:6; or of man in his insignificance and impurity as contrasted with God: comp. Job 4:17; Job 9:2; Job 10:4-5; Job 25:4.—E.]. By many the verse is translated: “Has not man a service [the service, viz., of a vassal] on earth, and are not his days as the days of a hireling?” (so e.g. Hahn, Vaih, etc.). But in the original text the figure first presented is rather the military one (צָבָא, military service, soldiering, as in Job 14:14; Isaiah 40:2; Daniel 10:1) [“in silent antithesis to Eliphaz’s fascinating picture, Job 5,” Dav.], while the figure taken from the peaceful life of a tiller of the soil (שָׂכִיר, hireling, one who works for wages, comp. Job 14:6) follows in the second member. This latter comparison, belonging to the sphere of agricultural life, is continued in the more detailed description of the following verse.

Job 7:2. Like a slave, who pants after the shadow [soil. of evening; see Gesenius], and like a hireling who waits for his wages. The כְ used in each member is not the continuation of the כְּ in כִּימֵי־שׂכְיר, Job 7:1, but stands in cor-relation to the כֵּן which begins Job 7:3, that verse being the apodosis to this. [For the reason just given the translation should not be: “as a slave he pants, etc.” Neither: “as a slave pants,” which would be כַּאֲשֶׁר]. פֹּעַל that which is earned by working, wages: comp. Proverbs 21:6; Jeremiah 22:13; also the synonymous פְּעֻלָּה, Leviticus 19:13; Isaiah 40:10, etc. [The reward of the day’s labor is to be understood as being looked forward to by the laborer here not so much for its own sake, as because it marks the close of the day’s work, because having received his wages he rests.—E.]

Job 7:3. So months of wretchedness are allotted to me, and nights of distress are appointed for me.—יַרְחֵי־שׁוְא is translated by Delitzsch [Schlott, Hengst, Davidson, E. V.]: “months of disappointment,” which certainly corresponds more nearly to the literal signification of שָׁוְא (vanity, nothingness, falsehood, the opposite of תֻּשִׁיָּה), but furnishes no point of comparison that is altogether suitable in connection with what precedes. Moreover the signification: “wretchedness, misfortune is sufficiently assured for שָׁוְא by Job 15:31; Isaiah 30:28 [and so Umbr, Ew, Dil, Noy, Con.]. הָנְחַלְתִּי, lit, “I am made to inherit, are appointed to me as my lot” (נחלה), with accus. of the object. The Passive expresses “the compulsoriness of the lot” (Hirzel). [“A pathetic word, made to inherit, through no cause or fault of mine, it is the mere arbitrary effect … of the will of him whose slave I am. לִי adds force to the passive, both show the non-participation of Job in causing his troubles, and his helplessness to dispose of them.” Davidson]. From the months of wretchedness to the nights of distress, there is a progression in the thought; the latter are related to the former as the sharp and sudden destruction effected by a bombardment to the preceding and accompanying sufferings which a protracted siege produces among those who are beleaguered. [Dillmann states the progression thus: “in contrast with the days of the hireling are the months and even the nights of the misery.” It seems scarcely necessary, however, to assume a progression here. The term “months” indicates the long duration of the suffering, the term “nights” indicates its incessant recurrence, and is chosen, moreover, because it is in the night that the pressure of pain is most keenly felt.—E.]. Our verse Isaiah, however, one of the most decisive evidences that our poet imagined a wide interval to have elapsed between the outbreak of Job’s disease and the beginning of the controversy; comp. above, or Job 2:11.—[On מִנּוּ, 3d plur, used indefinitely “without any thought of the real agency concerned in the action spoken of, and where the English would require a passive construction,” see Green, § 243, 2, b].

Job 7:4. When I lie down, then I think, [lit, say]: When shall I arise, and the night be gone?וּמִדַּד־עֶרֶב is commonly translated: “and the night lengthens itself, the night stretches itself out long” (מִדַּד, Piel of מדד, written with Pattach: comp. Gesenius, § 52 51], Rem1). The accents, however, favor rather the rendering adopted by Raschi, Mercerus, Rosenm, Delitzsch, [and so E. V, Noyes, Con, Dav, Carey], according to which מִדַּד is the const. st. of a verbal noun from נדד, the meaning of the noun מִדָּד being “flight, departure,” and the sense of the entire clause being: “when will the flight of the evening be? when will the evening come to an end?” That עֶרֶב is by this interpretation regarded as synonymous with לַיְלָה furnishes no valid reasoning against this rendering; for the word has this meaning no less according to the other rendering, and in general means this quite often in Hebrew; comp. Genesis 1:5 seq. [“The night is described by its commencement, the late evening, to make the long interval of the sleepiness and restlessness of the invalid prominent.” Delitzsch].—And I became weary with restlessness until the dawn.—נֶשֶׁף, here as in Job 3:9, the morning dawn. נְדֻדִים, lit, the rolling around, tossing to and fro on the bed. The word forms a paronomasia with מִדַּד, as Ebr. and Delitzsch rightly remark. [Thus in English: “When will the night toss itself away? And I am weary with tossings until the dawn.” And this paronomasia is not without weight as an argument in favor of the interpretation given above to מִדַּד in Job 7:4.—E.].

Job 7:5. My flesh is clothed with worms and crusts of earth. רִמָּה, decay, rottenness, which passes over into worms, vermin; comp. Job 17:14; Job 21:26.—גִּישׁ, for which the K’ri substitutes the common reading of the Talmud, גוּשׁ, is elsewhere “clods of earth;” here crusts, scabs, such as cover indurated ulcers [used here, says Delitzsch, because of the cracked, scaly, earth-colored skin of one suffering with elephantiasis].—My skin heals (רָגַע, shrinks together, contracts, becomes hard and stiff) and breaks out again, lit, “is again melted,” [festers again], יִמָּאֵם, a variant. of יִמַּם (comp. Ewald, § 114 b) [Green, § 139, 3], Psalm 58:8.

Job 7:6. My days pass away more swiftly than a weaver’s shuttle. אֶרֶג not the “web” itself, as the Pesh. and Vulg. render it, but the shuttle, κερκίς, radius; comp. Job 9:25, where precisely, as here, swift motion forms the point of comparison.—And vanish without hope, i.e. without hope of deliverance (comp. Job 9:25-26), not: without hope of a better lot after death, as Hirzel, Hahn, Delitzsch, etc., explain, with a reference to Job 14:12; Job 14:19. The reference to the life beyond is as yet altogether foreign to the connection. [The rendering of Good, Wemyss, Elzas assumes אֶרֶג to mean yarn for the web, the verb קלל “to be slight,” and תִּקְוָה thread; and so they translate:

“My days are slighter than yarn,

They are finished by the breaking of the thread.”

What is thus gained, however, in the symmetrical completeness of the figure, is lost in depth of feeling. There is inexpressible pathos in the sentiment that his days are wasting away (יִכְלוּ) without hope; the use of the preposition בְּאֶפֶם, lit. in the extreme end, at the vanishing point, being also exquisitely appropriate.—E.]

b. Job 7:7-11 : A plaintive plea for God’s compassion, out of which, however, the suppliant sinks back into hopeless lamentation.

Job 7:7. Remember that my days are a breath (רוּחַ, wind, breath of air, the same as הֶבֶל, Job 7:17), that mine eye shall never behold prosperity. Lit. “will not return to see;” or mine eye will nevermore see good,—when it is broken off, that Isaiah, in death, when, therefore, this earthly life of mine shall reach its end. It is not the absolute cessation of all sight, observation, consciousness, life in general, that Job here affirms of the Hereafter, but only that he will cease to behold happiness and well-being (טוֹב, as in Job 2:10; Job 21:13; Job 36:11; Psalm 4:7 (6); Psalm 25:13; Psalm 34:13 (12), etc.), that days of prosperity will never return: and so in the three verses following.

[“שְׁאוֹל is now almost universally derived from שָׁעַל=שָׁעַל, to be hollow, to be deepened; and aptly Song of Solomon, for they imagined the Sheôl as under ground, as Numbers 16:30; Numbers 16:33, alone shows, on which account even here; as from Genesis 37:35 onwards יָרַד שְׁאֽוֹלָה is everywhere used. It Isaiah, however, open to question, whether this derivation is correct: at least passages like Isaiah 5:14; Habakkuk 2:5; Proverbs 30:15 seq. show that in the later usage of the language, שָׁאַל, to demand, was thought of in connection with it: derived from which Sheôl signifies (1) the inevitable and inexorable demand made on everything earthly (an infinitive noun like פְּקוֹד,אֱלֹוהַּ; (2) conceived of as space, the place of shadowy duration, whither everything on earth is demanded (3) conceived of according to its nature, the divinely appointed fury which gathers in and engulfs everything on the earth.”—Del.]

[ Job 7:9. The cloud is vanished [or consumes away), and is gone (a figure particularly expressive in the East); so he that goes down to the underworld cometh not up. See on Job 7:8.]

Job 7:10. He returns no more to his house, his place knows him not again;i.e. his home (מָקוֹם, as in Job 8:18; Job 20:9; Psalm 103:16 [with which the second member corresponds literatim]), which formerly on his return from a journey rejoiced and greeted him as it were, will not recognize him again (עוֹד), even because he will not return. Of any hope of a resurrection to new life and prosperity in life Job manifestly exhibits here no trace: no more is it the case in Job 10:21; Job 14:10 seq.; Job 16:22.—It is otherwise on the contrary in Job 19:25 seq.

[This verse Schlottmann, Conant, Wemyss, Davidson, Carey, Renan, connect with the next strophe: while Noyes, Dillmann, Del, agree with Zöckler in placing it at the end of the present strophe. Ewald and Hengstenberg treat it as an independent verse, a passionate convulsive outcry of rebellious discontent in the midst of the plaintive moaning of a crushed and helpless heart, which pervades the rest of the chapter.—E.]—Therefore will I also not restrain my mouth, I will speak in the anguish of my spirit:i.e. since God hears me so little, since He abandons me so pitilessly to the lot of those who dwell in the realm of the dead, therefore neither will I on my part (גַם אֲנִי for this Song of Solomon -called גַםtalionis, compare Ezekiel 16:43; Psalm 52:7 (5); Habakkuk 2:9, etc.) give any heed to Him, rather will I let my grief and anguish have free course. I will complain in the anguish of my soul: lit. in the bitterness of my soul; comp. Job 10:1, as also the adjective phrase מַר נֶפֶשׁ, disturbed, troubled in soul: 1 Samuel 1:10; 1 Samuel 22:2, etc. 

6. Third Division. Second Long Strophe: Job 7:12-21 (consisting of two strophes of five verses each): A vehemently passionate arraignment of God on account of the unrelenting severity with which He persecutes and oppresses him.

a. [“The first conceivable cause of Job’s troubles—he might be a menace to heaven.” Dav.]

Job 7:12. Am I a sea, or a monster [of the deep], that Thou (כִּי as in Job 3:12; Job 6:11) settest a watch upon me?מִשְׁמָר, “guard, watch-post,” an expression which strictly belongs only to the second element in the comparison, the תַּנִּין (sea-monster, dragon, whale), being less suited to the first. A watch is set, however, on the raging and tossing sea by means of dams and dikes (comp. Job 38:8 seq.; Jeremiah 5:22; Jeremiah 31:35). [Schultens quotes from an Arabic poet, who calls Tamerlane “a vast sea, swallowing up everything.”] According to Hirzel, Delitzsch, etc., we are to understand by יָם the Nile, and by תַּנִּין the crocodile. This interpretation, however, rests on grounds equally insufficient with the specifically Egyptian reference which is fancied to lie in various other figures and descriptions of our book; comp. Introduction, § 7. [“The image must be left in all its magnitude and generality; if there is any particular reference, it is in יָם to the tumultuous primitive abyss which God watched and confined, and still watches and enchains ( Psalm 104:9) lest it overwhelm the world; and in תַּנִּין to those vast creatures with which the early waters of creation teemed, Genesis 1:21.”—Dav. and so Schlottmann.]

[“The vast images called up by the terms ‘sea’ and ‘sea-monster’ are very significantly followed by those of the ‘bed’ and ‘couch,’ as comforters and helpers sought in vain, bringing before our minds the littleness of man’s lot.” Schlott.] For שִׂחַ, complaint, comp. Job 9:27; Job 10:1; Job 21:4.

Job 7:14-15. Then Thou scarest me [וְחִתַּתַּנִי, liter. “Thou shakest me”] with dreams, and makest me to tremble through visions of the night.—מֵחֶזְיֹונוֹת, “out of visions,” and so through them, in consequence of them.—So that my soul chooseth strangling.—ו in וַתִּבְחַר introduces a consequent to that which precedes, “and so then, in consequence of those terrifying dreams and visions, my soul chooseth strangling.” Death rather than these my bones:i.e. rather than this body reduced to a skeleton; comp. Job 19:20. The מִן in מֵעַצְמוֹתָי is comparative, not causal—“death which is produced from these bones” (Stickel, Rüetschi), or again—“death from my own bones,” i.e. by my own hand, suicide (Merx, Umbreit, Schlottmann, [Carey]). The last interpretation is by no means supported by מַחֲנַק, which signifies only strangling, not self-strangulation (comp. words of analogous structure like מוּצַק,מִרְמַם, and Ewald, § 106, c). [Although the sing עֶצֶם is used of self, it would be forced and against all usage to take the plur. in that sense, or in the sense of members, hands. Moreover, the usual force of מִן after בָּחַר is comparative. To this add what is said in the following extract from Avicenna of the sensation of suffocation in elephantiasis. This description of himself as “bones” is most strikingly suggestive when compared with the conception of himself as a “sea” or a leviathan in Job 7:12, capable of vexing and obstructing the Almighty. “There is fearful irony in the comparison of this skeleton, impotent and helpless, his very weakness a terror to himself and his onlookers, to the great heaven-assaulting ocean, lifting itself up in the consciousness of infinite power, or to some dragon of the prime in which the whole energy of creation in its youth lay compressed” (Davidson).—E.] With the description here given of the symptoms of elephantiasis in its advanced stages, comp. what Avicenna says in his description of the same: “During sleep there come frequent atrabilious dreams.… The breathing becomes excessively hard and labored. There is severe constriction of the chest, and extreme hoarseness. The lips become thick and black, and the body is covered with lumps, and becomes entirely black. It often becomes necessary to open the jugular vein to relieve the hoarseness and the tendency to suffocation,” etc.

Job 7:16. I loathe it—מָאַסְתִּי—not: “I pass [waste] away” (Rosenm, Stick.) [Conant, Renan], but “I despise,” viz., life—I am disgusted with life. That this is to be supplied as the object of the verb, which is used absolutely, is made apparent by the clause immediately following: “I would not live always.” [Those who render מָאַסְתִּי “disappear,” take the remainder of the line as in like manner affirming Job’s mortality. Thus Conant: “I waste away, I shall not live always.”] Let me alone—i.e., desist from continually assailing and besieging me, from the מִשְׁמָר of Job 7:12. The request is addressed to God (not to Job’s own life, as Hahn thinks), and expresses not a humble modest desire, but a stormy demand on the part of Job, sorely distressed as he was, and so weary of life. [Hence Davidson renders it: “Away from me!”] On the reason given for this request: “for my days are a breath,” comp. Job 5:7 a (רוּחַ=הֶבֶל).

b. [“The other conceivable cause of Job’s sufferings, sin.” Dav. “The discourse in these verses assuming a calmer tone, as if to justify the vehemence of his doubt.” Ew.]

Job 7:17. What is man that Thou magnifiest him, and that Thou settest thy mind on him?—These questions (in this and the following verse) parody in deliberate form and with bitter irony the words of Psalm 8:5 sq. (comp. Psalm 144:3; Lamentations 3:23). “There it is said that God exalts puny man to a kingly and divine position among His creatures, and distinguishes him continually with new tokens of His favor; here, that instead of ignoring him, He makes too much of him, by selecting him, insignificant as he Isaiah, as the object of ever new and ceaseless sufferings.” Del. [“David’s ‘What is man that thou shouldst think of him to bless him?’ is turned into ‘What is man that thou shouldst think of him to curse him?’ ” Dav. Herein lies the wonderful irony of the passage. Wordsworth: “Why shouldst thou break a fly upon a wheel?”]

Job 7:18. And that thou visitest him every morning?—On פקד, to visit, inspect, comp. above on Job 5:24, also Psalm 8:5. And every moment triest him?—תִּבְחָנֶנּוּ, i.e., puttest his patience and power to the test continually, and by sufferings which are ever renewed.

Job 7:19. How long dost Thou not look away from me?—כַּמָּה, lit.: how much? how often? here in the sense of quamdiu, construed with the Imperf. in the sense of a Future, as in Psalm 35:17שָׁעָה with מִן, to look away from, as in Isaiah 22:4; here in the special sense of turning away from any one a look expressive of displeasure and punishment, exactly as in Job 14:6, where moreover שָׁעָה is connected with מֵעַל. Nor lettest me alone till I swallow my spittle—i.e., for one little instant—a proverbial expression for a minimum of time, in use also among the Arabians and Persians; comp. Schultens and Umbreit on the passage.

[“Such an obstacle the Deity had made to Himself of Job. Job was in His way. He was perpetually striving against Him—a tremendous figure.” Dav. This is vividly put: the conception of a perpetual stumbling-block in God’s way, however, is scarcely the one conveyed by the term. The idea here and in Job 16:12 is that Job was a Mark, against which God deliberately directed His power. There the figure is drawn from archery; here from war.—E.] So that I am become a burden to myself: (ו consec. as in Job 7:15 a; the whole expression as in 2 Samuel 15:33). The LXX. read here עָלֶיךָ (εἰμὶ δὲ επὶ σοὶ φορτίον), and moreover the Masoretic tradition affirms that one of the eighteen corrections of the consonantal text of the Hebrew Bible (תִּקּוּנֵי סֹפְרִים) obtains here, the original עָלֶיךָ having been set aside on account of its objectionable meaning [being too bold or blasphemous]—“wherefore became I a burden to Thee?”—and exchanged for the less objectionable עָלַי. In any case, this latter reading gives a striking sense.

Job 7:21. And why dost Thou not pardon my transgression?—וּמֶה (with the vowel e, according to Ewald, § 152 b) [Green, § 75, 1], here=וְלָמָה. The question expresses what was to be expected, instead of the incessant hostile assaults of God on him, the presumed sinner, if he had really transgressed,—namely, the pardon of his guilt, since verily his end was now nigh. [And put away my iniquity.—According to Hengstenberg, there lies a certain irony in the use by Job of the strong expressions פשע and עון to designate the sins which to his consciousness proceeded only from infirmity.] For הֶעֱביר (to pass over, to overlook, ἀγνοεῖν) as a synonym of נשׂא, to bear, to forgive, comp. 2 Samuel 12:13; 2 Samuel 24:10. For now shall I lie in the dust, and if Thou seekest after me, I am no more—i.e., death will soon hurry me away, and Thou wilt then have no further opportunity to show me favor; unless therefore Thou doest this immediately, Thy character will be seen to be that of a cruel being, who unnecessarily torments men. This reason for the question: why will not God forgive without further question or delay? is akin to the thought in Job 7:7 a, 8b, and16b. 

DOCTRINAL AND ETHICAL
1. In poetic elevation of thought, nervous strength of expression, and in wealth of figurative ornamentation, this first discourse of Job is not inferior to that of Eliphaz. It resembles the same also in that it conducts the argument more upon the basis of that Divine wisdom which belongs to mankind universally than of that which is specifically theocratic, and serves to express a religious consciousness which is firmly rooted in faith in a personal God (Eloah, Shaddai). That, however, which it sets forth as the contents and voice of this consciousness, with its faith in Jehovah, is no less obnoxious to the charge of one-sidedness, of beclouding the truth by many wrong representations and religiously impure sentiments, and indeed of partially eclipsing the same by grave errors, than the contents and tendency of that discourse of Eliphaz. There are one-sided representations, partly related and partly opposed to those of Eliphaz, to which we see Job here giving his adherence. Like him he is inclined to regard being a man and committing sin, or sensuousness and sinfulness, as inseparably connected together, and accordingly to look on the forgiveness of sin by God as a matter of course—as something which is to be expected on the part of man without giving himself any further concern on the subject ( Job 7:21; comp. Job 6:14; Job 7:7-8; Job 7:16). But in the disposition which he shows to make his sin as small as possible, to represent himself as in the main guiltless, and his friends as unjustly suspecting his innocence ( Job 6:10; Job 6:24; Job 6:26; Job 6:29 sq.; Job 7:20), he in turn comes in conflict with Eliphaz, the zealous champion of the universal sinfulness of all men. In consequence of the unqualified way in which he rejects the conjectures of the latter respecting his moral guiltiness in the matter of his suffering, he exhibits a stronger pelagian bias, greater self-righteousness, and more of the conceited arrogance of virtue, than his opponent. And when he upbraids him, and the two other friends who are like-minded with him, with a want of love, with a lack of gentleness, and even with a faithless neglect of their duty to comfort him ( Job 6:11-20; especially Job 6:14 sq.), this reproach seems—even quite apart from the bitter satirical tone in which it is clothed—in so far intemperate and exaggerated, in that he most decidedly declines to allow himself to be charged by them with any crime whatsoever, and so finds in their conduct only unfriendliness, hostility, and bitterness, and on the other hand wholly misapprehends the partial truth of that which is said by Eliphaz in their name. So far is he from submitting to being exhorted by them to penitence, that he seems rather to think he must preach repentance and conversion to them ( Job 6:29)—like so many church-goers of our day, who, under the influence of pelagian prejudice and rationalistic blindness, complain of their preacher that, instead of ministering to them the consolation of the Gospel, he does nothing but exhort them to repent, thereby showing his own need of repentance (on account of “fanaticism, intolerance, hypocrisy, muckerism, obscurantism [puritanical bigotry],” etc.). Comp. Hengstenberg, p. Job 202: “It should not be overlooked that suffering would not have inflicted its crushing power on Job to such a degree if he had possessed the foundation of a theodicy in a deeper knowledge of human, and especially of his own, sinfulness. It is the lack of this that first gives to his suffering its real sting.… For the sufferings of this life sometimes wax so great that a moderate knowledge of what sinfulness is will be found altogether inadequate. Job’s description in this section shows that very clearly. Its lesson is that even the mildest and most moderate pelagianism, or semi-pelagianism, must inevitably lead in its consequences to blasphemy.”

The most doubtful point of antagonism to Eliphaz into which Job is led is when, instead of complying with his repeated exhortations to humble himself beneath the mighty hand of God, he falls rather into the tone of bitter, angry contention and litigation with God, and goes so far as to accuse Him of injustice and want of compassion, speaking of the poisoned arrows of the Almighty which are in him ( Job 6:4), attributing to God the purpose, or at least the disposition, to crush and destroy him, even though he had in no wise sinned against Him ( Job 6:9-10), charging Him with making ceaseless hostile assaults upon him, and decreeing wanton tortures for him ( Job 7:12 sq.), and with reference to this giving Him in bitter sarcasm the name of a “watcher of men” (in the unfavorable sense of the expression), a hostile sentinel or jailer of men ( Job 7:20). And these harsh and presumptuous speeches against God are accompanied by no qualifications, or partial retractions, such as we find in nearly all the lamentations of the Psalmists, or of the Prophet Jeremiah, where they make use of similar expressions, and represent God now by this, and now by that figurative expression, as their unsparing persecutor, and their stern unpitying judge. Job persists in all that he says in this direction of a doubtful character; he takes nothing of it back; he concludes his discourse immediately after the most passionate and presumptuous of these sayings has passed from his lips. Comp. Delitzsch (1:131 seq.): “We should be mistaken if there were sin in the expressions in themselves considered by which Job describes God’s hostility against himself. We may compare, e.g. Lamentations 3:9-10 : “He hath inclosed my ways with hewn stone; He hath made my paths crooked; He is to me as a bear lying in wait, as a lion in the thicket.” It Isaiah, moreover, not Job’s peculiar sin that he thinks God has changed to an enemy against him; that is the view which comes from his vision being beclouded by the conflict through which he is passing, as is frequently the case in the Psalm. His sin does not even consist in the inquiries, How long? and Wherefore? The Psalm, in that case, would abound in sin. But the sin is that he hangs on to these doubting questions, and thus attributes apparent mercilessness and injustice to God. And the friends constantly urge him on still deeper in this sin, the more persistently they attribute his suffering to his own unrighteousness. Jeremiah (in Job 3of the Lamentations), after similar complaints, adds: Then I repeated this to my heart, and took courage from it: the mercies of Jehovah, they have no end; His compassions do not cease, etc. Many of the Psalm that begin sorrowfully end in the same way; faith at length breaks through the clouds of doubt. But it should be remembered that the change of spiritual condition which, e.g. in Psalm 6, is condensed to the narrow limits of a lyric composition of eleven verses, is here in Job worked out with dramatic detail as a passage of his life’s history: his faith, once so heroic, only smoulders under ashes; the friends, instead of fanning it to a flame, bury it still deeper, until at last it is set free from its bondage by Jehovah Himself, “Who appears in the whirlwind.”

2. Notwithstanding these manifold tokens of a profound and grievous darkening of soul from which Job suffered during this discourse, it presents scattered through it much that is true, much that is directly conducive to the knowledge and appropriation of revealed truth. To these points of light, in which is comprised whatever in the two chapters is really significant in a doctrinal and ethical respect, belong:

(a) The beautiful sentiment: “To one that is despairing gentleness is due from his friends, even though he should have forsaken the fear of the Almighty” ( Job 6:14); a genuine pearl of ethical theological Wisdom of Solomon, an unconscious prophetic saying, anticipating from afar such New Testament utterances as: “They that be whole need not a physician, but they that are sick” ( Matthew 9:12); or: “Brethren, if a man be overtaken in a fault, ye which are spiritual restore such an one in the spirit of meekness” ( Galatians 6:1); or: “Brethren, if any of you do err from the truth, and one convert him; let him know, that he which converteth the sinner from the error of his way shall save a soul from death, and shall hide a multitude of sins” ( James 5:19-20; comp. 1 Peter 4:8).

b. The sorrowful lamentation over the misery of human life at the beginning of Job 7 ( Job 7:1-6), which, even in those parts of it that have special reference to Job’s fearful sufferings as a leper, admits of a measure of generalization, and analogical extension to the condition of all men as sinners, and as suffering in consequence of their sins. For not only that which in this earthly life, with its thousand troubles and hardships, resembles the service of the soldier and of the hireling, but also the months of evil which are to be lived through, and the nights of misery which are to be watched through, likewise the many harbingers of death and of decay, swallowing up the bodily life corroded and disintegrated by diseases of all kinds (comp. Job 7:3-5)—all this even suits more or less the experience which all men have of life, inasmuch as there is no one, under the present order of existence, who is absolutely free from the law of sin and death, which through our first parents has descended upon all the race; comp. Romans 7:24-25; Romans 8:10; 2 Corinthians 4:16, etc.
c. Connected with this lamentation is the reflection upon the evanescence and vanity of the days of man on earth, as well as upon the injustice and cruelty which would be exercised, if God should treat a being so weak and frail, so much like a breath in his nothingness, only according to the severity of His justice, and not rather according to the gracious fulness of His love and mercy ( Job 7:7 seq.—especially Job 7:21). In Job’s sense, indeed, who does not adequately appreciate the bitter malignity and ill-desert of sin, and who is inclined, in view of the helpless moral misery of mankind, to rest his appeal for the forgiveness of his sins by God, not on the ground of its being fitting, but on a ground of formal right, this reflection is inadmissible before God, proceeding equally from the pride of the natural Prayer of Manasseh, and from moral levity. It sounds almost like the frivolous remark of a Voltaire, or a Heine, like the notorious saying: “Dieu me pardonnera, c est son metier!” At least it enables us to forebode how frivolous men might gradually reach such an abyss of wicked principles and of outrageous continued sinning against God’s grace!—But even this reflection exhibits a certain relationship to those deep and undeniable truths in respect to the weakness of the natural Prayer of Manasseh, and the necessity of pointing him to the power of divine grace which alone can deliver him, and which the Old Testament embodies in such expressions as those of Psalm 89:48; Psalm 90:5 seq.; Psalm 102:12 (11); Psalm 103:14, but the New Testament in its testimonies, infinitely more consoling, to the salvation which is found only in Christ, such as Acts 4:12; Romans 3:23 seq.; Romans 8:34 seq.; Romans 11:30 seq.; Galatians 3:22; Ephesians 2:8 seq, as well as in the not less comforting assurances of the gracious hearing which our Heavenly Father will grant to all prayers addressed to Him in the name of Jesus, and in trust exercised only in His grace ( Luke 11:5-13; Luke 18:1-8; John 14:13 seq.; John 16:23 seq.). Comp. Hengstenberg, p. Job 215: “Job cannot once give up the thought that God is a God of love, and so it seems to him to contradict His nature if, through the immediate prospect of death, the opportunity is taken away from Him of making amends for His severity by love.”

d. Finally, the way in which Job, in Job 7:7-10, expresses himself concerning his destiny after death, though not properly belonging to the luminous side of his discourse, should still be reckoned among those expressions in it which contain positive instruction, and which are important in the development of the Old Testament Revelation. In this gloomy description of the dismal prospect beyond the grave, Job is as far as possible from exhibiting any hope of a resurrection, especially such as is so distinctly and gloriously revealed in Christianity. He knows nothing of such a hope. Just as little, however, does he know anything of any annihilation of his existence, of its total extinction after death. His disconsolateness in view of certain and near death is not that of the materialistic atheist, or of the heathen sage, who, with the hope of a resurrection, abandons also all hope of immortality. When in Job 7:8, and in like manner, in Job 7:21, he speaks of soon “being no more,” this strong expression explains itself by means of the parallel passages which surround it, as meaning that he shall be no more on this earth, that this earthly life and earthly happiness will never again return (see Job 7:7 b; Job 7:8 b; Job 7:21 c), but that, on the contrary, he anticipates a cheerless and prospectless confinement in Hades. He recognizes an existence after death, but one that is necessarily devoid of happiness, unilluminated by a single ray of the Messianic grace of salvation glimmering from afar. His outlook into the Hereafter is essentially one with his dread of Hades, the “king of terrors,” the realm of a never-ending death-gloom, a desolate and horrible darkness relieved by no light (comp. Job 10:20 sq.; Job 20:9 sq.; also the similar gloomy descriptions of the condition of being in Hades in the Psalm: Psalm 6:6 [ Psalm 6:5]; Psalm 30:10 [ Psalm 30:9]; Psalm 88:11 [ Psalm 88:10] sq.; Psalm 115:17; in the Proverbs, in Ecclesiastes, etc.). He evidently belongs as yet to those who are groaning under the yoke of bondage to death, which preceded the coming of Christ, those whom the Epistle to the Hebrews designates as τούτους, ὅσοι φόβῳ θανάτου διὰ παντὸς τοῦ ζῆν ἔνοχοι ἦσαν δουλείας ( Hebrews 2:15). He stands, at least in the preceding discourse (it is otherwise later in Job 19:25 sq.), decidedly on the stand-point of those who, being as yet subject to the œconomia Legis, had not learned to view the destiny of the dead in the mild light of the grace of Jesus Christ. Comp. Brentius: “The condition of death or of Hades is such that by its own nature it holds all whom it embraces, and releases them not until Christ, the Son of God, shall by death descend into Hades, i.e. until He shall have died; for through Him, death and Hades being conquered, as many as have been renewed by faith are set free.” Also Delitzsch (1:130 sq.): “From this chaotic conception of the other side of the grave, against which even the psalmists still struggle, the doctrine of the resurrection of the dead had not been set forth at the time of Job, and of the author of the book of Job. The restoration of Israel buried in exile ( Ezekiel 37) first gave the impulse to it; and the resurrection of the Prince of Life, who was laid in the grave, set the seal upon it. The resurrection of Jesus Christ was first of all the actual overthrow of Hades.… We shall see by and by how the more his friends torment him, the more he is urged on to the longing for a future life (i.e. a bright Hereafter, full of life and being, a Hereafter worthy of the name); but the word of Revelation, which could alone change desire into hope, is wanting. The more tragic and heart-rending Job’s desire to be freed by death from his unbearable suffering Isaiah, the more touching and importunate is his prayer that God may consider that now soon he can no longer be an object of His mercy.”

HOMILETICAL AND PRACTICAL
A sermon on the whole of the preceding discourse of Job must have two chief divisions: I. Job’s complaint concerning his friends as poor comforters, Job 6:2. Job’s arraignment of God as his cruel, merciless persecutor. In both divisions it would be necessary to set forth so much of Job’s utterances as is blameworthy, perverted, and one-sided, along with that which is of a higher character (such as, in the First Division, that passage particularly, which, from Job’s stand-point, is comparatively justifiable, in which he claims gentle treatment, Job 6:14; and in the Second Division, more particularly the opening and closing verses of chap7).—In view of the length of the whole discourse, it will be better, for the most part, to divide it into two texts, corresponding to the usual division by chapters, having in view a final consideration of both chapters. The following thoughts from ancient and modern practical commentators may serve as hints for the homiletic treatment of particular passages.

Job 6:2 sq. Starke: The cross must be weighed not according to reason, but in comparison with the future glory, 2 Corinthians 4:17.—Zeyss: That which the much afflicted Job said of the greatness, heaviness, and severity of his suffering, might with much more justice and in the truest sense be said of the suffering of our Redeemer.

Job 6:11 sq. Brentius: Most truly, and at the same time most impatiently, Job confesses that he cannot endure patiently such torments of hell…. Verily, although it is impossible for the flesh to stand in judgment, in Christ all things are possible, and by His virtue even hell is conquered. When, therefore, you hear it said that no amount of fortitude will suffice to bear the wrath of God, you may learn to fear the Lord and to commit yourself to His hands, so that you may be delivered; for He says: Be of good cheer, for I have overcome the world.

Job 6:14 sq. Idem: Ungodly hypocrites—if at any time they see one in affliction, they presently revile him with much chiding and upbraiding, and seeking out every thing about him from infancy up that is most disgraceful, if they do not report it, they at least suspect it.… On the contrary, it is the nature of piety to plead, to reprove, to be urgent, εὐκαιρως ἀκαίρως, so long as the Lord spares, and grants time for repentance. For He Himself also bears the wicked with the utmost long-suffering, to the end that He might in the meanwhile by doctrine, exhortation and reproof persuade them to repentance.

Job 6:22 sq.: Osiander: Our flesh is altogether restive under the cross, and is wont to show particular resentment toward friends if they do not immediately come to our relief.—Starke (on Job 6:24): A wise man is glad to be admonished when he has erred; James 3:17.

Job 7:1 sq. Seb. Schmidt: Each of these (the servant and the hireling) continues in perpetual toils and miseries. Every man may rightly be compared with either, seeing that throughout his life he is overwhelmed with toils and miseries, looks in vain for rest before death.—Starke: Our present life is nothing else than a service. Well for us if therein we serve God; but woe be to us if we yield ourselves to the service of sin; Romans 6:13.—Wohlfarth: Human life is a continuous strife and conflict; a conflict with the infirmities of the body, with the sufferings of this life, with sin! But why does thine eye look sad? Where there is strife, there is victory; and more than all, a noble prize is put before the Christian to strive for, both in this life and in the life beyond.

Job 7:5-6. Weim. Bib.: Our life is empty and fleeting, and all human beauty is perishable; Psalm 102:4; Psalm 144:4; Psalm 103:15.—Wohlfarth: How swift the ceaseless flight of time! How rapidly the moments resolve themselves into hours, the hours into days, the days into months, the months into years! How much even the longest human life resembles a short dream of the morning! Yes, our life hastes away like a weaver’s shuttle, like a breath, like a cloud!

Job 7:8-10. Brentius (on Job 7:9): A beautiful comparison. As a cloud passes away, vanishes, and returns not, so he who goes down into the under-world, and never returns from thence.… In Hades there is no redemption through the feeling of despair, or by one’s own strength or virtues, but there is abundant redemption even in hades through the Lord’s compassion and restoring grace. (Comp. also the words of this expositor quoted above near the end of the Doctrinal and Ethical Remarks.)

Job 7:12-16 : To those who are tried it seems as though God had shut them up in a dark prison, or had even thrust them from Him, while they are still in His hand!—It is not an uncommon thing for those who are tried to be haunted by the purpose of taking their own life; these persons must not be allowed to go unwatched.—Wohlfarth: How shall we overcome the temptation to suicide?

Job 7:19-21 (on Job 7:19): Cocceius: One of two things is to be desired by the godly: either that they may live without fear, that they may enjoy some good in this life, by which they may understand that God is at peace with them, and does not wish to show forth His wrath and justice towards them; or that they may die speedily. Now the godly live in perpetual afflictions and trials, or at least they are always troubled with anxiety and fear concerning them. Hence nothing is more natural than that they should desire to die at once. For truly to live without comfort is harder than to die. And so human nature is not able to bear even the least pressure of God’s wrath. Hence it is plain to see what every discourse of Job’s aims at, to wit, to possess the comfort of the Gospel.—Joach. Lange: We must truly humble ourselves under the mighty and heavy hand of God ( 1 Peter 5:6). Only then do we come to know ourselves, and become poor in spirit, when we become a real burden to ourselves ( Job 7:20 c). And that is then the right way of becoming rich towards God ( Matthew 11:28; Luke 12:21).—Starke: All saints should with Job pray God for the forgiveness of their sins ( Psalm 32:6).… He who is assured of the forgiveness of his sins can die peacefully and joyfully, Luke 2:29.—See Remarks by Hengstenberg and Delitzsch above, under “Doctrinal and Ethical.”

Footnotes: 

FN#1 - “To him who despairs there is love from a friend [from a brother sympathy for him who is bowed down by God, in order that he may not succumb to the grief of his heart], and forsake the fear of the Almighty.”
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08 Chapter 8 

Verses 1-22
II. Bildad and Job: Chaps8–10
A.—Bildad’s rebuke: Man must not charge God with unrighteousness as Job has done, for God never does that which is unjust:
Job 8
1. Censure of Job on account of his unjust accusation against God:

Job 8:2-7
1 Then answered Bildad the Shuhite, and said:

2 How long wilt thou speak these things?

and how long shall the words of thy mouth be like a strong wind?

3 Doth God pervert judgment?

or doth the Almighty pervert justice?

4 If thy children have sinned against Him,

and He have cast them away for their transgression;

5 If thou wouldest seek unto God betimes,

and make thy supplication to the Almighty;

6 if thou wert pure and upright,

surely now He would awake for thee,

and make the habitation of thy righteousness prosperous.

7 Though thy beginning was small,

yet thy latter end should greatly increase.

2. Reference to the wise teachings of the ancients in respect to the merited end of those who forget God:

Job 8:8-19
8 For inquire, I pray thee, of the former age,

and prepare thyself to the search of their fathers:

9 (For we are but of yesterday, and know nothing,

because our days upon earth are a shadow):

10 Shall not they teach thee, and tell thee,

and utter words out of their heart?

11 “Can the rush grow up without mire?

can the flag grow without water?

12 Whilst it is yet in his greenness, and not cut down,

it withereth before any other herb.

13 So are the paths of all that forget God,

and the hypocrite’s hope shall perish:

14 Whose hope shall be cut off,

and whose trust shall be a spider’s web.

15 He shall lean upon his house, but it shall not stand;

he shall hold it fast, but it shall not endure.

16 He is green before the sun,

and his branch shooteth forth in his garden.

17 His roots are wrapt about the heap,

and seeth the place of stones.

18 If He destroy him from his place,

then it shall deny him, saying, I have not seen thee.

19 Behold, this is the joy of his way,

and out of the earth shall others grow.”

3. A softened application of these teachings to the case of Job:

Job 8:20-22
20 Behold, God will not cast away a perfect Prayer of Manasseh,
neither will He help the evil doers:

21 Till He fill thy mouth with laughing,

and thy lips with rejoicing.

22 They that hate thee shall be clothed with shame;

and the dwelling-place of the wicked shall come to nought.

EXEGETICAL AND CRITICAL
The aspect which this first discourse of Bildad’s presents to us is far from being particularly controversial or violent, such as would correspond to the conjectural signification of the name בלדד, = “son of strife” (see on Job 2:11). It attaches itself to the conclusion of the preceding discourse of Job, in that it at once proceeds to show how entirely unjust is Job’s conduct in accusing God of a want of compassion, and of despotic harshness, whereas God in determining the lot of mankind never acts otherwise than justly ( Job 8:2-7). He then illustrates and supports the proposition that God causes an evil and sudden end to overtake those who apostatize from him by certain wise proverbial sayings of the ancients ( Job 8:8-19). He closes by prominently setting forth the twofold activity of the retributive justice of God (vers, 20–22), a conclusion which is so far conciliatory in its tendency in that it gives stronger expression to the hope that Job, through repenting of his sin, would experience the justice of God rewarding him, than to the fear of the opposite, or a warning of the consequences of his impenitence. [“It is to be specially noted in this connection B. makes no reply to the harsh personal reproaches of Job 6:14-27, but confines himself to the subject-matter.” Dillmann]. Of the three divisions of the discourse, which are somewhat unequal in length, the first comprises 2 strophes, the second4, the third1, each of three verses.

2. First Division: Rebuke of Job’s unjust accusation of God, as though He were unmerciful and unjust towards him, Job 8:2-7.

First Strophe: [The certainty that retributive justice will punish the sinner].

[The word is peculiar to the book of Job and Isaiah].

Job 8:3. Will God pervert the right, or the Almighty pervert justice?i.e., canst thou think for thy part that, etc.? Canst thou in sober earnest accuse God of injustice? “Observe the repetition of the verb יְעַוֵּת, on which there rests an emphasis which for Job was particularly stinging.” Umbreit. [Davidson, e.g., more correctly on the whole perhaps: “the repetition of pervert shows that it is not the emphatic word, while the variation of the divine names, as well as their position at the head of the clauses, throws the emphasis on the Divine Being—will God, etc.” The distinction between מִשְׁפָּט and צֶדֶךְ is substantially that already given by Schultens: the former designates the justice of God as embodied in Acts, actio judicandi; the latter as a principle or rule in the Divine mind.—E.].

Job 8:4. If thy children have sinned against him.—Only to spare Job’s feelings Bildad avoids saying: “because thy children have sinned,” and so leaves it apparently uncertain whether this formed the ground of the Divine decree concerning their fate—but only apparently, since he clearly regarded this decree as a punishment for their sins, as the conclusion proves. [Conant thinks this hypothetical use of אִם to be “not at all in the spirit of Bildad.” He takes it to be concessive—“though thy sons have sinned against Him, and He hath given them, etc., if thou thyself wouldest seek God, etc.” To which it may be objected: (1) This makes the protasis needlessly long. (2) It destroys the evident contrast between verses 4 and Job 5 : between the hypothetical proposition concerning the children’s sin in the former, and the conclusion therefrom, and the similar hypothetical proposition concerning Job’s repentance in the latter, and the conclusion therefrom in Job 8:6-7.—אִם is undoubtedly used in the same way in both propositions, and if conditional in the latter, is conditional also in the former. At the same time it does not seem that Bildad uses אִם in the former case out of any particular consideration for Job’s feelings. He uses it apparently in its purely logical sense, and this, too, with an assumption of the truth of the supposition which makes itself felt throughout the entire verse.—E.]—Then hath he given them over into the hand of their transgression. וַיְשַׁלְּחֵם, lit, “then hath He let them go into the hand, (i.e., into the power) of their transgression,” subjected them to the influence of their guilt. [“An expression of fearful energy” (Dav.) implying the self-retaliatory power of sin, the certainty that the moral order of the universe, enforced by the Divine will, will punish the transgressor.—E.] Comp. Job 9:24; Judges 4:9; 1 Samuel 23:20.—Concerning the retrospective reference of the verse to Job 1:19, come. Introd, § 8, No3.

Second Strophe: [The certainty that retributive justice will reward Job, if pure.]

Job 8:5. But if thou seekest earnestly unto God.—שִׁחַר אֶל־אֵל, constr. prægnans, as above Job 5:8 : דָּרַשׁ אֶל־אֵל, to sue God for anything, to turn oneself to Him with earnest entreaty. אַתָּה, thou, puts Job in emphatic contrast with his children ( Job 8:4 a), as one who still has time to repent and to be reconciled, as the condition of the restoration of his prosperity. [And makest supplication to the Almighty.—Davidson calls attention to the “fine force of reflex Hithp, seek to make God gracious to oneself.” Observe also in this verse as in Job 8:3 the use in parallel clauses of El and Shaddai, the names most suggestive of God’s power to uphold the moral order of the universe, thus using the terror of the Lord to persuade Job.—E.]

Job 8:6. If thou art pure and upright.—This new conditional clause is not co-ordinate with the preceding, but subordinate to it: “provided, namely, thou art really pure and upright, if it be really the case that thou,” etc.Surely then He will awake for thee.—כִי עַתָּה, “surely then, verily then,” emphatic introduction of the conclusion, as in Job 13:18.—יָעִיר עָלֶיךָ, He will awake, arouse Himself for thee (comp. Psalm 35:23), namely, for thy protection and deliverance; not: He will watch over thee, take thee under His care (Hirzel, Delitzsch [Dav, Renan, Merx] etc.), which would be altogether at variance, with the usual signification of the verb העיר. And restoreיְשַׁלֵּם, in integram restituet; the LXX. correctly: καὶ αποκαταστήσει) the habitation of thy righteousness, i.e., the habitation where thou, as a righteous Prayer of Manasseh, dost dwell and enjoy the fruits of thy righteousness (Dillmann).—On נוה see on Job 5:3.

Job 8:7. And if thy beginning was small thy end shall be exceeding great.—In addition to the restoration of his former prosperity he promises him something new and yet more glorious, an unconscious prophecy of that which in the end actually came to pass ( Job 42:12), exactly like the promise of prosperity in the latter part of Eliphaz’s discourse: Job 5:8 sq. וְאַחֲרִיתְךָ יִשְׂגֶה מְאֹד, lit, “and thy last end (thy latter estate, in contrast with רֵאשִׁיתְךָ, thy former estate, thy prosperity in the beginning) will flourish greatly.” אַחֲרִית is here exceptionally and ad sensum construed as masculine; hence the form יִשְׂגֶּה (comp. Ewald, § 174 e), instead of which Olshausen unnecessarily proposes to read יַשְׂגֶּה, with אֵל as subject.

3. Second Division: A reference to the wise teachings of the ancients touching the merited end of those who forget God. [“In respect of its artistic, flowery, and yet concise style” (as well as in respect of the searching practical character of its contents), “this passage forms the climax of the whole discourse.” Ewald.]

First Strophe: Job 8:8-10. Praise of the wisdom of the ancients, by way of introduction to the express testimonies of that wisdom which follows.

Job 8:8. Inquire, I pray, of the former generation.—As to the challenge in general, compare Deuteronomy 32:7. For שׁאל with לְ, see 2 Kings 8:6; for the orthographical form רִישׁוֹן instead of רִאשׁוֹן, see below, Job 39:9 (רים instead of ראם). Whether the indefinite expression דּוֹר רִישׁוֹן be rendered by the singular, as above, or by the plural—“former generations”—is a matter of indifference. In any case no particular generation of the past is intended, as appears, also from the following expression—“their fathers,” (i.e., the fathers of those former generations).—And give heed to the research of their fathers:i.e., to that which their fathers had investigated and learned to the experimental wisdom therefore of the fathers reaching back into the remotest antiquity.—חֵקֶר, research ( Job 5:9; Job 9:10; Job 34:24), here in the sense of the object, or the results of research, that which is searched out. With וְכוֹנֵן supply לִבְּךָ, which is elsewhere put in connection with the Hiphil. Olshausen’s emendation בּוֹנֵן, suggested by Deuteronomy 32:10, is unnecessary.

Job 8:9. For we are of yesterday, and know nothing.—This is the reason why we should hold to the tradition of the ancients. Lit, “we are yesterday,” i.e., of, or belonging to yesterday (אַנְשֵׁי תְמוֹל = תְּמוֹל, Ewald, § 296, d). The stress here laid on the ephemeral character of the present generation is then in the second member illustrated and strengthened by the figure of a shadow (צֵל); comp. Job 14:2; Psalm 102:12 (11); Psalm 109:23; Ecclesiastes 6:12; Ecclesiastes 8:13, also the Greek phrase σκιᾶς ὄνας ἄνθρωπος (Pindar, Pyth8, 99; comp. Sophocles, Aj126, 1236; Ant. 1155; Euripides, Med. 1224, etc.) This fact, that the life of men is so perishable and short is the reason for the demand here made that we should apply ourselves to the wisdom of the ancients, the term of a single human life being insufficient to fathom the eternal laws which rule the universe; to ascertain these we must consult the collective experience of humanity throughout the past. There is no specific proof that the author here had in mind the remote generations of the primeval world, to wit, the macrobiotic races of the ante-diluvian period.

Job 8:10. Will not they teach thee [הֵם emphatic], say to thee [אָמַר, “say,” rather than דבר “speak,” because their words are cited in the verses following], and bring forth words out of their heart?—The heart is mentioned here as the seat of understanding and reflection, in contrast with Job’s expressions, as the mere empty products of the lips ( Job 8:2; Job 11:2; Job 15:3, etc.; comp. אִישׁ לֵבָב ( Job 34:10; Job 34:34), “a man of heart,” i.e., of understanding. In regard to יוֹצִיאוּ, proment, proferent (Vulg.), comp. Matthew 13:52.

Second Strophe: Job 8:11-13. First specimen, as reported by Bildad, of the wise teachings of the ancients, not indeed cited verbally, but still reproduced freely, and in exact accordance with the sense. [This introduction of the proverbial wisdom of antiquity in Bildad’s discourse is a masterly stroke of art, worthy of especial note (1) Because of the new and interesting element which it contributes to the rhetorical variety of the book. (2). Because of its significance as a feature in our author’s dramatic portraiture of character, Bildad being here presented to us as the disciple of tradition, the “proverbial philosopher,” in contrast with the more mystically inclined Eliphaz, and the more dogmatic and self-assertive Zophar. (3). Because of the contribution thus furnished to the material of the book, to the discussion of its great problem, Bildad here furnishing to this discussion the voice of tradition, even as Eliphaz had furnished the voice of the supernatural world. See below Doctrinal and Ethical Remarks, No1.—E.].

Job 8:11. Does the rush grow up without mire [or, except in the marsh]?—גֹמֶא, according to the Hebr. etymology from גמא, to swallow, absorb, fistula bibere (comp. Job 39:24; Genesis 24:17), but also at the same time an Egyptian word (Copt, kam, cham, reed), denotes here, as in Exodus 2:3; Isaiah 18:2; Isaiah 35:7, the Egyptian papyrus reed, which grows in the marshes of the Nile, but which, according to Theophrast, grows also in Palestine, the papyrus-shrub (Cyperus papyrus L.). The mention of this Egyptian product does not constitute a conclusive argument for the composition of the poem in Egypt, or by a poet of Egyptian origin, and all the less that Bildad is here only quoting the words of another and an older sage. Comp. Introd. § 7, c. [“Bildad likens the deceitful ground on which the prosperity of the godless stands to the dry ground on which, only for a time, the papyrus or reed finds water, and grows up rapidly; shooting up quickly, it withers as quickly; as the papyrus plant, if it has no perpetual water, though the finest of grasses, withers off when most luxuriantly green, before it attains maturity.” Delitzsch; see also Smith’s Bib. Dic, Art. “Reed”]. Does the reed-grass thrive without water?אָחוּ reads in the Egyptian Greek of the LXX. ( Isaiah 19:7), and of the Book of Sirach ( Job 40:16) ἄχι, and, as Jerome learned from the Egyptians, signifies in their language omne quod in palude virens nascitur, hence the grass of the Nile-marshes, seed-grass, Nile-grass (Copt. ake, oke = calamus, juncus). Instead of בְּלֹא of the first member, we have here בְּלִי, in the sense of “without;” for the former comp. Job 30:28; for the latter Job 24:10; Job 31:39; Job 33:9, etc. [בלי is properly constr. st. of noun, failure, lack.] Of the two synonymous verbs, יִגְאֶה in the first member signifies a “shooting up on high,” an expression suitable to the size of the papyrus, which grows to the height of ten feet; וִשְׂגֶא (another form of יִשְׂגֶּה, Job 8:7; comp. Gesen. § 75, Rem21 [§ 74, Rem22]), in the second member, a luxuriant out-spreading growth, an expression suitable to the nature of the marsh-grass.

Job 8:12. While yet (it is) in its greenness ( Song of Solomon 6:11) is not cut down: lit. “is not to be mowed down, not to be cut down,” a circumstantial clause [“a proper Imperf, in a state of not cut, un-cut.” Dav.] comp. Ewald. § 341, b.—Then, sooner than all grass must it dry up: because, namely, the condition of its existence, water, is all at once withdrawn, so that now it decays and withers sooner than common grass. As parallels in thought, comp. Job 5:3; Matthew 6:30.

Job 8:13. So are the ways of all who forget God.—A closing application of the comparison precisely similar to that in Proverbs 1:19, where also the expression “ways” is used of what happens to men, their fate (comp. also Psalm 1:6; Job 23:10; Wisdom of Solomon 5:7, and often). For שֹׁכְחֵי אֵל as a synonym of רשעים, the ungodly, comp. e.g. Psalm 9:18 (17); Psalm 50:22. And the hope of the ungodly perisheth: comp. Proverbs 10:28. חָנֵף as in Job 13:16; Job 15:34; Job 20:5, and often. [In all these passages, and whereever the word occurs, the Eng. Ver. renders חָנֵף “hypocrite,” which is altogether incorrect, the idea of dissimulation not, belonging to the word at all. This rendering is the more strange, seeing that the cognate verb is always correctly rendered to be polluted, profane, corrupt, etc.—E.] Dillmann correctly calls attention to the fact that the figure of the reeds and grass of the marshes perishing by the sudden drying up of the water is intended to illustrate, not the judgment which will visit those who have always been ungodly, but only those who were at one time righteous, and therefore prosperous, but who afterwards fall away from God. In so far the description conveys a somewhat different thought from that in Job 5:3.

Third and Fourth Strophes: Job 8:14-19. A further description of the judgment of God upon the wicked, founded on the proverbial wisdom of the ancients.

Job 8:14. He whose confidence is cut asunder.—אֲשֶׁר as in Job 5:5, an independent rel. pron, connecting the verse with what goes before; not a causal particle: quippe, quoniam (Del.). יָקוֹט is hardly a substantive, either of the signification “gourd” (Reiske, Hahn) or “gossamer” (Saadia, in Ewald-Dukes, Beiträge zur Gesch. der ält. Auslegung, I, 89). [Fürst and Hengstenberg prefer regarding it as a noun, meaning “that which is to be rejected.”] Both as to the form and substance of the word, the only justifiable construction of it is as a Kal Imperf, deriving it either from קוץ=קוט,fastidire (Vulg. and many of the ancients, also Schultens), or with the Pesh, Chald, Kimchi, Rosenm, Gesen, and most of the moderns, from a verb קצץ=) קטט), “to cut oft” ( Hebrews, whose hope is cut off, cujus spes succiditur); or, which may be still more correct, from קוט, not elsewhere to be met with, and meaning “to cut, to be brittle, to break asunder,” and so treating it as an intransitive verb, rather than as Kal Imperf. with a passive signification [comp. Ewald, § 138, b].—And his trust is a spider’s house:i.e. that in which he trusts (מִבְטָחוּ, sensu obj., of the object of the trust), proves itself to be as perishable as a spider’s web, which the slightest touch, or a mere puff of wind can destroy. For this figure comp. Isaiah 59:5, also the Koran, Sur2940, and the Arabic proverb quoted by Schultens, Umbreit, etc.: “Time destroys the wall of the skillfully built castle, even as the house of the spider is destroyed.”

[But it stands not; he holds fast to it, but it endures not. There is a certain gradation of thought in the verse. The ungodly first leans, stays himself on his house, but it gives way beneath him; finding this to be the case, feeling his trust giving way beneath him, he strengthens his hold on it (יַחְזִיק), grasps it with all his might, as a sinking man seizes violently on anything within his reach; but in vain! He and his hope all tumble to ruin together.—E.]

Job 8:16 sq. After thus dwelling briefly ( Job 8:14-15) on the comparison of a falling house, the description now returns to the previous figure derived from the vegetable kingdom. For the marsh-reed, however, there is substituted the climbing plant, with its high and luxuriant growth; and the comparison is so presented that between the figure and the thing figured there is no sharp line of distinction observed, but each blends with the other.

Job 8:16. Green is he (the חָנֵף of Job 8:13, who is here conceived of as a climbing plant) in the sunshine: in the same heat which causes other plants to wither.—And his sprouts run over his garden (יוֹנַקְתּוֹ [“his suckers”] as in Job 14:7; Job 15:30): i.e. the whole garden in which Hebrews, this luxuriantly growing, creeping plant, is placed, is filled and over-run with his root-sprouts which cling to all about them.

Job 8:17. His roots entwine themselves (lit. are entwined) over heaps of stone; he looks upon a house of stone: in the sense, that Isaiah, that having grown up on it, he eagerly clings to it, as to a firm support. [“On יחזה Cocceius remarks: non timet locum lapidosum, sed imperterritus videt. He gazes on it boldly and confidently, with the purpose of making his home in it.” Hengst.] By this is naturally to be understood a real stone house, its walls being of this material (comp. Genesis 49:22, according to the correct explanation of modern commentators), not anything figurative: e.g. the solid structure of his fortune, as Delitzsch explains it. Several modern commentators (Böttcher, Ewald, Stickel, Fürst, Dillmann) take בֵּין=בֵּית (as in Proverbs 8:2), hence in the sense of “between, in the midst of,” and חזה, according to its primary signification, in the sense of: “to pierce through, to split between;” hence: “to pierce through between the stones,” viz. with its roots. Possible, but perhaps too artificial. [The LXX. translate: ἐν μέσῳ χαλίκων ζήσεται, taking בית in the sense of בין, and evidently reading or substituting יחיה for יחזה. Gesenius regards חזה here as a bold metaphor, seeing the stones, for feeling them with the roots. Noyes and Renan regard the expression as describing the depth at which the plant takes root. The latter’s rendering is: “His roots are intertwined at the rock; he touches the region of the granite.” Wordsworth’s comment is interesting: “He surveyeth a house of stones; he is like a tree which seems firmly rooted in a heap of stones, and looks down, as it were, with a domineering aspect, and a proud consciousness of strength on a house of stone, in which he appears to be firmly built, as in a marble palace; and yet he will soon be withered and rooted up, and vanish from the face of the earth.—Observe the order of the comparison. The sinner had been first likened to a plant of papyrus or reed-grass, with its tall green stem and flowery tuft flourishing in the watery slime, but suddenly withered, when the soil in which it is set is dried up: he is next compared to a shrub sprouting with fresh leaves, and shooting forth its luxuriant branches, mantling over the wall of the garden; and lastly he is likened to something still more robust, to a tree striking its roots downwards into a cairn of stones, and looking down with proud confidence on its house of rock, and seeming to defy the storm.” We scarcely seem justified, however, in assuming a different plant or tree to be intended in Job 8:17 from that described in Job 8:16.—Conant thinks that “the explanation long ago given by Olympiodorus is the true one; viz. that the wicked is here likened to a plant springing up in a stony soil, and perishing for lack of depth of earth:” to which Davidson justly replies that “the stones assist, not impede the growth of this kind of plants, and Job 8:17 is still occupied with the detail of the luxuriance of the plant.”—We are thus led back to the view of Zöckler, Schlottm, Hengst, etc., as on the whole the simplest and best; that both verses describe the same plant, Job 8:16 as overrunning the garden with its creepers, Job 8:17 as clinging stoutly to its house of stone.—E.]

Job 8:18. If He destroys it from its place.—The subj. in יְבַלְּעֶנּוּ (comp. the same verb in Job 2:3) is either to be left indefinite: “if one destroys him from his place [as if he is destroyed],” Umbreit, etc.; or, which is better suited to the poet’s whole style and mode of thought, God is to be understood as the subject. On the contrary, in the second member: It shall deny him: I have never seen thee], the subject to be supplied with the verb is unquestionably: “his place” (מְקוֹמו). It is a highly poetical conception which is here presented: the native ground, or the place of growth of an uprooted tree, i.e. of a transgressor cast down from the height of his prosperity, being, as it were, ashamed of him, denying him and refusing to know anything more of him.

Job 8:19. Behold this is the joy [ironically said] of his way:i.e. so does it end, his pretended joyful way of living (comp. on Job 8:13); so sudden, calamitous is the end of his course. And out of the dust shall others sprout up.—“Others” (אַחֵר collect, comp. Ewald, § 319, a), i.e. other men blessed with external prosperity, whose happiness will either prove more enduring, or, in case’ they too fall away from God, will as surely crumble away as his.

Third Division and Fifth Strophe: Application of the wisdom of the ancients, as just cited, to the case of Job: [The picture just given suggested a solemn warning to Job to beware of incurring such a fate. Bildad, however, instead of giving to the application this minatory turn, uses a milder and more conciliatory tone, encouraging Job to repentance, by promises of the divine favor.—E.]

Job 8:20. Behold, God despiseth not the pious Prayer of Manasseh, and grasps not the hand of evil-doers:i.e. in order to help and support them; comp. Isaiah 41:13; Isaiah 42:6; Psalm 73:23; as also the figurative expansion of this truth just given Job 8:12 sq.

[Expanding, with personal application, the thought of Job 8:20 a].—While He will fill thy mouth with laughter, and thy lips with rejoicing.—Delitzsch (referring to Job 1:18; Psalm 141:10) rightly interprets עַד at the beginning of this verse in the sense of “while,” and takes the whole verse as the protasis of which Job 8:22 is the apodosis. Others take עַד in the less suitable sense of “yea even” (Umbreit), or amend to עֹד, “yet,” comparing the passage with Psalm 42:6 (Cocceius, Honbigant, Böttcher, Ewald, Stickel, Dillmann). For the expression: “to fill any one’s mouth with laughter,” comp. Psalm 126:2; for the text יְמַלֵּה, instead of יְמַלֵּא (the case being accordingly the reverse of that in Job 8:11, b), comp. Gesenius, § 75 [§ 74], 21, b.

[Expansion of20b, with personal application to Job’s enemies.]—They that hate thee shall be clothed in shame: the same comparison in Psalm 35:26; Psalm 109:29; Psalm 132:18. Observe how persuasive and conciliatory in this conclusion of Bildad’s discourse, in that he wishes for the “haters” of Job the worst fate, the portion of the ungodly; thus unmistakably separating himself and his friends from that class, and placing himself decidedly on the side of Job.—And the tent of the wicked—it is no more.—For the use of the term “tent” as a concrete expression for the totality of well-being, comp. Job 5:24. Altogether too artificial is the explanation of Dillmann and others, denying the identity of the “wicked” with the “haters” in the first member, thus rendering the ו at the beginning of this member adversatively: “but the tent of the wicked is no more,” as though Psalm 1:6 were a parallel passage, and the whole discourse of Bildad, notwithstanding the milder tone assumed in the last strophe, should still close with a warning or a threat. That this is in truth the case, only indirectly (i.e. in so far as the whole of Job 8:22 dwells on the miserable lot of the wicked, without recurring to the description of Job’s prosperity, and closing with that), see in the Doctrinal and Ethical Remarks, No3.

DOCTRINAL AND ETHICAL
The similarity of this first discourse of Bildad to that of Eliphaz is so marked that it can almost be termed an abbreviated repetition, differing considerably in the application of several particulars, of that with which Eliphaz had already charged Job. The same censorious introduction and the same mitigating and conciliatory close! And in the body of the discourse the same exhortation to betake himself to God in penitence and in prayer for help, with the accompanying promise of salvation (comp. Job 8:5 seq. with Job 5:8 seq.); the same figurative vesture frequently for one and the same truth, as, in particular, the description, twice occurring ( Job 8:12 and Job 8:18), of the sudden withering and perishing of a plant of luxuriant growth, an unmistakable copy of the description first given by Eliphaz in Job 5:3 seq. Another noteworthy point of similarity between the two discourses is that Eliphaz, in order more vividly to set forth and more forcibly to emphasize the central thought which he inculcates, presents the same in the form of a divine revelation brought to him mysteriously by night, while Bildad seeks to accomplish the same result by introducing the ancient teachers of wisdom as speaking, in place of himself (comp. Job 8:8 seq. with Job 4:12 seq.). In this citation from the traditional Chokmah he gives a free reproduction of the same, in like manner as Eliphaz in his account of the vision had furnished an ideal, poetic picture. [“It was a hard stroke on Job to see not only his friends of the present, but all good and wise men of the past, marshalled against him; and tremendous must have been his force of conscience to resist and drive from the field such outnumbering odds.” Davidson. “It is a very important point which Bildad here makes. There is no surer way of falling into error than for one individual or one age wilfully and proudly to cut loose from its connection with the whole, and to resolve to be wise independently and alone. That is historical rationalism, of which that which is commonly called rationalism is but one species. The witness of tradition indeed is to be received cum grano salis—and at this point the friends are at fault. Something more is required than a correct understanding; the truth transmitted by historic tradition always has aspects which have not yet been completely developed; it is not enough to bring forward the whole—we must also, when new problems present themselves, be prepared to build up the New on the basis of the Old. That was the point where Elihu had the advantage over the friends.” Hengstenberg.] It seems accordingly as though the poet had purposed to put Bildad forward as simply an imitator of Eliphaz, destitute of independence, and to present his continuation of the discussion of the latter as a weaker reproduction of the same, his object being thus to cast into the shade and to subordinate the spiritual significance of the friends and their position as compared with that of Job.

2. At the same time, however, this discourse is not wanting in new thoughts, which show that it aims to attack Job from another side than that chosen by his former critic. Eliphaz had argued against Job from the doctrine, derived from experience, of the absolute universality of human sinfulness. Bildad strenuously maintains against him the inexorable justice of God, who does not let the sinner go unpunished, nor the righteous unrewarded. His fundamental thought is presented in Job 8:3 : “Will God pervert the right, or the Almighty pervert justice?” or, as it is somewhat differently conceived, and with a particular application to Job’s case in Job 8:20 : “Behold, God does not spurn the godly, nor take fast hold of (lend support to) the hand of evil-doers.” The entire discourse is devoted to the discussion of this proposition, that the immutability of God’s justice (His justitia judicialis, tam remuneratoria quam punitiva) is demonstrated alike in its treatment of the evil and of the godly. Every part of the discourse aims to establish this—the admonitory reference to the punishment inflicted on Job’s children ( Job 8:4), the exhortation to him to beseech God for help and reconciliation ( Job 8:5 seq.), the striking illustrations given of the perishableness of the prosperity of him who forgets God ( Job 8:11 seq.), and the concluding promise of happiness to him, if (as Bildad hopefully assumes he will do) he will repent and return to God ( Job 8:21 seq.). Like Eliphaz, or indeed in still higher measure than Hebrews, Bildad seems, in all that he says on these points, to establish himself entirely on the truth. There seems to be scarcely any thing in his words unscriptural, partial, or at all censurable. On the objective side, that which relates to the righteousness of God’s treatment, his words seem as Little liable to the charge of a one-sided narrowness, as on the subjective side, or that which sums up the case for Job, they are liable to that of inconsiderateness or unloving harshness.

3. That this, however, is only on the surface is evident from the painful venomous dart which at the very beginning almost of his discourse he aims at the heart of Job in the harsh judgment which he pronounces on his children, in the assertion, hypothetic indeed in form, but direct in its application, that their sudden death was the consequence of their sin, the merited punishment of their crime. At the bottom of this assertion there lies unquestionably a one-sidedly harsh, gross and external representation of the nature and operations of God’s retributive justice. He is evidently entangled in the short-sighted doctrine of retribution which prevailed in antiquity, both within the theocracy, and in general in the monotheistic oriental world. He imagines that he is able, by means of the common-places formally stated in Job 8:2; Job 8:20 to solve all the riddles of life. Hence the self-righteous, Pharisaic condition to which he subjects the saving efficacy of Job’s penitent supplication to God: “if thou (i.e., provided thou) art pure and righteous” ( Job 8:6)—back of which we see clearly enough the implied thought: if thou art not righteous, all thy praying and beseeching is of no avail! Hence still further the malicious indirect attack on Job which is conveyed by the wise teachings of the ancients ( Job 8:11 seq.) respecting the sudden destruction of the man who forgets God! It would seem as though by these descriptions of the sudden withering and perishing of the Nile-reed, and of the destruction and uprooting of the thriving climbing-plant, Job’s fall from the height of his former prosperity was pictured. We can imagine that it is in Bildad’s thought to exclaim to his friend, like Daniel to king Nebuchadnezzar, “The tree … it is thou, O king!” ( Daniel 4:17, 20] seq.). Even the practical application at the close of the discourse, with its prediction of prosperity, has imparted to it by all this a flavor of bitterness to him who is addressed, especially seeing that the last words of the speaker dwell on the certain destruction, and the inevitable punishment, which the wicked incur, as though the stern moralizer must perforce repeatedly relapse out of the tone of promise into that of censure and menace (comp. on Job 8:22). The fundamental error in Bildad’s argument lies in a rigidly legal interpretation of the idea of. justice, unmodified by a single softening ray from an evangelical experience of Salvation and of the merciful love of God as Father—a representation of the nature of divine justice which is directly opposed to the proper sense of צְדָקָה,צֶדֶק (terms which denote the divine activity only as conditioned and ruled by God’s holiness, or holy love). It is by this error that all that is harsh and one-sided in his discourse is to be explained. He knows nothing of a God disciplining and proving men in love, as a father his children. All human suffering he regards as simply and solely an infliction of God’s retributive justice, which begins to punish when man turns away from God, and abates the suffering only when he returns to him again. “If Bildad had represented Job’s suffering as a chastisement of divine love, which was to humble him in order the more to exalt him, Job would then have been constrained to humble himself, although Bildad might not have been altogether in the right. But Bildad, still further than Eliphaz from weakening the erroneous supposition of a hostile God which had taken possession of Job’s mind, represents God’s justice, to which he attributes the death of his children, instead of His love, as the hand under which Job is to humble himself. Thereby the comfort which Job’s friend offers to him becomes a torture, and his trial is made still greater; for his conscience does not accuse him of any sins for which he should now have an angry instead of a gracious God.” (Del.)

4. Notwithstanding these one-sided and erroneous characteristics, the present discourse furnishes to the practical expositors something more than material for criticism from the stand-point of the New Testament faith and religious consciousness. What it says in vindication of the righteous dealings of God, is in itself considered, and especially in contrast with Job’s unseemly and passionate complaints, well grounded and unassailable. We might just as well find a difficulty with descriptions of the righteous administration of the world similar to this, such as are found in the Psalm ( Psalm 1; Psalm 7; Psalm 18:21, 20] seq.; Psalm 34:13, 12] seq.), and find in them nothing but expressions of religious perversity, and of an unevangelical way of thinking and acting; and yet such a view of those expressions, occurring as they do in quite another connection, would be entirely without foundation. The poetic beauty, moreover, of the illustrations of the miserable lot of the wicked in Job 8:11 seq. would lose all value if we were to apply this one-sided critical standard to the discourse, and to consider it only as the expression of a disposition of hypocritical work-righteousness. This the homiletic expositor is evidently not bound to do. Besides those one-sided and harsh features of the discourse, he may and should give prominence also to that which is eternally true and beautiful in it, as an inspired eulogy of the righteous intervention of the Godhead in the destinies of mankind. And—a point which in particular is not to be overlooked—he must bear in mind that, as is shown by the wise sayings of the ancients, quoted by Bildad from a gray antiquity, the knowledge which experience brings of God’s retributive justice as visibly exercised in this world was possessed by the pious of our race even in the earliest times; and still further—that for this knowledge of God’s holy and righteous ordering of the world—a knowledge which is deeply impressed on the universal consciousness of mankind, and which is kept fresh and vivid by great historical examples, such as the histories of Noah and his contemporaries, of Abraham and Lot, of Joseph, Moses, Korah, Balaam, etc.—the only foundation which can be assumed as underlying all else is a positive original revelation in the beginning of humanity’s history.—And this is what determines the value and applicability of the following selections from practical exegetes of the past, which are here given as

Homiletic and Practical Remarks on Single Passages
Job 8:3; Job 8:8. Brentius: Such as do not understand the glory of God’s Gospel, but are unwisely carried away by zeal for the Law, say: the way of the Lord is not just, because He forgets the wickedness of him who repents, and the goodness of him who relapses into sin—whereas, according to what is decreed in the Law, evil is to be punished and good rewarded. But they hear it said again: I have no pleasure in the death of the wicked, saith the Lord God; return ye, and live, and all your sins shall be forgotten.—Zeltner: Nothing is easier or more common with the world than by a precipitate judgment to sin against one’s neighbor in respect to his misfortunes, especially when believers are concerned.… Although God visits the iniquity of fathers on their children, the calamities which befall pious children are nevertheless no proof that they or their parents have sinned ( John 9:3).

Job 8:8 seq. Cocceius: There is no doubt but that fathers ought to transmit the revelations which they have received from God to their children and to other men; and that, moreover, through God’s blessing, the truth has been preserved for a time among some through such tradition; although the conjecture is not improbable that our fathers (from the time of Moses on) delivered much to writing.—Brentius: Our life, as its origin was most recent, so is its end most swift; so that some one has well said: Man is a bubble, which having suddenly arisen on the face of the water, soon perishes. Seeing then that our life is most short, prudence in the management of affairs should be learned from those who are older, and from our ancestors; for the authority of the aged is sacred and venerable.

Job 8:11-19. Starke (according to the Weim. Bib.): The hope of hypocrites is perishable; for it is founded not on God, but only on that which is temporal and perishable ( Psalm 37:35 seq.; Psalm 49:12; 1 Corinthians 7:31; 1 John 2:17).—Wohlfarth: The prosperity of the ungodly is only apparent: so teaches the wisdom of the ancients, so preaches the Holy Scripture, so testifies experience, so proves the nature of things. For the happiness of sin is neither real, nor satisfactory, nor enduring. The peace which makes us truly happy is not dependent on external possessions.—Vict. Andreae: The wise proverbs of antiquity, to which Bildad (with affected humility) refers Job, are intended to teach the latter that as there are no reeds without a marsh, so also Job’s calamity in strict propriety could proceed only out of his great wickedness; wherefore Job must not wonder at it; nay, his confidence in his good conscience would be a treacherous support, as he will soon enough find to his cost.

Job 8:20 seq. Brentius: Although the ungodly may seem to flourish and to be blessed in this world, they are nevertheless exposed to the curse, which in its own time is revealed. And as the ungodly now behold the afflictions of the godly in this world with the greatest rejoicing of soul, so again in God’s judgment day they will be the laughing-stock of all creatures, and will be confounded before them: Isaiah 66—Cocceius (on Job 8:20): From hence it is apparent that it happens to the ungodly as to the papyrus and sedge; to the godly as to an herb that is transplanted. The justice of God cannot therefore be accused, as though it would not reward each one according to his way of living. For although the papyrus and the grass are attached to the water, they do nevertheless dry up. And although a good herb may be dug out, it is nevertheless planted anew elsewhere with a great increase of fertility and utility. A measure of happiness for the ungodly does not dishonor God’s justice; trusting in their happiness they are brought to shame and confusion; neither is it dishonored by the affliction of the righteous, which is for their good.—Zeltner: Just as the suffering of the godly is no proof that they have been rejected by God, so also the brilliant prosperity of the ungodly is no proof that they are in God’s favor. But God permits such things to happen in order to test His people’s patience, faith and hope, and, at the right time, to save them and make them happy forever. Therefore, my Christian brother, continue pious, and keep in the right ( Psalm 37:37).
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Verses 1-22
B.—Job’s reply: Assertion of his innocence and a mournful description of the incomprehensibleness of his suffering as a dark horrible destiny
Job 9-10
1. God is certainly the Almighty and Ever-Righteous One, who is to be feared; but His power is too terrible for mortal man:

Job 9:2-12
1 Then Job answered and said,

2 I know it is so of a truth:

but how should man be just with God?

3 If he will contend with Him,

he cannot answer Him one of a thousand.

4 He is wise in heart, and mighty in strength;

who hath hardened himself against Him, and hath prospered?

5 Which removeth the mountains, and they know not:

which overturneth them in His anger;

6 which shaketh the earth out of her place,

and the pillars thereof tremble;

7 which commandeth the sun, and it riseth not;

and sealeth up the stars;

8 Which, alone spreadeth out the heaven,

and treadeth upon the waves of the sea;

9 which maketh Arcturus, Orion, and Pleiades,

and the chambers of the South;

10 which doeth great things, past finding out;

yea, and wonders without number.

11 Lo, He goeth by me, and I see Him not;

He passeth on also, but I perceive Him not.

12 Behold, He taketh away, who can hinder Him?

who will say unto Him, What doest Thou?

2. The oppressive effect of this Omnipotence and Arbitrariness of God impels him, as an innocent sufferer, to presumptuous speeches against God:

Job 9:13-35
13 If God will not withdraw His anger,

the proud helpers do stoop under Him.

14 How much less shall I answer Him,

and choose out my words to reason with Him?

15 Whom, though I were righteous, yet would I not answer,

but I would make supplication to my judge.

16 If I had called, and He had answered me,

yet would I not believe that He had hearkened to my voice.

17 For He breaketh me with a tempest,

and multiplieth my wounds without cause.

18 He will not suffer me to take my breath,

but filleth me with bitterness.

19 If I speak of strength—lo, He is strong!

and if of judgment, who shall set me a time to plead?

20 If I justify myself, mine own mouth shall condemn me;

If I say, I am perfect, it shall also prove me perverse.

21 Though I were perfect, yet would I not know my soul;

I would despise my life.

22 This is one thing, therefore I said it,

He destroyeth the perfect and the wicked.

23 If the scourge slay suddenly,

He will laugh at the trial of the innocent.

24 The earth is given into the hand of the wicked:

He covereth the faces of the judges thereof;

if not, where, and who is He?

25 Now my days are swifter than a post;

they flee away, they see no good.

26 They are past away as the swift ships;

as the eagle that hasteth to the prey.

27 If I say, I will forget my complaint,

I will leave off my heaviness, and comfort myself;

28 I am afraid of all my sorrows,

I know that Thou wilt not hold me innocent.

29 If I be wicked,

Why then labor I in vain?

30 If I wash myself with snow water,

and make my hands never so clean,

31 yet shalt Thou plunge me in the ditch,

and mine own clothes shall abhor me.

32 For He is not a Prayer of Manasseh, as I Amos, that I should answer Him,

and we should come together in judgment.

33 Neither is there any daysman betwixt us,

that might lay his hand upon us both.

34 Let Him take His rod away from me,

and let not His fear terrify me;

35 then would I speak, and not fear Him;

but it is not so with me.

3. A plaintive description of the merciless severity with which God rages against him, although as an Omniscient Being, He knows that he is innocent:

10:1–22

1 My soul is weary of my life;

I will leave my complaint upon myself;

I will speak in the bitterness of my soul.

2 I will say unto God, Do not condemn me;

show me wherefore Thou contendest with me.

3 Is it good unto Thee, that Thou shouldest oppress,

that thou shouldest despise the work of Thine hands,

and shine upon the counsel of the wicked?

4 Hast Thou eyes of flesh?

or seest Thou as man seeth?

5 Are Thy days as the days of man?

are Thy years as man’s days,

6 that Thou inquirest after mine iniquity,

and searchest after my sin?

7 Thou knowest that I am not wicked;

and there is none that can deliver out of Thy hand.

8 Thine hands have made me and fashioned me

together round about—yet Thou dost destroy me!

9 Remember, I beseech Thee, that Thou hast made me as the clay;

and wilt Thou bring me into dust again?

10 Hast Thou not poured me out as milk,

and curdled me as cheese?

11 Thou hast clothed me with skin and flesh,

and hast fenced me with bones and sinews.

12 Thou hast granted me life and favor,

and Thy visitation hath preserved my spirit.

13 And these things hast Thou hid in Thine heart;

I know that this is with Thee.

14 If I sin, then Thou markest me,

and Thou wilt not acquit me from mine iniquity.

15 If I be wicked, woe unto me!

and if I be righteous, yet will I not lift up my head:

I am full of confusion; therefore see Thou mine affliction.

16 For it increaseth. Thou hauntest me as a fierce lion:

and again Thou shewest Thyself marvellous upon me.

17 Thou renewest Thy witnesses against me,

and increasest Thine indignation upon me;

changes and war are against me.

18 Wherefore then hast Thou brought me forth out of the womb?

Oh that I had given up the ghost, and no eye had seen me!

19 I should have been as though I had not been;

I should have been carried from the womb to the grave.

20 Are not my days few? Cease then,

and let me alone, that I may take comfort a little,

21 before I go whence I shall not return,

even to the land of darkness, and the shadow of death;

22 a land of darkness, as darkness itself;

and of the shadow of death, without any order,

and where the light is as darkness!

EXEGETICAL AND CRITICAL
1. As we have seen, Eliphaz and Bildad had alike made the attempt, on the basis of their common places, such as the fact of the universal sinfulness of men, and that of the invariable justice of God’s dealings, to extort from Job the confession of His own ill-desert as the cause of his suffering. Neither of them had heeded his request to render a more reasonable and just decision concerning his case ( Job 6:28-30). In this new reply accordingly he addresses himself to both at once, and maintains most emphatically, and even with impassioned vehemence that their propositions, true as they were in general, were not applicable to his case. These propositions which they advanced concerning God’s unapproachable purity, and inexorable justice he admits, but only in order “satirically to twist them into a recognition of that which is for mortal man a crushing, overpowering omnipotence in God, disposing of him with an arbitrariness which admits of no reply” ( Job 9:2-12). He then, in daring and presumptuous language, arraigns this terrible Being, this arbitrary Divine disposer, who, as he thinks, notwithstanding his innocence, is resolved to hold and treat him as guilty ( Job 9:13-35). And finally, under the influence of these gloomy reflections he falls back into his former strain of doubt and lamentation (in Job 3), closing with a sentiment repeated verbally from that lamentation, although in a condensed form, and casting a gloomy look toward that Hereafter, which promises him nothing better, nothing but an endless prolongation of his present misery ( Job 10:1-22). [Dillmann calls attention to the fact that while in the former discourse Job had directed one entire section against his friends, here he says nothing formally against them, but soliloquizes, as it were in their hearing, leaving them to infer whither their assaults are driving him]. The first of these three tolerably long divisions embraces four short strophes (the first three consisting of three verses each, the last of two); the second division consists of two equal sub-divisions ( Job 9:13-24 and Job 9:25-35) each of three strophes, and each strophe of four verses: the third division comprises, after an exordium of three lines (ch10:1) two double-strophes ( Job 9:2-22) the first formed of one strophe of6, and one of5 verses, the second of two strophes, each of five verses.

2. First Division: Job concedes the propositions of his opponents regarding God’s immutable justice and absolute purity, but shows that for that very reason His power is all the more to be dreaded by mortals; Job 9:2-12.

First Strophe: [Impossibility of maintaining one’s cause before God].

Job 9:2. Of a truth [ironical as also in12:2] I know that it is so, viz., that what Bildad has set forth is quite true: that God ever does only that which is right, and that whatever proceeds from him must for that very reason be right. It is only to this leading proposition of Bildad’s discourse ( Job 8:3) that Job’s remark here can refer, and not also to the discourse of Eliphaz, to which reference is first made in the following member: [It seems hardly worth while to make this distinction between two members of the same verse. Formally it is more natural indeed to suppose the opening remark to be addressed to Bildad, materially it doubtless refers to both. “In his former reply to Eliphaz,” says Hengstenberg, “he had sought to work rather on the feelings of his friends. Having failed in this, as the discourse of Bildad shows, he now makes all that the friends had spoken the subject of his criticism.”]—And how should a mortal [אֱנוֹשׁ, man in his weakness and mortality] be right before God?i.e., how should it be otherwise than as Eliphaz has declared in his fundamental proposition ( Job 4:17), to wit, that “no man is just before God;” which proposition moreover Job here changes into one somewhat differing in sense: “no man is right before God.”

Job 9:3. Should he desire to contend with Him, he could not answer Him one of a thousand.—The subject in both members of the verse is Prayer of Manasseh, not God, as Schlottman, Delitzsch, Kamphausen, explain. By “contending” is meant seeking to establish by controversy or discussion the right of man which is denied. The meaning of the second member of the verse Isaiah, that God, as infinitely man’s superior, would overwhelm him with such a multitude of questions that he must stand before Him in mute embarrassment and shame, as was actually the case at last with Job, when God began to speak ( Job 38:1 sq.).

Job 9:4. The wise of heart and mighty in strength—who has braved Him and remained unhurt?—The absolute cases חכם לב and אמיץ כח are resumed in אֵלָיו, and refer accordingly to God, and not to מִי (as Olshausen thinks). With הִקְשָׁה is to be supplied ערֶֹף: “who has hardened his neck against Him,” ( Deuteronomy 10:16; 2 Kings 17:14), i.e., bid Him defiance?

Second Strophe: Vss5–7. A lofty poetic description of the irresistibleness of God’s omnipotence, beginning with its destructive manifestations in nature. [“Job having once conceived the power of God becomes fascinated by the very tremendousness of it—the invincible might of his and man’s adversary charms his eye and compels him to gaze and shudder, and run over it feature after feature, unable to withdraw his look from it. This alone, and not any superficial desire (Ewald) to emulate Eliphaz (to whom there is no particular reference in the speech as most comm. think), accounts for this piece of sublime picturing. Ewald has however finely remarked that the features Job fastens on are the dark and terror-inspiring, as was natural from the attitude in which he conceived God to stand to him.” Davidson].

Job 9:5. Who removeth mountains, and they are not aware that (אֲשֶׁר as in Exodus 11:7; Ezekiel 20:26) He hath overturned them in His wrath.—[In favor of thus regarding אֲשֶׁו as a conjunction rather than a relative, may be urged (1) The Perf. הפן, which would otherwise be Imperf.; comp. יַחְתֹּם Job 9:7. (2). The introduction of a relative construction in a coordinate clause, and ו being absent would be a violation of the present participial construction of the strophe. The use of the Imperf. in6b and7b is different: those clauses being introduced by ו and subordinate.—E.]. The activity of the Divine wrath bursts upon them so quickly and suddenly that they are quite unconscious of the mighty change which has been effected in them.

Job 9:6. Who maketh the earth to tremble out of her place:viz., by earthquakes, comp. Isaiah 13:13; Psalm 46:3, 2], 4 3]; and touching the climactic advance from the mountains to the earth, see Psalm 90:2.—And her pillars are shaken [lit, rock themselves. The fundamental meaning of פלץ, which is akin to פלם and פלש, is as Dillmann says, to waver, to rock, not to break, as Ges. and Fürst explain, connecting it with פרץ]. The pillars of the earth (comp. Psalm 75:4, 3]; 104:5), are, according to the poetic representation prevalent in the O. T. the subterranean roots of her mountains [or according to Schlottmann the foundations on which the earth rests suspended over nothing: Job 26:7; Job 38:6], not their summits, lifted above the earth, which are rather (according to Job 26:11; comp38:6) to be thought of as the pillars of the heavenly vault, like Atlas in the Greek mythology.

Job 9:7. Who bids the sun (חֶוֶם, a rare poetic term for the sun, as in Isaiah 19:18; comp. חַּרְסָה, Judges 14:18) [“perhaps (says Delitz.), from the same root as חָרוּץ, one of the poetical names of gold,” seeing that in Isaiah l. c. ’Ir ha-Heres is a play upon עִיר הַחֶרֶם, ‘Ηλιούπολις], and it riseth not, i.e., so that it does not shine forth (comp. Isaiah 58:10), and so appears eclipsed.—And setteth a seal round about the stars, seals them, i.e., veils them behind thick clouds, so that through their obscuration the night is darkened in the same measure as the day by an eclipse of the sun. In regard to obscurations of the heavenly bodies in general as indications of the Divine Power manifesting itself in destruction and punishment, comp. Exodus 10:21; Joel 3:4 (2:31); Ezekiel 32:7 seq.; Revelation 6:12; Revelation 16:10.

Third Strophe: Job 9:8-10. The description of the Divine Omnipotence continued, more especially in respect to its creative operations in nature. [To be noted is the absence of the article with the participles in each of these three verses, which alike with its presence in each of the three preceding verses, is clearly a sign of the strophic arrangement.—E.]

Job 9:8. Who spreadeth out the heavens alone.נֹטֶה according to parallel passages, such as Isaiah 40:22; Isaiah 44:24; Psalm 104:2, where the heavenly vault is represented as an immense tent—canvass, is to be explained: “who stretcheth out, spreadeth out,” not with Jerome, Ewald [Noyes, Davidson], etc., “who bows down, lets down.” With the latter interpretation the clause לְבַדּוֹ would not agree; nor again the contents of Job 9:9, where clearly God’s activity as Creator, not as Destroyer, or as one shaking the firmament and the stars, is more fully set forth.—And treads upon the heights of the sea, i.e., upon the high-dashing waves of the sea agitated by a storm, over which God marches as its ruler and controller ( Job 38:10 sq.) with sure and majestic tread, as upon the heights of the earth, according to Amos 4:13; Micah 1:3; Comp. Habakkuk 3:15, also the excellent translation of the passage before us in the Sept.: περιπατῶν ἔπὶ θαλάσσης ὡς ἐπ’ ἐδάφους. Hirzel and Schlottmann [Merx] understand the reference to be to the waters of the firmament, the heavenly cloud-vessels, or thunder-clouds ( Genesis 1:6 sq.; Psalm 104:3; Psalm 18:12 (10); Psalm 29:3; Nahum 1:3). But these cloud-waters of the heavens are never elsewhere in the Holy Scripture called “sea” (יָם); also not in Job 36:30 (see on the passage), and still less in Revelation 4:6; Revelation 15:8; Revelation 22:1, where the θάλασσα of glass in the heavenly world signifies something quite different from a sea of rain-clouds. [“The objection that this view of sea interferes with the harmony of description, mixing earth and heaven, is obviated by the consideration that the passage is a description of a storm where earth (sea) and heaven are mixed.” Davidson].

Job 9:9. Who createth the Bear and Orion and Pleiades.—עשֶֹׁה is taken by Umbreit and Ewald as synonymous with עֹטֶה; “who darkens the Bear, etc.”, against which however may be urged the use of עשה in Job 9:10, likewise the description flowing out of the present passage in Amos 5:8, and finally the lack of evidence that עשה means tegere (which remark holds true also of Job 15:27; and Job 23:9). Moreover the connection decidedly requires a verb of creating or making. [“This as well as all the other participles from Job 9:5 on to be construed in the present, for the act of creation is conceived as continuous, renewing itself day by day.” Dillmann.—“Job next describes God as the Creator of the stars, by introducing a constellation of the northern (the Bear), one of the southern (Orion), and one of the eastern sky (the Pleiades).” Delitzsch]. Of the three names of northern constellations, which occur together in Job 38:31-32, עָשׁ, or as it is written in that later passage עַיִשׁ, denotes unmistakably the Great Bear, or Charles’s Wain, the Septentrio of the Romans, and the n’ash (נעש), i.e., “bier” of the Arabians. Whether the word is etymologically related to this Arabic term, which is suggested by the resemblance of the square part of the constellation to a bier, the three trailing stars, the benath na’ash, “daughters of the bier,” being imagined to be the mourners, is doubtful. [The current form עיש decisively contradicts the derivation from נעש]—כְסִיל in that case, lit. “the fool,” is certainly Orion, who, according to the almost universal representation of the ancient world, was conceived of as a presumptuous and fool-hardy giant, chained to the sky; comp. the mention of the מוֹשְׁכוֹת, i.e., the “bands,” or “fetters” of Orion in Job 38:31, as well as the accordant testimony of the ancient versions (LXX.: ’Ωρίων, at least in the parallel passages Job 38:31 and Isaiah 13:10; similarly the Pesh, Targ, etc.). Against the reference to the star Canopus (Saad. Abulwalid, etc.), may be urged, apart from the high antiquity of the tradition which points to Orion, the context of the present passage as well as of Job 38:31, and Amos 5:8, which indicates groups of stars, and not a single star.—The third constellation כִּימָהi.e., the heap, is rendered “the Hyades” only in the Vulgate; the remaining ancient versions however (also Saadia), and the Vulg. itself in the parallel passage, 38:31, render by πλειάς, Pleiades, so that beyond doubt it is to be understood of the group of seven stars in the neck of Taurus (known in German as the “clucking hen”); comp. Amos 5:8.—And the chambers of the South;i.e., the secret rooms or spaces (penetralia) of the constellations of the southern heavens, which to the inhabitant of the northern zones are visible only in part, or not at all. In any case תֵּמָן (defectively written for תֵּימָן) points to the southern heavens, and since חֲדָרִים predominantly signifies “apartments, chambers, halls,” less frequently “store-rooms, reservoirs,” the reference to the “reservoirs of, the south wind” (LXX.: ταμεῖα νότου; some modern interpreters also, as Ges, etc.) is less natural, especially as the description continues to treat of the objects of the southern skies. [Dillmann, after recognizing the rendering of the LXX. as admissible, remarks: “On the other side the author certainly knew nothing of the constellations of the southern hemisphere; at the same time as one who had travelled (or at least: as one familiar with the results attained in his day by the observation of physical phenomena,—E.) he might well be acquainted with the fact that the further South men travel, the more stars and constellations are visible in the heavens; these are to the man who lives in the North, secluded as it were in the inmost chambers of the heavenly pavilion, and are for that reason invisible; it is of these ‘hidden spaces’ (Hirzel) of the South, with their stars, that we are here to think”].

Job 9:10. Who doeth great things, past finding out, and marvelous things without number: agreeing almost verbatim with what Eliphaz had said previously, Job 5:9, in describing the wondrous greatness of the Divine Power—an agreement, indeed, which is intentional, Job being determined to concede as fully as possible the affirmations of his friends respecting this point.

Fourth Strophe: Job 9:11-12. God puts forth this irresistible omnipotence not only in nature, both in earth and in heaven, but also in that which befalls individual human lives, as Job himself had experienced.—[“There is great skill in making Job touch merely the outstanding points, illuminate only with a single ray the heaven-reaching heights of the Divine power; that in itself is not his immediate theme—it is the crushing effect this power has on feeble man; and to this he hastens on with sudden strides.” Dav. “After the extended description [just given] of the Divine omnipotence (which Ewald wrongly characterizes as “altogether too much of a digression,” whereas it is entirely pertinent to the subject, and all that follows proceeds out of it), the short hasty glance which in this and the following verse is cast on miserable mortal Prayer of Manasseh, makes an impression so much the more pointed.” Schlottman.]

Job 9:11. Lo! [הֵן in this and the following verse, vividly descriptive, and also strongly individualizing himself as the victim of the irresistible omnipotence just described] He passes by me [and I see Him not; He sweeps before me, and I perceive Him not.—The imperfect verb for present, “being an exclamation of felt, though unseen, nearness of God.” Dav.—יחלף in Job 4:16 of “a spirit;” here of the Infinite Spirit, sweeping past him on His career of destruction.—E.] חלף, synonymous with עבו as in Job 4:15, forms an assonance with the parallel חתף of the following verse.

[Lo! He snatches away (scil. His prey)], who will hold Him back; or: “turn Him back” (יְשִׁיבֶנּוּ), viz. from His course: hence equivalent to: “who will put himself as an obstacle in His way?” (comp. Job 11:10; Job 23:13).

3. Second Division: The oppressive thought of God’s overwhelming and arbitrary power incites him, the innocent sufferer, to speak defiantly against God: Job 9:13-35.

First Section: Job 9:13-24 : A general complaint of the severity and arbitrariness with which God abuses the exercise of His illimitable omnipotence towards man.

First Strophe: [The mightiest cannot withstand Him, how much less I?]

[By some put in strophic connection with the verses preceding; but Job 9:12 appropriately closes the first division, while Job 9:13 is the basis of what follows. Observe especially the contrast between the “helpers of Rahab” in13b, and “I” in14a.—E.]—Eloah ceases not from His wrath [Eng. Ver. incorrectly begins with “if”]: lit. “does not cause it to return,” i.e. does not recall it [“it is as a storm wind sweeping all before it, or a mounting tide bearing down all resistance and strewing itself with wrecks.” Dav.].—An affirmation the decided one-sidedness of which sufficiently appears from other passages, e.g., from Psalm 78:38.—The helpers of Rahab stoop under Him.—So far as רַהַב in and of itself denotes only “a violent, insolent and stormy nature” (comp. Job 26:12), עֹזְרֵי־ר׳ may be simply rendered, as by Luther, Umbreit, and most of the older expositors: “insolent,” or “proud helpers” [and so E. V, Con, Dav, Hengst.]. But apart from the colorless, tame signification which thus results [to which add the vague generality of the description, weakening the contrast between13b and14a; and the incompleteness of the expression, whether we translate, “proud helpers,” which suggests the query—helpers of what? or “helpers of pride.”—E.], the Perf. שָׁחֲחוּ, lit. “have stooped,” leads us to conjecture a definite historical case [“a case of signal vengeance on some daring foe, who drew around him many daring helpers, would be more telling in this connection.” Dav.] Moreover רהב in fact appears elsewhere in a more concrete sense than that of “violent, presumptuous raging” (so also in Job 26:12, where see Com.). It signifies, to wit, as Isaiah 51:9; Psalm 89:11, 10] show, essentially the same with תַּנִּין, hence a sea-monster (κῆτος), and by virtue of this signification is used as a mythological and symbolical designation of Egypt (as well in the two passages just mentioned, as also in Isaiah 30:7 and Psalm 87:4), the same country which elsewhere also is symbolically designated as תַּנִּין or לִוְיָתָן. We are thus left to one of two significations for רהב in the present passage. We may, on the one hand, find in the passage a special reference to Egypt, and an allusion to some extraordinary event in the history of that country, whereby its rulers or allies were over-whelmed with defeat. In this case, it would be more natural with Hahn to think of the overthrow of Pharaoh and his mighty ones in the time of Moses [so Jarchi who understands by the “helpers” the guardian angels of the Egyptians, who came to their assistance, but were restrained by God], than with Olshausen to think of some unknown event in the history of Ancient Egypt, or even with Böttcher of the reign of Psammetich. Or, on the other hand, setting aside any special reference to Egypt, we can (with Ewald, Hirzel, Schlottmann, Delitzsch, Dillmann) regard it as an allusion to some legend, current among the nations of the East, according to which some gigantic sea-monster with its helpers was subdued by the Deity (comp. the Hindu myth of Indra’s victory over the dusky demon Britras). In favor of this interpretation may be urged the parallel passage in Job 26:12, which certainly contains no reference to Egypt, as well as the rendering of the LXX, kήτη τὰ ὑπ’ οὐρανόν, which evidently points to an old tradition of the correct interpretation. [“Jerome translates qui portant orbem, probably following a Jewish tradition concerning giants which had been overcome by God and sentenced to bear the pillars of the earth.” Schlott. Dillmann argues forcibly, that the common application of these three terms, תנין,רהב, and לויתן, to Egypt can be explained only by supposing that the first was related in signification to the other two names, being used like them of a sea-monster. He further remarks: “that the legend was widely known and possessed great vitality among the people is indicated by the fact that poets and prophets used it as a symbol of the imperial power of Egypt. It is not strange, accordingly, to find such a popular legend used for his purpose by a poet who elsewhere also derives his material on all sides from popular conceptions.”] Add that it is more natural to seek the basis of this legend of Rahab either in obscure reminiscences which lingered among the ancients touching the gigantic sea-monsters of the primitive world (plesiosauri, ichthyosauri, etc.), or in a symbolical representation of the billowy swelling of the raging ocean, resembling an infuriated monster, than to assign to it an astronomical basis, and to take רהב to be at the same time the name of a constellation such as Κῆτος or Πρίστις [Balæna Pistrix); for the context by no means points of necessity to such an astronomical application of the term (the mention of the constellations in Job 9:9 being too remote), and moreover in Job 26:12 there is nothing of the kind indicated, as Dillmann correctly observes, against Ewald, Hirzel, Delitzsch.

Job 9:14. How should I answer Him?—I, an impotent, weak, sorely suffering mortal. On אַף כִּי comp. Job 4:19; on עָנָה, “to answer, respond,” see above on Job 9:3.—Choose out my words against Him?i.e. weigh my words against Him (עִם as in Job 10:17; Job 11:5; Job 16:21) with such care and skill [the ה in אֶבְחֲרָה indicating the mental effort involved], that I should always hit on the right expression, and thus escape all censure from Him.

Job 9:15. Whom I (even) if I were in the right (צָדַקְתִּי, sensu forensi) [“innocent, judicially free from blame”], could not answer, I must make supplication to Him as my judge, viz. for mercy (התחנן with לְ as in Esther 4:8). The Partic. Poel מְשׁפֵט is not essentially different in signification from the Partic. Kal שֹׁפֵט, although it does differ somewhat from it, in so far as it denotes lit. an “assailant” or “adversary” (judicial opponent: שֹׁפֵט, [Poel, expressing aim, endeavor], judicando vel litigando aliquem petere, comp. Ewald, § 125, a). [“So overpowering is God’s might that Job would be brought in litigating with Him to the humiliation of beseeching His very adversary—an idea which sufficiently answers Conant’s charge, that to render מְשֹׁפֵטassailant has very little point.” Dav.]

Job 9:16. Should I summon Him, and He answered me (if accordingly the case supposed to be necessary in15b should actually happen, and be followed with results favorable to the suppliant), I would not believe that He would listen to me:i.e. I should not be able to repress the painful and awful though that Hebrews, the heavenly and all-powerful Judge of the world, would grant me no hearing at all. [“The answer of God when summoned is represented in Job 9:16 a as an actual result (præt. followed by fut. consec.), therefore Job 9:16 b cannot be intended to express: I could not believe that he answers me, but: I could not believe that Hebrews, the answerer, would hearken to me; His infinite exaltation would not permit such exaltation.” Delitzsch.] The whole verse is thus an advance in thought upon the preceding.

Second Strophe: Job 9:17-20. Continuing the description of Job’s utter hopelessness of victory in his controversy with God, clothed in purely hypothetical statements.

Job 9:17. He who would overwhelm me in a tempest, and multiply my wounds without cause;i.e., who would pursue me with assaults and calamities, even if I were innocent. [אֲשֶׁר may be taken either as relative, or as conj. “for,” (E. V. Con.) the one meaning really blends with the other, as in Job 9:15 = quippe qui]. With the rendering of יְשׁוּפֶנִּי here adopted, “would overwhelm me” (so also Vaih.) we can leave unsolved the question, so difficult of decision, whether, following the Aram. שְׁפָא, and the testimony of the Ancient Versions (LXX. ἐκτρίψῃ; Vulg. conteret), we render שוּף “to crush, to grind;” or, following the Arab, sâfa, and the Hebr. שָׁאַף; we render it “to snatch up, seize,” (inhiare). Hirzel, Ewald, Umbreit, Dillmann, favor the latter rendering; but on the other side Delitzsch successfully demonstrates that neither Genesis 3:15 nor Psalm 139:11 (the only passages outside of the present in which שׁוּף appears) necessarily requires the sense of “snatching,” certainly not that of “sniffing.”

Job 9:18. Would not suffer me to draw my breath (comp. Job 7:19), but would surfeit me with bitterness [lit. plur. “bitternesses”]. For כִּי in the sense of “but, rather,” comp. Job 5:7; for the form. מַמְּרֹרִים, with Dagh. dirimens [“which gives the word a more pathetic expression,” Del.], comp. Ges, § 20, 2, b.

Job 9:19. If it be a question of the strength of the strong [others (E. V. Conant, Carey, Schlott.) connect אַמִּיץ with the following הִנֵּה; but as the latter is always followed by the predicate, and such an exclamation in the mouth of God (see below) would be less natural than the simple interjection, the connection given in the text is to be preferred. The accents are not decisive,—E.]—lo, here (am I): [הִנֵה for הֵנִּנִי, as אַיֵּה Job 15:23, is for אַיּוֹ]—i.e. “would He say”: He would immediately present Himself, whenever challenged to a trial of strength with His human antagonist. Similar is the sense of the second member:—Is it a question of right who will cite me (before the tribunal); viz., “would He say.” [Whichever test of strength should be chosen, whether of physical strength in a trial-at-arms, or of moral strength, in a trial-at-law, what hope for weak and mortal man?—E.] The whole verse, consisting of two elliptical conditional clauses, with two still shorter concluding clauses (also hypothetical), reminds us in a measure by its structure of Romans 8:33-34.

Job 9:20. Were I (even) right, my mouth would condemn me:i.e., from simple confusion I should not know how to make the right answer, so that my own mouth (פּי, with logical accent on suffix, as in Job 15:6) would confess me guilty, though I should still be innocent—(צדק, as in Job 9:15).—Were I innocent—He would prove me perverse [וַיַּעְקְשֵׁנִי, with Chiriq of Hiphil shortened to Sheva: comp. Ges. § 53 [§ 52] Rem4]. The subject is “God,” not “my mouth” (Schlottmann) [Wordsworth, Davidson, Carey]; God would, even in case of my innocence, put me down as one עִקֵּשׁ, one morally corrupt, and to be rejected. “Thus brooding over the thought, true in itself, that the creature when opposed to the heavenly Ruler of the Universe must always be in the wrong, Job forgets the still higher and more important truth that God’s right in opposition to the creature is always the true objective right.” Delitzsch.

Third Strophe: Job 9:21-24. Open arraignment of God as an unrighteous Judges, condemning alike the innocent and the guilty.

Job 9:21. I am innocent! In thus repeating the expression תָּם אֲנִי, Job asserts solemnly and peremptorily that which in Job 9:20 b he had in the same words stated only conditionally.—I value not my soul:i.e., I give myself no concern about the security of my life, I will give free utterance to that confession, cost what it may. So rightly most commentators, while Delitzsch, against the connection (see especially the 2 d member) explains: “I know not myself, I am a mystery to myself, and therefore have no desire to live longer.” [Hengstenberg: “We might explain: ‘I should not know my soul,’ if I were to confess to transgressions, of which I know myself to be innocent; ‘I should despise my life,’ seeing I have nothing with which to reproach myself. Better however: ‘I know not my soul,’ so low is it sunk, I am become altogether alius a me ipso; ‘I must despise my life,’ I am so unspeakably wretched, that I must wish to die”].

Job 9:22. It is all one: thus beyond question must the expression אַחַת־הִיא be rendered; not: “there is one measure with which God rewards the good and the wicked” (Targ, Rosenm, Hirzel); nor: “it is all the same whether man is guilty or innocent” (Delitzsch).—Therefore I will say it out: [Dav. “I will out with it”]. He destroys the innocent and the wicked:viz., God, whom Job intentionally avoids naming; comp. Job 3:20.

Job 9:23-24. Two illustrations confirming the terrible accusation just brought against God ( Job 9:22 b) that He destroys alike the innocent and the guilty.

[E. V, Conant, Dav, Renan, Hengst, Carey, Rod, etc., give to מַסָּה here its customary sense of “trial,” from נסה. Jerome remarks that in the whole book Job says nothing more bitter than this.] The interpretation of Hirzel and Delitzsch, founded on Job 22:19 : “His desire and delight are in the suffering of the innocent,” gives a meaning altogether too strong, and not intended by the poet here.

[“In this second illustration there is an advance in the thought, in so far as here a part at least of the wicked are excepted from the general ruin, nay, appear even as threatening the same to the pious.” Schlott.]—A land [or better, because more in harmony with the sweeping and strong expressions here assigned to Job: the earth] is given over to [lit, into the hand of] the wicked, and the face of its judges He veileth:viz., while that continues, while the land is delivered to the wicked, so that they are able to play their wicked game with absolute impunity.—If (it is) not (so) now, who then does it?אֵפוֹ (so written also Job 17:15; Job 19:6; Job 19:23; Job 24:25, but outside of the book of Job generally אֵפוא) belongs according to the accents to the preceding conditional particles אִס־לֹא (comp. Job 24:25 and Genesis 27:37); lit, therefore, “now then if not, who does it?” [Hirz, Con. and apparently Ew. connect אֵפוֹ with the interrogative following—“who then?” quis quæso (Heiligst.) Davidson also takes this view, although admitting that “the accentuation is decidedly the other way,” אפואֹ being used, as he says, “in impatient questions (Ew, § 105, d) Genesis 27:33; Job 17:15; Job 19:23”]. That the present illustration of a land ill-governed and delivered into the hands of the wicked had, as Dillmann says, “its justification in the historic background of the composition,” cannot be affirmed with certainty in our ignorance of the details of this “historic background:” though indeed it is equally true that we can no more affirm the contrary.

4. Second Division.—Second Section: Job 9:25-35. Special application of that which is affirmed in the preceding section concerning God’s arbitrary severity to his (Job’s) condition.

First Strophe: [The swift flight of his days, and the unremitting pressure of his woes, make him despair of a release].

Job 9:25. For my days are swifter than a runner. [“וְ introducing a particular case of the previous general: in this infinite wrong under which earth and the righteous writhe and moan, I also suffer.” Dav.—“Days” here poetically personified. קַלּוּ, Perf, a deduction from past experience continuing in the present.—E.]. רָץ might, apparently, comparing this with the similar description in Job 7:6, denote a part of the weaver’s loom, possibly the threads of the woof which are wound round the bobbin, (which the Coptic language actually calls “runners”). This signification however is by no means favored by the usage elsewhere in Hebrew of the word רָץ: this rather yields the signification “swift runner, courier”(ἡμεροδρόμος) compare Jeremiah 51:31; 2 Samuel 15:1; 2 Kings 11:13; Esther 3:13; Esther 3:15.—They are fled away, without having seen good (טוֹבָה, prosperity, happiness, as in Job 21:25). Job thinks here naturally of the same “good,” which he (according to Job 7:7) would willingly enjoy before his end, but which would not come to him before then. He has thus entirely forgotten his former prosperity in view of his present state of suffering, or rather, he does not regard it as prosperity, seeing that he had to exchange it for such severe suffering. Quite otherwise had he formerly expressed himself to his wife, Job 2:10.

Job 9:26. They have swept past like skiffs of reed; lit, “with [עִם] skiffs of reed,” i.e., being comparable with them ( Job 37:18; Job 40:15). אֳנִיּוֹת אֵבָה are most probably canoes of rushes or reeds, the same therefore as the כְּלֵי גֹמֶא (“vessels of bulrush”) mentioned Isaiah 18:2, whose great lightness and swiftness are in that passage also made prominent. אֵבָה is accordingly a synonym, which does not elsewhere appear, of גמא, reed; for which definition analogy may also be produced out of the Arabic. It has however nothing to do with אֵב (so the Vulg, Targ.: naves poma portantes) [“fruit ships hurrying on lest the fruit should injure”]; nor with אָבָה, to desire, [“ships eagerly desiring to reach the haven”]. (Symm. νῆες σπεύδουσαι) comp. Gekatilia in Gesenius, Thes. Suppl, p62; nor with אֵיבָה, “enmity” (Pesh, “ships of hostility,” comp. Luther: “the strong ships,” by which are meant pirate ships); nor with the Abyssin. abâi, the name of the Nile; nor with a supposed Babylonian name of a river, having the same sound, and denoting perhaps the Euphrates (so Abulwalid, Rashi, etc., who make the name denote a great river near the region where the scene of our book is laid). The correct signification was given by Hiller, Hierophyt. II, p302, whom most modern critics have followed.—Like the eagle, which darts down on its prey(comp. Job 39:29; Proverbs 30:19; Habakkuk 1:8, etc.). This third comparison adds to that which is swiftest on the earth, and that which is swiftest in the water, that which is swiftest in the air, in order to illustrate the hasty flight of Job’s days.

Job 9:27-28. If I think (lit, if my saying be; comp. Job 7:13): I will forget my complaint (see on the same passage), will leave off my countenance (i.e. give up my look of pain, my morose gloomy-looking aspect, comp. 1 Samuel 1:18), and look cheerful (הבליג, as in Job 10:20; Psalm 39:14 ( Psalm 39:13) [the three cohortative futures here are, as Davidson says, “finely expressive—If I say—rousing myself from my stupor and prostration—I will, etc.”]; then I shudder at all my pains, I know that Thou wilt not declare me innocent.—These words are addressed to God, not to Bildad. Although Job felt himself to be forsaken and rejected by God, he nevertheless turns to Him; he does not speak of Him and about Him, without at the same time prayerfully looking up to Him.

Second Strophe: [He must be guilty, and all his strivings to free himself from his guilt are in vain.]

Job 9:29. I am to be guilty:i.e. according to God’s arbitrary decree [אֲנֹכִי, emphatic—I, I am accounted guilty, singled out for this treatment. The fut. ארשע here expressing that which must be, from which there is no escape.—E.] רָֹשַׁע here not “to act as a wicked or a guilty person” ( Job 10:15), but “to be esteemed, to appear” such, as in Job 10:7 (comp. the Hiph. הִרְשִׁיַע, to treat any one as guilty, to condemn, above in Job 9:20).—Wherefore then weary myself in vain, viz. to appear innocent, to be acquitted by God. This wearying of himself is given as an actual fact, consisting in humbly supplicating for mercy, as he had been repeatedly exhorted to do by Eliphaz and Bildad; Job 5:8; Job 5:17; Job 8:5.—הֶבֶל, adverbially, as in Job 21:34; Job 35:16; lit. like a breath, evanescent, here—“fruitlessly, for naught, in vain.” [That notwithstanding his present mood, he does subsequently renew his exertions, “impelled by an irresistible inward necessity, is psychologically perfectly natural.”—Schlottman.]

[The thought expressed by the two verses is that “not even the best-grounded self-justification can avail him, for God would still bring it to pass that his clearly proved innocence should change to the most horrible impurity.” Delitzsch.]

Third Strophe: [“The cause of Job’s inability to make out his innocence—not his guilt, but the character and conditions of his accuser,” who has no superior to overrule Him, to mediate between Him and Job. Let Him lay aside His terrors, and Job would plead his cause without fear.]

Job 9:32. For [He is] not a man like me, that I should answer Him:viz, before a tribunal, with a view to the settlement of the controversy. Hirzel translates אִיש כָּמֹגִי as though it were accusative to אֶעֱנֶנּוּ: “for I cannot answer Him as a man who is my equal;’ but this is altogether too artificial. [“God is not his equal standing on the same level with him. Hebrews, the Absolute Being, is accuser and judge in one person; there is between them no arbitrator, etc.” Delitzsch.]

Job 9:33. There is no arbiter between us who might lay his hand on us both: so that accordingly we should both have to betake ourselves to him, and accept his decision. מוֹכִיחַ is one who gives a decision, an arbitrator who weighs the pleas put in by both the contending parties, and pronounces the award. Not inaptly John Pye Smith, Four Discourses on the Sacrifice and priesthood of Jesus Christ, 5th Ed. p98: “There is between us no arguer, who might fully represent the cause, and state, judge and arbitrate fairly for each party.” Observe how emphatically is expressed here, although indeed only indirectly and negatively, the postulate of a true mediator and priestly proprietor between God and sinful humanity! [“It is singular how often Job gives utterance to wants and aspirations which under the Christian economy are supplied and gratified. It was the purpose of the writer to let us hear these voices crying in the wilderness, forerunning the complete manifestation of the Messiah, and therefore the Church is well authorized in using this language of Christ. Job out of his religious entanglement proclaimed the necessity of a mediator to humanize God two thousand years before he came.” Dav.] The optative form [“Would that there might be”] which the LXX. and the Pesh. give to the verse by changing לֹא to לוּ (לֻא), is unnecessary and disturbs the connection with the preceding verse [the thought of which is completed only in this verse. This rendering Isaiah, moreover, not suited to the יֵשׁ following. The jussive form יָשֵׁתdoes however reflect the yearning which breathes through his pathetic declaration of the fact that there is no arbiter.—E.].

Job 9:34-35 are related to each other as antecedent and consequent. The two optatives in Job 9:34 are followed by the cohortative אֲדַבְּרָה without וְ as the apodosis (comp. Ewald, § 347, b, 357, b).—Let Him take away from me His rod (with which He smites me, comp. Job 13:21, equivalent therefore to שׁוֹט, scourge, calamity, comp. Job 9:23), and let not His terror overawe [or stupefy] me (אֵמָתוֹ in the objective sense, that which is awful in His appearance, the terror which proceeds from His majestic presence): then will I speak without fear before Him; for not thus am I with myself:i.e. for not thus does it stand with me in my inward Prayer of Manasseh, I am not conscious of anything within me of such a character that I must be afraid before Him. עִם therefore points to that which is within, the consciousness or conscience, as in Job 10:13; Job 15:9; Job 23:14, etc. That לֹא כֵן here expresses so much as: “not so small, not so contemptible,” is a conjecture of Delitzsch’s, which is supported neither by the connection, nor by Hebrew usage elsewhere. [Delitzsch imagines the expression to be “accompanied by a gesture expressive of the denial of such contempt.” Not dissimilar in this respect is Renan’s explanation: “ ‘For in the depths of my heart I am not such as I seem.’ The conscience of Job is tranquil: the cause of his trouble is without himself. It is God, who by a treacherous maneuvre has arrayed against him His terrors, in order to take away from him the freedom of spirit necessary for his defense.”]

5. Third Division: Job 10.—A plaintive description of the pitiless severity with which God rages against him, although by virtue of His omniscience He knows his innocence.

Job 10:1-12 : Exordium ( Job 10:1) and First Double Strophe ( Job 10:2-12): developing the motive to this new complaint.

[“With brief preface of words which force themselves from the heart in three convulsive sobs (1 a b c), like the sparse large drops before the storm … the patriarch opens his cause in the ear of heaven.” Dav.]—My soul is weary of my life.—נָ‍ֽקְטָה, equivalent to נָקֹטָּה. Ezekiel 6:9, Perf. Niph. of קטט, which is synonymous with קוּט or קוּץ, to feel disgust. [Ges. and Fürst give a root נקט, from which Delitzsch also says it may be derived as a secondary verb formed from the Niph. נָקטֹ—a form which is also supported by the Aramaic] For the thought comp. Job 7:15-16; Job 9:21.—Therefore will I give free course to my complaint: עָלַי, lit. “with me, in me” (comp. Job 30:16; Psalm 42:6, 5], 12 11]; Jeremiah 8:18), not “over me.” [The cohortative futures are to be noted as expressive of the strength of Job’s feeling and purpose.] In regard to the rest of the verse [I will speak in the bitterness of my soul], comp. Job 7:11; Psalm 55:18, 17]. [“Job continues to believe that the boldness of his speech will be punished with death.” Renan.]

First Strophe: Job 10:2-11. An appeal to God not to deal so severely with him, seeing that his innocence is already well known to Him.

[“God’s dealing with Job was derogatory to the divine character, and dangerous and confounding to the interests of religion, and the first principles of religious men.”—Dav.]

Job 10:2. I will say to Eloah: condemn (comp. Job 9:20)me not. Observe that Job addresses this complaint also to God, like that in Job 9:28. Let me know wherefore Thou contendest with me (as adversary and judge (רִיב with Accus. as in Isaiah 27:8; Isaiah 49:25.

Job 10:3. Doth it please Thee that Thou oppressest, that Thou rejectest the work of Thy hands?—In this question Job touches on a first possibility which might be supposed to determine God to treat him as guilty. He inquires whether it may perchance “please” God, be agreeable to Him, give Him joy, thus to deal with himself. For הטוב לך in this sense, comp. Job 13:9; Deuteronomy 23:17, 16]. The interpretation adopted by Dillmann and others is also possible: “is it becoming for Thee,” etc., for which comp. Exodus 14:12; Judges 9:2.—[So besides Dillmann (who argues that this sense is better suited to the remonstrance with God), Ewald, Schlottmann, and Davidson, who says: “טוֹבdecet, not as others juvat. The argument is that God’s treatment of Job, a righteous Prayer of Manasseh, with such severity, was unbecoming a righteous God, and that the world expected other things, and that such things tended to the consternation of religious men, and the confusion of all fixed religious principles”]. Job here calls himself “the work of God’s hands,” not in order to excite sympathy in God, nor in order to touch, as it were, the honor of Him who had so elaborately and carefully formed him in his mother’s womb ( Psalm 139:15), but principally in order to call attention to his innocence, in order to indicate that he had essentially persevered in that status integritatis in which God had created him. [Job seems in this designation of himself to have had two things in view, closely associated in his mind, as the connection shows: first, the elaborate workmanship of his body (conveyed by the term יְגִיעַ, lit. the product of toilsome labor), which God had dishonored by the loathsome disease which He had sent upon him; and next the moral perfection, which he claimed still to possess, but which God had likewise dishonored by treating him as a sinner.—E.] This view is favored, not only by Job 10:7-8, but also by the circumstantial clause which immediately follows [shown to be a circumstantial clause by the fact that the verses following are the expansion of the preceding part of the verse]: While Thou shinest on the counsel of the wicked;i.e. favorest it, and causest it to succeed, comp. Psalm 31:17, 16]; 67:2 1]; Numbers 6:25.

Job 10:4. Hast Thou eyes of flesh (i.e., eyes limited to objects of sense, perceiving only the surface of things; comp. Isaiah 31:3), or seest Thou as man seeth?i.e., with a vision shortsighted and superficial as man’s (comp. 1 Samuel 16:7). By this question a second possible reason why God might be supposed to treat Job as guilty is indicated as being in reality out of the question; or, in other words: an appeal is taken to His omniscience, to His infallible knowledge of that which lies before Him in men’s hearts.

Job 10:5. Are Thy days as the days of a mortal, or Thy years as the days of a man?—A third possibility is here indicated: that God might be, like men, short-lived; that in general He might be, like them, a mortal, a limited, changeable creature. This third and last possible reason is obviously related to both the preceding (not simply to that which immediately precedes, as Welte and Hahn think) as cause to effect, or as that which is deepest and most fundamental to that which belongs rather to the outward appearance.

Job 10:6. That Thou (so zealously) seekest after my guilt, and searchest after my sins?i.e., that Thou doest what short-sighted men would do, seekest to extort from me the confession of a guilt which has escaped Thy vision, by the application of inquisitorial tortures, viz., by decreeing that I should suffer. [“Such a mode of proceeding may be conceived of in a mortal ruler, who, on account of his short-sightedness, seeks to bring about by severe measures that which was at first only conjecture, and who, from the apprehension that he may not witness that vengeance in which he delights, hastens forward the criminal process as much as possible, in order that his victim may not escape him. God, however, to whom belongs absolute knowledge and absolute power, would act thus, although,” etc. (see next verse). Delitzsch. And Schlottmann (after Wolfssohn) quotes the following from the Sifri on Deuteronomy 32:40 : “And I say, I live for ever. It is in my power at once to recompense the wicked, but I live for ever, and hasten not the retribution. A king of flesh and blood hastens the retribution, for he fears that he or his enemy may die, but I live for ever.”]

Job 10:7. Although Thou knowest (עַל here equivalent to “notwithstanding, although” [“lit. upon, or over and above, in addition to, in spite of”], as in Job 16:17; Job 34:6; Isaiah 53:9) that I am not guilty (comp. Job 9:29) and there is no one who delivers out of Thy hand—i.e., that Thou, in any case, whether we men are guilty or not, hast us completely in Thy power, and canst do with us what Thou wilt: hence Thou actest strangely in seeking so zealously for reasons why Thou shouldst condemn us.

Second Strophe. Job 10:8-12. The severe treatment which God inflicts on Job stands in cruel contradiction not only to His omniscience, but also to His paternal goodness and love. [“The feeling of contradiction between the Deity’s past and present rises ever in intensity in Job’s breast, and in amazement he sets the two in blank opposition to each other before God Himself—let Him reconcile Himself with Himself if He may. While there is fearful keenness of dialectic here, there is also irresistible tenderness of expostulation. The appeal is from God to God: Thy hands have made me, and Thou destroyest me.” Dav 

Job 10:8. Thy hands have carefully formed and perfected me.—[“The hinge of connection with the last strophe is מִיָּדְךָ nor can deliver from Thy hand—Thy hands have made me.” Dav.]. The thought conveyed by the phrase יְגִיעַ כַּפֶּיךָ is here again resumed from Job 10:3 and expanded in a description in which there are several points of agreement with Psalm 139:13-16.—עִצְּבוּנִי, lit. “have carved me” (עִצֵּב, a Piel intensive, cognate with חצב,קצב), i.e., elaborately formed [“especially appropriate as describing the fashioning of the complicated nature of man.” Del.]. The following עָשָׂה bears the same relation to this עִצֵּב as perficere, consummare bears to the simple fingere. The clause added in b, יַחַד סָבִיב, “altogether round about” (Vulg.: me totum in circuitu) represents the fashioning and perfecting activity of God as concerned with man’s entire organism, including all his limbs and parts. [And yet (ו consec. with strong adversative sense) Thou destroyest me!—An exclamation of amazement and reproach.]

[That the Divine Arbitrariness, which is the conception held by a perverted mind of the Divine Sovereignty, enters into Job’s train of thought here is plain enough. But that it is the prominent notion may certainly be doubted. This is scarcely consistent with the urgent pathos of the plea: “Oh! remember that thou hast formed me as the clay!” The central thought as expressed by the verbs in Job 10:8, especially עִצֵּב, by the adverbial clause יַחַד סָבִיב, and by the detailed description of Job 10:10-11, is that of the exquisite elaborate workmanship involved in his creation, and the wonder that the Divine Artist should be so regardless of His work as wantonly to ruin it.—E.]

Job 10:10. Didst Thou not pour me out as milk—viz.: in the act of conception, when my body received its development out of a purely liquid material.—[The Imperfects in this verse and the following have their time determined by the Perfects of Job 10:8-9. The use of the Imperf. may be explained with Ewald: “because the wonder is so vividly present to Job’s mind;” or, as Davidson expresses it: “Job again feels the Divine hand upon him.”—E.] And curdled me like cheese?—to wit, into the formless mass of the embryo, which in Psalm 139:16 is called גֹלֶם, but here is compared with גְבִינָה, i.e., cheese (lit. curd, the pap-like material of cheese not yet hardened, not “cream” (Schlott.) nor “whey” (Hahn and Ewald) [neither of these definitions being suitable for the reason that the material is not coagulated]). For הִתִּיךְ, to pour out, comp. 2 Kings 22:9 (likewise the Kal above in Job 3:24). “To pour into a mould” is a signification which belongs to the word neither here nor in the parallel passage just given (against Seb. Schmidt and Delitzsch): this would be rather נסךְ or יצק [“The development of the embryo was regarded by the Israelitish Chokma as one of the greatest mysteries.” Ecclesiastes 11:5; 2 Maccabees 7:22 sq. Del.]

Job 10:11. With skin and flesh Thou didst clothe me, and with bones and sinews Thou didst interweave me.—(שׂוֹכֵךְ from שׂוּךְ, Job 1:10, synonymous with סכך in the parallel passage, Psalm 139:13.) [The verse may be regarded as a continuation of the question in Job 10:10. So Con, Dav, etc.] Grotius rightly observes that the description here given of the development of the fœtus is in general true to nature, and corresponds to the actual process (hic ordo in genitura est: primum pellicula fit, deinde in ea caro, duriora paulatim accedunt). With equal correctness most modern expositors remark that this agreement of the description with the natural processes of conception and development is only of a general sort, and that the passage must not be pressed, as is done by Scheuchzer, Oetinger, etc. [as “including and going beyond all systemata generationis”] seeing that this is to attribute to the Holy Scriptures a purpose which is foreign to it.

Job 10:12. Life and favor [“this combination does not occur elsewhere.” Del.] hast Thou shown me (lit. “done to me”—עשׂה, referring at the same time by zeugma to the first object, “life”), and Thy oversight (Thy providence,) has preserved my breath: has done this, to wit, not only during the embryonic state, but through the whole time from my birth to the present. By רוּחַ are designated at the same time both the breath as the outward sign of life, and the spirit as its inward principle; comp. Job 17:1; Ecclesiastes 3:19.

Third Division. Second Half (Double Strophe). Job 10:13-22. Continuation of the complaint, and a further advance in the same to the point of wishing that he had never been born.

First Strophe. [God’s goodness in the past simulated, his secret purpose having from the first contemplated the infliction of suffering on Job, whether guilty or innocent.—E.]

Job 10:13. And (nevertheless) Thou didst hide these things in Thy heart.—[וְ strongly adversative: yet, notwithstanding all Thy care in my creation, and all Thy apparent kindness in the past, Thy hidden purpose all the time contemplated my destruction. The connection of this verse is evidently with what follows, and its place is at the beginning of the present strophe. אֵלֶּה and זֹאת cannot refer to the care and favor bestowed on him in his creation and preservation, for it could not be said of these that God had “hidden them in His heart;” they must refer to the present and coming manifestations of the Divine displeasure, which are about to be detailed, and which Job here charges as the consummation of God’s secret eternal plan.—E.] Since the discourse, after the mild conciliatory turn which it had taken in the last division, especially in Job 10:12, here evidently falls back into the bitter tone of complaint, it follows that the וְ at the beginning of this verse is to be taken adversatively. I know that this was in Thy mind—i.e., that this determination had long been formed by Thee (זֹאת עִמָּךְ as in Job 23:14; Job 27:11), viz., to assail me, and visit me with the direst calamities, in the manner described in the following verses, 14–17.

Job 10:14. If I should sin, Thou wouldest watch me.—וּשְׁמַרְתָּנִי, lit, custodies me, here custoditurus eras me, as these verses in general exhibit that which, in Job’s opinion, God had long since determined, and had the disposition to do. שמר here moreover is not “to keep in remembrance, to bear anything in mind” (Stickel, Hirzel, Delitzsch, for then the accus, of the thing kept ought to have been expressed (comp. Proverbs 4:21; Proverbs 7:1).—The meaning is rather to watch one carefully, to hold under observation, rigide observare s. custodire aliquem; comp. Job 7:12; Job 13:27.

Job 10:15. If I should be wicked—woe unto me!—As is evident from this exclamation אללי לי, “woe unto me!” which takes the place of a clause expressing the consequence in the future, רשעתי is a stronger expression than חטאתי in the verse preceding. [“אללי very strongly expressive of terror or pain, Micah 7:1; words would fail to describe the violence of the punishment.” Dav. As much stronger therefore as אללי is than שמר, so much stronger, it may be inferred, is רשע here than חטא.—E.]. It must not therefore be weakened by rendering it (with Schlottmann and Olshausen) “being found guilty;” it expresses the idea of gross, presumptuous sinning, deserving of a punishment indescribably severe (here indicated only by an exclamation of woe).—And were I righteous (the opposite case of the two hitherto mentioned) I should not then (according to God’s plan and purpose) lift up my head:i.e., I should not dare to enjoy my righteousness, nor to profit toy my good conscience so as to look up with freedom and confidence: comp. Job 11:15; Job 22:26; Luke 21:28. Rather would he even then go his way like one who had an evil conscience: filled with shame, and in sight of my misery.—רְאֵה is either to be taken as constr. state of an adj. רָאֶה, not elsewhere occurring (of a like structure with קָשֶׁה,יָפֶה, etc., so Gesenius, Fürst, Welte, Hahn, Del. [Schult, Schlot, Dav.] etc.), or we are to read רֹאֶה (Piscator, Ewald, Hirz, Böttch, Dillm. [Ren, Hengst.] etc.): for to take it as Imper. [E. V, “therefore see thou mine affliction”] (De Wette), or as Infin. (Umbreit, Rosenm.) [Carey] makes the construction altogether too hard.

Job 10:16. And should it (my head) lift itself up:i.e., should I, although condemned by Thee, still exhibit a cheerful courage and a proud self-consciousness. This accordingly is not a new case, but an expansion of that just supposed in Job 10:15 b. On יִגְֹאֶה comp. Job 8:11; on the omission of אִם see Ewald, § 357, b.As a lion Thou wouldest (then) hunt me and again show Thy wondrous power in me: to wit, by means of the most exquisite tortures, and the most violent persecutions, with which Thou wouldest then visit me. [“Thou wast wonderful in my creation ( Job 10:8-12); and now Thou art wonderful in inventing new means of destroying me.” Words.]. כַּשַּׁחַל certainly belongs to God as the subj. addressed, not to Job as obj. (as Schlottmann [and Davidson] think). We find God in His anger compared to a beast of prey also in Job 16:9; He is in particular described as a lion tearing His prey in Hosea 5:14; Hosea 13:7; comp. Isaiah 31:4; Isaiah 38:13; Jeremiah 25:38; Lamentations 3:10; Amos 3:12. On the use of שׁוּב with a finite verb following to express the adverbial notion “again, repeatedly”—a construction similar to that above in Job 6:28—comp. Ewald, § 285, b. On תִּתְפַּלָּא, with final vowel â, although not in pause (as also in Numbers 19:12), see Ewald, § 141, c. [Ewald. who is followed by Davidson, finds in the details of the Divine Plan against Job as here unfolded “a cruel tetralemma, a fearful fourfold net,” to compass the ruin of Job whichever way he should turn. (1) Were he to err—and to err is human—God would watch him with the keenest eye, and punish him without pity. (2). Should he sin heinously, his punishment would be commensurate with his guilt, transcending all description. (3). Should he however be innocent he must still be doomed to bear about with him a guilty look, and seem and feel like a criminal. (4). Should he be unable from pride, or conscious innocence thus to belie his integrity, and dare to hold up his head, God would in His wrath hunt him like a lion.—The scheme is ingenious and plausible, and has not yet been successfully disproved. Schlottmann argues against it: (1). That the distinction it makes between רשע and חטא is forced, to which what has been said above is a sufficient answer. (2). That the mention in Job 10:15 of the possibility of being righteous along with that of being wicked is wholly superfluous! a remark which it is difficult to understand. Job is enumerating all the moral possibilities of his condition, and showing that whichever course he takes his Omnipotent Adversary is there to meet him with a flaming sword of vengeance. Assuming therefore Ewald’s view to be not unfounded, the following additional remarks suggest themselves concerning it1. In the first two hypotheses, in which the guilt of Job is assumed, the hypothetical element is made distinct and strong by the use of אִם; in the last two, which assume his innocence the אִם is omitted2. Each pair of hypotheses presents a climax, the second hypothesis being an advance upon the first, both in the protasis and apodosis; the fourth upon the third, especially in the apodosis.—E.].

Job 10:17. Thou wouldest renew Thy witnesses against me: i.e., ever cause new witnesses to appear against me, viz., ever new sufferings and calamities: comp. Job 16:8, where may be found the same personification of sufferings as witnesses which, in the eyes of men, ever rise up to testify against him and his innocence,—And increase Thy displeasure against me (עִם here the same as contra; comp. Job 13:19; Job 23:6; Job 31:13); ever new troops and an army against me. The phrase,חֲִליכוֹת וְצָבָא is not to be understood as a hendiadys, as if it denoted “ever new hosts, alternating hosts” [“with host succeeding host against me”: Con, Dav, Ren, Words, Schlott, Ges, Noy, etc.], for this idea would be more simply expressed by חֲלִיכוֹת צָבָא (against Hirzel and most moderns). Rather does צבא denote the main body of the army, while חֲלִֹיכוֹת, lit, “exchanges” are fresh advancing reserves, or reinforcements. With the former, the original main army, are compared Job’s principal sufferings, while the latter the reserve troops, denote the new species of pains and tortures with which God continually afflicts and vexes him (Job being represented as a fortress, the object of God’s hostile attack; comp. Job 19:12; Job 30:12). [חליכות stands first as being the prominent element, Job’s mind dwelling principally, though not altogether, on the new tortures with which God assailed him, as is evident also from תתדשׁ and תרב just before.—E.]. Moreover it will be seen that every verse—member from Job 10:14 to Job 10:18 inclusive ends in the vowel î, a fact already noted by Böttcher, which can scarcely be accidental. The impression that the Divine wrath has especial reference to the single individuality (the one 1) of the lamenting Job is strongly intensified by this continuous repetition of the rhyme from the pronominal inflection (Delitzsch).

Second Strophe: Job 10:18-22, consisting of two thoughts: a. Curse of his own existence

Job 10:18-19 (a condensed repetition of Job 3:11-16); b. Prayer for a short respite before going down into the dark realm of the dead (repeated out of Job 7:16-19).

Job 10:18. Why then didst Thou bring me forth out of the womb? I should have died, etc. “The Imperfects אוּבַל,אֶהְיֶח,אֶגוְעַ have a hypothetic coloring, being strictly the conclusion of a pre-supposition indicated by the preceding question. They indicate what would have happened, if God had not called him into being out of his mother’s womb, in his opinion, which Hebrews, as a wise Prayer of Manasseh, here puts in opposition to the Divine treatment” (Dillmann). [The Eng. Ver. “Oh that I had given up the ghost, and no eye had seen me!” is feeble, and destroys the unity of the passage formed by this member, and the verse following, represented as above indicated by the three conditional Imperfects.—E.].

Job 10:19. הוּבַל expresses the idea of being borne in slow solemn procession, as is customary in burial; so also in Job 21:32.

Job 10:20. Are not my days few? Let Him cease then,—let Him let me alone.—Thus are the words to be rendered according to the K’thibh יֶחְדָּל and יָשִׁית not as a petition addressed to God, but as a request expressed concerning Him in the third person, as one who had withdrawn. The K’ri, in giving instead the Imperf. וַחֲדַל and וְשִׁית: “cease,” and “let me alone” (so also most of the Ancient Versions), [F. V.], is a change of the original text, suggested by Job 7:16, which passage is here imitated, although indeed only freely. [This use of the 3 d person here, following the K’thibh which undoubtedly is the correct reading, is a noticeable and masterly stroke, expressing the helpless, exhausted prostration of Job’s spirit at the close of his discourse.—The vehement Titanic energy of his previous defiance has expended itself: he no more ventures to stand up face to face with God, and with head uplifted pour forth his bitter remonstrances: he now lies low in the dust, panting with the weary strife, with no hope but in death, and with averted, down-cast eye, exclaims of God—“Let Him cease for a little while!” Another indication of his mental exhaustion is found in the fact that the remainder of his discourse is made to consist of a repetition of phrases from Job 7.—He can only repeat, mechanically almost, what he has said, although even in this there is inimitable pathos.—E.]. שִׁית מִן, to turn away the attention from any one, like שָׁעָה with מִן, Job 7:19; Psalm 39:14 [ Psalm 39:13]; to supply לֵב, or עֵינַיִם, or יָד (after Job 13:21) is not really necessary.—That I may be cheerful a little while, lit, look up brightly, as in Job 9:27; Psalm 39:14 [ Psalm 39:13]

Job 10:21. Before I go hence and return not: [second clause וְלֹא אָשוּב adverbial, = not to return]. Comp. Job 7:7-10. An צלמות, comp. on Job 3:6.

Job 10:22. Into the land of darkness, like to midnight.—So Ewald, Dillmann, etc., in order to express the idea of an intensified degree of darkness, indicated by אֹפֶל (lit, “covering”: see Job 3:6; Job 23:17; Job 28:3; Psalm 91:6).—Of the shadow of death, and of confusion.—לֹא סְרָרִים [סדריםἄπ. λεγ in the Old Testament, but a common word in the later Hebrew, Del.], lit, “no ranks,” i.e., disorder, chaotic confusion (Tohuvabohu, Genesis 1:2). For this use of לֹא, as a terse negation of the conception of a noun, like our prefix un-, or dis-, comp. Job 8:11; Job 26:2-3.—Where it is bright like midnight. וַתֹּפַע, lit, “so that it shines forth, is bright (comp. Job 3:4; Job 10:3). The subj. of this verb is certainly אֶרֶץ (Hirzel, Delitzsch, etc.); the neuter use of the fern. תפע is less probable. אֹפֶל here again signifying the most intense darkness, the most sunless gloom, (ipsum medullitium umbrœ mortis, ejusque intensissimum, Oetinger). “To be bright like midnight” (the direct opposite of Psalm 139:12) is a strong terribly vivid description of superlative darkness, as it rules in the under-world. Compare Milton’s: “not light, but darkness visible,” in his description of hell. 

DOCTRINAL AND ETHICAL
1. The fundamental thought, around which all the discussions of this new discourse of Job 3resolve, is that of absolute power in God, and of that power acting in a merciless arbitrary manner, entirely regardless of all human right and innocence. “He destroys the innocent as well as the guilty;”—such is the harsh utterance against God as a tyrant, raging in anger, trampling down all right under His feet ( Job 9:22), to which Job advances from the concession which he has previously made to both his opponents, that God’s action is always and uniformly just (comp. Exeget and Crit. Rem’s, No1). He concedes to them, especially to Bildad, without further question: “what God does must be right, just because God, the Righteous One, does it.” But with bitter sarcasm he resolves this into the proposition: “God does just what He pleases, whether it is really righteous or not!” Thus, instead of the God of absolute justice, whom the friends had held up before him and defended (in a way that was one-sided and narrow enough, to be sure), he forms for himself a gloomy, horrible representation of a God of absolute power, who rules and directs not according to objective standards of right, but according to the promptings of an arbitrary will, subject to no restraint. It is the θεὸς δίκαιος of Marcion, who is absolutely and in essence disjoined from all kindness and love; nay, more, it is the God of the pre-destinatianists and extreme (supra-lapsarian) Calvinists, disposing of the destinies of men in accordance with an unconditional, arbitrary decree (decretum absolutum), irrespective of all moral worthiness or unworthiness—such is the Being whom Job here delineates, and before whose hostile assaults on his person, guiltless as he knows himself to be, he recoils in shuddering anguish. Instead of dwelling as he had formerly done ( Job 2:10) on the remembrance of the manifold goodness which he had experienced from God, and bowing in patience beneath His hand, and confidently awaiting the explanation in the near or remote future of the dark destiny which according to an inscrutable decree overshadowed him, he here thrusts away from himself all such comfort, writhes like a worm under the crushing pressure of that horrible spectre into which his perverted imagination had transformed the only just and holy God, imputes to Him the severe treatment which although innocent he had endured as a long-cherished and well-contrived plan (ch10:13–17), and finally relapses into that tone of deepest despair and most disconsolate woe which he had heretofore struck upon, by cursing his existence ( Job 10:18 seq.) and beseeching God for just one thing—that before he should depart hence into the eternally dark and joyless Hereafter, He would once again let him alone, that he might have one short last respite in this life. In short it is the sorely tried sufferer, who is not indeed really forsaken by God, but who has nevertheless given himself up, who here pours out his grief without restraint in a lamentation which is at the same time throughout an arraignment of God. Comp. Luther in his Preface to our book: “For before that Job Cometh into the pangs of death, he praiseth God concerning the spoiling of his goods, and the death of his children. But when death is before his eyes, and God withdraweth Himself, then do his words show what manner of thoughts a Prayer of Manasseh, however holy he be, may have against God; how it seemeth to him that God is not God, but a mere judge and an angry tyrant, who exerciseth His power, and careth for no man’s well-being. This is the most extreme part of this book. Only those can understand it, who also feel and know what it is to endure God s wrath and judgment, and to have His mercy hid from them.”

2. Under the rough shell of this abstract predestinatianist way of thinking, the discourse conceals a rich store of glorious religious truths, and powerful testimonies in behalf of a living saving faith, which show to us that Job has been sorely afflicted indeed, but not rejected; nay, more, that bright beams of Divine light pierce the thick darkness, and line with glory the edges of the black clouds of doubt which have come between him and the gracious face of his Heavenly Father. As Brentius beautifully says: “Here you have the blasphemies of hell, into which those are tempted who are for any time judicially forsaken by the Lord;… but Job argues his cause according to his feelings: for in such dread of the judgment as possesses him he feels God to be not a Father, but an executioner.… But Mark, at this point the faith of Job lifts up its head even in the midst of judgment! For as Christ, our Lord, when cast into the midst of hell, cries out that He is forsaken, yet at the same time acknowledges God to be His God—for He says: My God, why hast Thou forsaken me? so Job, overwhelmed with all evils, wondering how God, who was before so generous, can now be so cruel a Judges, recounts in the spirit of faith the mercies of the past from the time before his birth until his growth to manhood; for unless a spark of faith had been left in him, he would not have been able to recognize the mercies which he enumerates ( Job 10:8-12).” Among these testimonies to the fact that in the midst of all the darkness and judicial terrors which assailed him he still maintained his faith, may be mentioned:

a. The glorious description which he gives in Job 9:5-12 of the Omnipotence and greatness of God, as the same is manifested in the works of His creation, both on earth and in heaven—one of the most elevated descriptions which the poetic literature of the Old Testament has anywhere produced on this topic.

b. The strikingly beautiful description which he gives of the special care and the infinite skill and wisdom exercised by the providence of God in its influence on man’s generation, on the earliest development of the individual human life in the womb, and on every subsequent stage of that development up to mature manhood: Job 10:8-12.—This, too, like the former, is one of the noblest contributions of this book to physico-theology, and to the Bible doctrine of the creation of the individual human life, and of the origin of the soul. Like the parallel passage in Psalm 139:13-16, this description seems decidedly to favor the theory of creationism, according to which the generation of each individual man presupposes a concurrent act of immediate creation on the part of the Divine omnipotence (comp. Lactantius. De opif Dei, c. 19). At the same time it is evident, especially from Job 10:10, with the strong emphasis which it lays on the participation of the parents in the origination of the human organism, that the fundamental idea of traducianism, or generationism, is not foreign to the writer’s thought, but is to be included in it as a presupposition which is not to be ignored. So then these two methods of representation, that of creationism and that of generationism, must always and everywhere go hand in hand, mutually supplementing and rectifying one another, (comp. Nitzsch, Syst. of Christ. Doct. § 107, Rem2; Rothe, Elk. § 124, Rem1; Frohschammer, Ueber Ursprung der menschlichen Seele, 1854).

c. Again, the absolute superiority of the Divine intelligence to the human, and hence the infinite knowledge and unapproachable wisdom of God, are described in Job 9:3-4 (comp. Job 9:14 seq.; Job 10:4) with an impressive power and beauty, rivalling the most important of those Old Testament passages (e.g. Psalm 139.) where this theme is unfolded.

d. When in contrast with all this Job comes to speak of the weakness, vanity, and transitoriness of human existence, his words are not less impressive and eloquent. They resemble (especially Job 9:25 seq. “For my days are swifter than a runner, etc.”, comp. Job 10:20. “Are not my days few,” etc.) those passages in Job’s earlier Lamentations, at the beginning of Job 7, where he describes the transiency and vanity of man’s life on earth; but they also resemble similar passages in the preceding discourses of Eliphaz and Bildad. Thus it is that this complaint over the hasty flight and the misery of human life, presents itself as a constant theme with all the speakers of this book, and is indeed a characteristic property of all the Chokmah poets and teachers of the Old Testament generally.

e. With this repeated emphasizing of human weakness is closely connected the prominence given to the consciousness, characteristic of the Old Testament stand-point of faith and life, of such superiority in God over man as makes it absolutely impossible for the latter to contend, or to come into comparison with Him, there being no arbiter or judicial mediator between both ( Job 9:32 seq.). The recognition of this both indirectly postulates such a mediator and prompts to an expression of the yearning felt for him; comp. above on Job 9:33.

f. Finally, it is a noticeable trait of Job’s profound piety that repeatedly, in the midst of his sorrowful complaint, he addresses himself directly to God. Indeed, from Job 9:28 on, he no longer speaks in the third person of God, but in the second person to Him. This tone of entreaty, which the sorely afflicted sufferer maintains, even where he utters the bitterest complaints and accusations against God, is instructive in regard to that which should be regarded as in general the fundamental frame of his soul (comp. on Job 9:28, and on Job 10:2). According to this, he appears as one whom God had in truth not forsaken, but only afflicted for the sake of proving him. Indeed, far from being objectively forsaken of God, he is not once guilty of forsaking God in the subjective sense (i.e. in a spirit of self-will, through doubt, disobedience or open apostasy). In the inmost depths of his praying heart, he does not once believe that he is forsaken or rejected by God; he only fears such a doom in passing, but every time springs shuddering back with hope, or at least with longing to God, and (like a child, severely chastised, which nevertheless knows no other refuge and no other comfort than may be found with its father) does not stop clinging to the Heavenly Author of his being, ever renewing his complaints and petitions to Him for help. “It is true that Job, so long as he regards his sufferings as a dispensation of divine judgment, is as unjust towards God as he believes God to be unjust towards him; but if we bear in mind that this state of conflict and temptation does not preclude the idea of a temporal withdrawal of faith, and that, as Baumgarten (Pentat. i209) aptly expresses it, the profound secret of grayer is this, that man can prevail with the Divine Being, then we shall understand that this dark cloud need only be removed, and Job again stands before the God of love as His saint” (Del.).

HOMILETICAL AND PRACTICAL
The survey given above (No2 a-f) of those portions of the preceding section having the greatest doctrinal and ethical value will show where the most fruitful themes for homiletic discussion may be found. In any case the separate treatment of these themes commends itself in proportion to the richness of their contents and their high significance, in preference to the homiletic treatment of the whole discourse through all its length as a unit. If a comprehensive text is sought for, either one of the three sections, into which the whole discourse is divided, may be chosen. Or combining the first two sections into one of greater length, the division by chapters may be followed. In this case the theme of a homily on Job 9. might run: “The saint of the Old Testament groaning under the pressure of the Divine omnipotence, not having as yet the consciousness of an atonement.” The theme for Job 10. might be stated: “The pious sufferer of the Old Testament on the brink of despair,” or “wavering between a child-like, thankful, trustful recognition of the Father-love of God ( Job 10:8-12) and disconsolate complaint because of His apparent merciless severity.”—As shorter texts the following present themselves: Job 9:2-12—God’s Omnipotence; Job 9:13-24—The apparent injustice of the Divine government of the world; Job 9:25-35—The cheerless and helpless condition of the suffering righteous under the Old Dispensation, who as yet knew no mediator between God and men; Job 10:1-7—The contradiction which shows itself between the fact of God’s omniscience, and that of the innocent suffering of the godly; Job 10:8-12.—God’s fatherly love, and His merciful all-including care as exhibited in the creation and preservation of human life; Job 10:13-22.—God as the hostile persecutor of the sufferer, who fancies himself to be forsaken by Him, and who is deprived of all earthly comfort.

Particular Passages
Job 9:5 sq.: Oecolampadius: The levelling of mountains, the shakings of the earth, eclipses of the sun and of the stars, and in short the movements of the universe are testimonies to the power of God. It must needs be that He is mighty who hurls mountains into the sea with such ease, that it is scarcely noticed.… Hence believers derive the hope that nothing is so terrible or so grievous but God can alleviate it, especially when He says: “If ye have faith as a grain of mustard seed, ye shall say unto this mountain, Remove hence to yonder place, and it shall remove” ( Matthew 17:20). By which saying it is testified that the highest power belongs to those who believe.—Starke: If God has the power to remove mountains, He certainly has the power to deliver out of all troubles ( Psalm 50:25).—The heavens are a mirror of the infinite and incomprehensible Wisdom of Solomon, Goodness and Omnipotence of God. Even the heathen have learned from their reflections, that there must be a supreme intelligent Being, who rules over all. Every star is our schoolmaster, and testifies to us that there is a God.

Job 9:10 sq. Brentius: God’s judgments are hidden: at first sight they seem to men either unjust or foolish, but in the end His counsel is understood, and His back is seen, though not His face ( Jeremiah 18:17).… Hence if God should pass before thee, i.e. if He should carry on some wondrous work before thine eyes, although at first thou shouldst be ignorant what it Isaiah, or what He wills by His wonderful work, nevertheless thou canst not doubt in the least that He is good and wise and just.—Tuebing. Bible: God as omnipresent is continually around us and with us, although we see Him not.—Osiander: Although God is without the least varying disposed towards us as a Father, it may nevertheless seem to us in trouble as though He had changed towards us ( Psalm 67:10; Isaiah 64:16).

Job 9:21 sq. Zeyss: Although it seems to pious believers when in deep affliction and trial, as though God observed no measure and no discrimination in the infliction of punishment, it is nevertheless not so with Him; but such thoughts proceed from flesh and blood, yea, they are temptations of Satan (comp. Brentius above, Doctrinal and Ethical Remarks, No2).—Hengstenberg: To this result (viz. of regarding God as the author of evil and as absolutely unjust) we must come in our investigation of evil, if we look at the subject with carnal eyes. The matter looks differently, however, to him who is capable of spiritual discernment, which is true only of him who can bring his own processes and experiences into accord with God’s justice. He sees that the triumph of evil is always only apparent and transient, only the means of preparing the way for the triumph of the good. He sees that the righteous need suffering for temptation and purification, that so long as sin dwells in them, they cannot yet be exalted to glory, but that, as the Apostle says of himself, they must be “troubled on every side, yet not distressed” ( 2 Corinthians 4:8); otherwise they would soon be a dead reed. “The staff of affliction beats our loins down to the grave,” etc, etc. 

Job 9:30 seq. Œcolampadius: The most potent kind of comfort is that which comes from a pure conscience, which is as it were a perpetual outcry. But neither from that do we derive any benefit, if we look back at our works. For we shall never thus be purified, who in the strict judgment of God would be pronounced abominable, and defiled with filth.—Zeyss: The guilt of sin can be washed away by no snow-water, ye, or soap, i.e., by no outward works, or self-elected service of God, or papistic holy water. It is quite another washing that serves for that, to wit, the blood of Jesus Christ; 1 John 1:7.

Job 9:33. œcolamvadius: Without Christ we are such creatures as Job has described above. If however Christ is our arbiter and mediator ( 1 Timothy 2:5) He Himself will remove the rod.

Job 10:2 seq. Hengstenberg: The needless and aimless cruelty towards an innocent person, of which Job accuses God, seems all the more inexcusable if this innocent one is at the same time wholly helpless. It would be revolting to see omnipotence sporting with impotence.—To such cheerless results are we driven, when, like Job, we look into ourselves as into a golden cup. If in severe suffering we fail to recognize our own darkness, the Father of Lights must change into darkness.

Job 10:8 seq. Cramer: In affliction there is no better comfort than to remember that we are sprung from God ( Psalm 22:10).—Chr. Scriver (in the hymn: “Jesu, meiner Seele Leben”):

“Thy loving-kindness was around me flung,

Ere yet the world did lie around my way;

On Thee in my weak infancy I hung,

While helpless on my mother’s breast I lay.

• • • • • • •

Along the wayward paths of early youth

Thy loving-kindness ever followed me.

• • • • • • •

It is in Thee each moment I do live,

Thy Spirit ever with me doth abide;

All that I have is but what Thou dost give,

Thy light has ever been my journey’s guide.”

Hengstenberg: It is worthy of note, what a fund of knowledge of God Job still possesses, even when he seems to have completely forsaken God. With one who is penetrated, as he Isaiah, by the consciousness that every whiff of breath belongs to God, faith must, sooner or later, fight its way through all temptations and dark clouds.

Job 10:13 seq. Cramer: God does not afflict and trouble men willingly ( Lamentations 3:33), and although in affliction He seems to frown, He yet smiles on us in His heart. He stands behind the wall, and looks through the lattice; Song of Solomon 2:9.—Hengstenberg: Nothing tends more strongly to lead human nature astray, than the discovery that one whom you have been accustomed to love and to honor as your benefactor, has used his beneficence only as means to gratify the deepest malignity. Job thinks that his experience in relation to God is of this character. How under such circumstances must the Fountain of all consolation be changed into a poisonous spring!

Job 10:18 seq. Osiander: His great ingratitude if we do not thank God for the use of light in this life; and it is a heathenish speech to say—it were best never to have been born, or to have died immediately after birth.—Zeyss (on Job 10:20 seq.): Terrible as are death and the grave to natural eyes, they are no less sweet and comforting to the eyes of faith ( Luke 2:29; Philippians 1:21).—Starke: Those who are tried are wont to long greatly that God, if He will not altogether remove their suffering, would yet send some relief ( Isaiah 38:14).—Vict. Andreae: Do we not see in these two chapters (9. and10.) how the human heart in truth wavers to and fro between the proudest presumption and the most pusillanimous despair?

5. Third Division: Job 10.—A plaintive description of the pitiless severity with which God rages against him, although by virtue of His omniscience He knows his innocence.

Job 10:1-12 : Exordium ( Job 10:1) and First Double Strophe ( Job 10:2-12): developing the motive to this new complaint.

[“With brief preface of words which force themselves from the heart in three convulsive sobs (1 a b c), like the sparse large drops before the storm … the patriarch opens his cause in the ear of heaven.” Dav.]—My soul is weary of my life.—נָ‍ֽקְטָה, equivalent to נָקֹטָּה. Ezekiel 6:9, Perf. Niph. of קטט, which is synonymous with קוּט or קוּץ, to feel disgust. [Ges. and Fürst give a root נקט, from which Delitzsch also says it may be derived as a secondary verb formed from the Niph. נָקטֹ—a form which is also supported by the Aramaic] For the thought comp. Job 7:15-16; Job 9:21.—Therefore will I give free course to my complaint: עָלַי, lit. “with me, in me” (comp. Job 30:16; Psalm 42:6, 5], 12 11]; Jeremiah 8:18), not “over me.” [The cohortative futures are to be noted as expressive of the strength of Job’s feeling and purpose.] In regard to the rest of the verse [I will speak in the bitterness of my soul], comp. Job 7:11; Psalm 55:18, 17]. [“Job continues to believe that the boldness of his speech will be punished with death.” Renan.]

First Strophe: Job 10:2-11. An appeal to God not to deal so severely with him, seeing that his innocence is already well known to Him.

[“God’s dealing with Job was derogatory to the divine character, and dangerous and confounding to the interests of religion, and the first principles of religious men.”—Dav.]

Job 10:2. I will say to Eloah: condemn (comp. Job 9:20)me not. Observe that Job addresses this complaint also to God, like that in Job 9:28. Let me know wherefore Thou contendest with me (as adversary and judge (רִיב with Accus. as in Isaiah 27:8; Isaiah 49:25.

Job 10:3. Doth it please Thee that Thou oppressest, that Thou rejectest the work of Thy hands?—In this question Job touches on a first possibility which might be supposed to determine God to treat him as guilty. He inquires whether it may perchance “please” God, be agreeable to Him, give Him joy, thus to deal with himself. For הטוב לך in this sense, comp. Job 13:9; Deuteronomy 23:17, 16]. The interpretation adopted by Dillmann and others is also possible: “is it becoming for Thee,” etc., for which comp. Exodus 14:12; Judges 9:2.—[So besides Dillmann (who argues that this sense is better suited to the remonstrance with God), Ewald, Schlottmann, and Davidson, who says: “טוֹבdecet, not as others juvat. The argument is that God’s treatment of Job, a righteous Prayer of Manasseh, with such severity, was unbecoming a righteous God, and that the world expected other things, and that such things tended to the consternation of religious men, and the confusion of all fixed religious principles”]. Job here calls himself “the work of God’s hands,” not in order to excite sympathy in God, nor in order to touch, as it were, the honor of Him who had so elaborately and carefully formed him in his mother’s womb ( Psalm 139:15), but principally in order to call attention to his innocence, in order to indicate that he had essentially persevered in that status integritatis in which God had created him. [Job seems in this designation of himself to have had two things in view, closely associated in his mind, as the connection shows: first, the elaborate workmanship of his body (conveyed by the term יְגִיעַ, lit. the product of toilsome labor), which God had dishonored by the loathsome disease which He had sent upon him; and next the moral perfection, which he claimed still to possess, but which God had likewise dishonored by treating him as a sinner.—E.] This view is favored, not only by Job 10:7-8, but also by the circumstantial clause which immediately follows [shown to be a circumstantial clause by the fact that the verses following are the expansion of the preceding part of the verse]: While Thou shinest on the counsel of the wicked;i.e. favorest it, and causest it to succeed, comp. Psalm 31:17, 16]; 67:2 1]; Numbers 6:25.

Job 10:4. Hast Thou eyes of flesh (i.e., eyes limited to objects of sense, perceiving only the surface of things; comp. Isaiah 31:3), or seest Thou as man seeth?i.e., with a vision shortsighted and superficial as man’s (comp. 1 Samuel 16:7). By this question a second possible reason why God might be supposed to treat Job as guilty is indicated as being in reality out of the question; or, in other words: an appeal is taken to His omniscience, to His infallible knowledge of that which lies before Him in men’s hearts.

Job 10:5. Are Thy days as the days of a mortal, or Thy years as the days of a man?—A third possibility is here indicated: that God might be, like men, short-lived; that in general He might be, like them, a mortal, a limited, changeable creature. This third and last possible reason is obviously related to both the preceding (not simply to that which immediately precedes, as Welte and Hahn think) as cause to effect, or as that which is deepest and most fundamental to that which belongs rather to the outward appearance.

Job 10:6. That Thou (so zealously) seekest after my guilt, and searchest after my sins?i.e., that Thou doest what short-sighted men would do, seekest to extort from me the confession of a guilt which has escaped Thy vision, by the application of inquisitorial tortures, viz., by decreeing that I should suffer. [“Such a mode of proceeding may be conceived of in a mortal ruler, who, on account of his short-sightedness, seeks to bring about by severe measures that which was at first only conjecture, and who, from the apprehension that he may not witness that vengeance in which he delights, hastens forward the criminal process as much as possible, in order that his victim may not escape him. God, however, to whom belongs absolute knowledge and absolute power, would act thus, although,” etc. (see next verse). Delitzsch. And Schlottmann (after Wolfssohn) quotes the following from the Sifri on Deuteronomy 32:40 : “And I say, I live for ever. It is in my power at once to recompense the wicked, but I live for ever, and hasten not the retribution. A king of flesh and blood hastens the retribution, for he fears that he or his enemy may die, but I live for ever.”]

Job 10:7. Although Thou knowest (עַל here equivalent to “notwithstanding, although” [“lit. upon, or over and above, in addition to, in spite of”], as in Job 16:17; Job 34:6; Isaiah 53:9) that I am not guilty (comp. Job 9:29) and there is no one who delivers out of Thy hand—i.e., that Thou, in any case, whether we men are guilty or not, hast us completely in Thy power, and canst do with us what Thou wilt: hence Thou actest strangely in seeking so zealously for reasons why Thou shouldst condemn us.

Second Strophe. Job 10:8-12. The severe treatment which God inflicts on Job stands in cruel contradiction not only to His omniscience, but also to His paternal goodness and love. [“The feeling of contradiction between the Deity’s past and present rises ever in intensity in Job’s breast, and in amazement he sets the two in blank opposition to each other before God Himself—let Him reconcile Himself with Himself if He may. While there is fearful keenness of dialectic here, there is also irresistible tenderness of expostulation. The appeal is from God to God: Thy hands have made me, and Thou destroyest me.” Dav 

Job 10:8. Thy hands have carefully formed and perfected me.—[“The hinge of connection with the last strophe is מִיָּדְךָ nor can deliver from Thy hand—Thy hands have made me.” Dav.]. The thought conveyed by the phrase יְגִיעַ כַּפֶּיךָ is here again resumed from Job 10:3 and expanded in a description in which there are several points of agreement with Psalm 139:13-16.—עִצְּבוּנִי, lit. “have carved me” (עִצֵּב, a Piel intensive, cognate with חצב,קצב), i.e., elaborately formed [“especially appropriate as describing the fashioning of the complicated nature of man.” Del.]. The following עָשָׂה bears the same relation to this עִצֵּב as perficere, consummare bears to the simple fingere. The clause added in b, יַחַד סָבִיב, “altogether round about” (Vulg.: me totum in circuitu) represents the fashioning and perfecting activity of God as concerned with man’s entire organism, including all his limbs and parts. [And yet (ו consec. with strong adversative sense) Thou destroyest me!—An exclamation of amazement and reproach.]

[That the Divine Arbitrariness, which is the conception held by a perverted mind of the Divine Sovereignty, enters into Job’s train of thought here is plain enough. But that it is the prominent notion may certainly be doubted. This is scarcely consistent with the urgent pathos of the plea: “Oh! remember that thou hast formed me as the clay!” The central thought as expressed by the verbs in Job 10:8, especially עִצֵּב, by the adverbial clause יַחַד סָבִיב, and by the detailed description of Job 10:10-11, is that of the exquisite elaborate workmanship involved in his creation, and the wonder that the Divine Artist should be so regardless of His work as wantonly to ruin it.—E.]

Job 10:10. Didst Thou not pour me out as milk—viz.: in the act of conception, when my body received its development out of a purely liquid material.—[The Imperfects in this verse and the following have their time determined by the Perfects of Job 10:8-9. The use of the Imperf. may be explained with Ewald: “because the wonder is so vividly present to Job’s mind;” or, as Davidson expresses it: “Job again feels the Divine hand upon him.”—E.] And curdled me like cheese?—to wit, into the formless mass of the embryo, which in Psalm 139:16 is called גֹלֶם, but here is compared with גְבִינָה, i.e., cheese (lit. curd, the pap-like material of cheese not yet hardened, not “cream” (Schlott.) nor “whey” (Hahn and Ewald) [neither of these definitions being suitable for the reason that the material is not coagulated]). For הִתִּיךְ, to pour out, comp. 2 Kings 22:9 (likewise the Kal above in Job 3:24). “To pour into a mould” is a signification which belongs to the word neither here nor in the parallel passage just given (against Seb. Schmidt and Delitzsch): this would be rather נסךְ or יצק [“The development of the embryo was regarded by the Israelitish Chokma as one of the greatest mysteries.” Ecclesiastes 11:5; 2 Maccabees 7:22 sq. Del.]

Job 10:11. With skin and flesh Thou didst clothe me, and with bones and sinews Thou didst interweave me.—(שׂוֹכֵךְ from שׂוּךְ, Job 1:10, synonymous with סכך in the parallel passage, Psalm 139:13.) [The verse may be regarded as a continuation of the question in Job 10:10. So Con, Dav, etc.] Grotius rightly observes that the description here given of the development of the fœtus is in general true to nature, and corresponds to the actual process (hic ordo in genitura est: primum pellicula fit, deinde in ea caro, duriora paulatim accedunt). With equal correctness most modern expositors remark that this agreement of the description with the natural processes of conception and development is only of a general sort, and that the passage must not be pressed, as is done by Scheuchzer, Oetinger, etc. [as “including and going beyond all systemata generationis”] seeing that this is to attribute to the Holy Scriptures a purpose which is foreign to it.

Job 10:12. Life and favor [“this combination does not occur elsewhere.” Del.] hast Thou shown me (lit. “done to me”—עשׂה, referring at the same time by zeugma to the first object, “life”), and Thy oversight (Thy providence,) has preserved my breath: has done this, to wit, not only during the embryonic state, but through the whole time from my birth to the present. By רוּחַ are designated at the same time both the breath as the outward sign of life, and the spirit as its inward principle; comp. Job 17:1; Ecclesiastes 3:19.

Third Division. Second Half (Double Strophe). Job 10:13-22. Continuation of the complaint, and a further advance in the same to the point of wishing that he had never been born.

First Strophe. [God’s goodness in the past simulated, his secret purpose having from the first contemplated the infliction of suffering on Job, whether guilty or innocent.—E.]

Job 10:13. And (nevertheless) Thou didst hide these things in Thy heart.—[וְ strongly adversative: yet, notwithstanding all Thy care in my creation, and all Thy apparent kindness in the past, Thy hidden purpose all the time contemplated my destruction. The connection of this verse is evidently with what follows, and its place is at the beginning of the present strophe. אֵלֶּה and זֹאת cannot refer to the care and favor bestowed on him in his creation and preservation, for it could not be said of these that God had “hidden them in His heart;” they must refer to the present and coming manifestations of the Divine displeasure, which are about to be detailed, and which Job here charges as the consummation of God’s secret eternal plan.—E.] Since the discourse, after the mild conciliatory turn which it had taken in the last division, especially in Job 10:12, here evidently falls back into the bitter tone of complaint, it follows that the וְ at the beginning of this verse is to be taken adversatively. I know that this was in Thy mind—i.e., that this determination had long been formed by Thee (זֹאת עִמָּךְ as in Job 23:14; Job 27:11), viz., to assail me, and visit me with the direst calamities, in the manner described in the following verses, 14–17.

Job 10:14. If I should sin, Thou wouldest watch me.—וּשְׁמַרְתָּנִי, lit, custodies me, here custoditurus eras me, as these verses in general exhibit that which, in Job’s opinion, God had long since determined, and had the disposition to do. שמר here moreover is not “to keep in remembrance, to bear anything in mind” (Stickel, Hirzel, Delitzsch, for then the accus, of the thing kept ought to have been expressed (comp. Proverbs 4:21; Proverbs 7:1).—The meaning is rather to watch one carefully, to hold under observation, rigide observare s. custodire aliquem; comp. Job 7:12; Job 13:27.

Job 10:15. If I should be wicked—woe unto me!—As is evident from this exclamation אללי לי, “woe unto me!” which takes the place of a clause expressing the consequence in the future, רשעתי is a stronger expression than חטאתי in the verse preceding. [“אללי very strongly expressive of terror or pain, Micah 7:1; words would fail to describe the violence of the punishment.” Dav. As much stronger therefore as אללי is than שמר, so much stronger, it may be inferred, is רשע here than חטא.—E.]. It must not therefore be weakened by rendering it (with Schlottmann and Olshausen) “being found guilty;” it expresses the idea of gross, presumptuous sinning, deserving of a punishment indescribably severe (here indicated only by an exclamation of woe).—And were I righteous (the opposite case of the two hitherto mentioned) I should not then (according to God’s plan and purpose) lift up my head:i.e., I should not dare to enjoy my righteousness, nor to profit toy my good conscience so as to look up with freedom and confidence: comp. Job 11:15; Job 22:26; Luke 21:28. Rather would he even then go his way like one who had an evil conscience: filled with shame, and in sight of my misery.—רְאֵה is either to be taken as constr. state of an adj. רָאֶה, not elsewhere occurring (of a like structure with קָשֶׁה,יָפֶה, etc., so Gesenius, Fürst, Welte, Hahn, Del. [Schult, Schlot, Dav.] etc.), or we are to read רֹאֶה (Piscator, Ewald, Hirz, Böttch, Dillm. [Ren, Hengst.] etc.): for to take it as Imper. [E. V, “therefore see thou mine affliction”] (De Wette), or as Infin. (Umbreit, Rosenm.) [Carey] makes the construction altogether too hard.

Job 10:16. And should it (my head) lift itself up:i.e., should I, although condemned by Thee, still exhibit a cheerful courage and a proud self-consciousness. This accordingly is not a new case, but an expansion of that just supposed in Job 10:15 b. On יִגְֹאֶה comp. Job 8:11; on the omission of אִם see Ewald, § 357, b.As a lion Thou wouldest (then) hunt me and again show Thy wondrous power in me: to wit, by means of the most exquisite tortures, and the most violent persecutions, with which Thou wouldest then visit me. [“Thou wast wonderful in my creation ( Job 10:8-12); and now Thou art wonderful in inventing new means of destroying me.” Words.]. כַּשַּׁחַל certainly belongs to God as the subj. addressed, not to Job as obj. (as Schlottmann [and Davidson] think). We find God in His anger compared to a beast of prey also in Job 16:9; He is in particular described as a lion tearing His prey in Hosea 5:14; Hosea 13:7; comp. Isaiah 31:4; Isaiah 38:13; Jeremiah 25:38; Lamentations 3:10; Amos 3:12. On the use of שׁוּב with a finite verb following to express the adverbial notion “again, repeatedly”—a construction similar to that above in Job 6:28—comp. Ewald, § 285, b. On תִּתְפַּלָּא, with final vowel â, although not in pause (as also in Numbers 19:12), see Ewald, § 141, c. [Ewald. who is followed by Davidson, finds in the details of the Divine Plan against Job as here unfolded “a cruel tetralemma, a fearful fourfold net,” to compass the ruin of Job whichever way he should turn. (1) Were he to err—and to err is human—God would watch him with the keenest eye, and punish him without pity. (2). Should he sin heinously, his punishment would be commensurate with his guilt, transcending all description. (3). Should he however be innocent he must still be doomed to bear about with him a guilty look, and seem and feel like a criminal. (4). Should he be unable from pride, or conscious innocence thus to belie his integrity, and dare to hold up his head, God would in His wrath hunt him like a lion.—The scheme is ingenious and plausible, and has not yet been successfully disproved. Schlottmann argues against it: (1). That the distinction it makes between רשע and חטא is forced, to which what has been said above is a sufficient answer. (2). That the mention in Job 10:15 of the possibility of being righteous along with that of being wicked is wholly superfluous! a remark which it is difficult to understand. Job is enumerating all the moral possibilities of his condition, and showing that whichever course he takes his Omnipotent Adversary is there to meet him with a flaming sword of vengeance. Assuming therefore Ewald’s view to be not unfounded, the following additional remarks suggest themselves concerning it1. In the first two hypotheses, in which the guilt of Job is assumed, the hypothetical element is made distinct and strong by the use of אִם; in the last two, which assume his innocence the אִם is omitted2. Each pair of hypotheses presents a climax, the second hypothesis being an advance upon the first, both in the protasis and apodosis; the fourth upon the third, especially in the apodosis.—E.].

Job 10:17. Thou wouldest renew Thy witnesses against me: i.e., ever cause new witnesses to appear against me, viz., ever new sufferings and calamities: comp. Job 16:8, where may be found the same personification of sufferings as witnesses which, in the eyes of men, ever rise up to testify against him and his innocence,—And increase Thy displeasure against me (עִם here the same as contra; comp. Job 13:19; Job 23:6; Job 31:13); ever new troops and an army against me. The phrase,חֲִליכוֹת וְצָבָא is not to be understood as a hendiadys, as if it denoted “ever new hosts, alternating hosts” [“with host succeeding host against me”: Con, Dav, Ren, Words, Schlott, Ges, Noy, etc.], for this idea would be more simply expressed by חֲלִיכוֹת צָבָא (against Hirzel and most moderns). Rather does צבא denote the main body of the army, while חֲלִֹיכוֹת, lit, “exchanges” are fresh advancing reserves, or reinforcements. With the former, the original main army, are compared Job’s principal sufferings, while the latter the reserve troops, denote the new species of pains and tortures with which God continually afflicts and vexes him (Job being represented as a fortress, the object of God’s hostile attack; comp. Job 19:12; Job 30:12). [חליכות stands first as being the prominent element, Job’s mind dwelling principally, though not altogether, on the new tortures with which God assailed him, as is evident also from תתדשׁ and תרב just before.—E.]. Moreover it will be seen that every verse—member from Job 10:14 to Job 10:18 inclusive ends in the vowel î, a fact already noted by Böttcher, which can scarcely be accidental. The impression that the Divine wrath has especial reference to the single individuality (the one 1) of the lamenting Job is strongly intensified by this continuous repetition of the rhyme from the pronominal inflection (Delitzsch).

Second Strophe: Job 10:18-22, consisting of two thoughts: a. Curse of his own existence

Job 10:18-19 (a condensed repetition of Job 3:11-16); b. Prayer for a short respite before going down into the dark realm of the dead (repeated out of Job 7:16-19).

Job 10:18. Why then didst Thou bring me forth out of the womb? I should have died, etc. “The Imperfects אוּבַל,אֶהְיֶח,אֶגוְעַ have a hypothetic coloring, being strictly the conclusion of a pre-supposition indicated by the preceding question. They indicate what would have happened, if God had not called him into being out of his mother’s womb, in his opinion, which Hebrews, as a wise Prayer of Manasseh, here puts in opposition to the Divine treatment” (Dillmann). [The Eng. Ver. “Oh that I had given up the ghost, and no eye had seen me!” is feeble, and destroys the unity of the passage formed by this member, and the verse following, represented as above indicated by the three conditional Imperfects.—E.].

Job 10:19. הוּבַל expresses the idea of being borne in slow solemn procession, as is customary in burial; so also in Job 21:32.

Job 10:20. Are not my days few? Let Him cease then,—let Him let me alone.—Thus are the words to be rendered according to the K’thibh יֶחְדָּל and יָשִׁית not as a petition addressed to God, but as a request expressed concerning Him in the third person, as one who had withdrawn. The K’ri, in giving instead the Imperf. וַחֲדַל and וְשִׁית: “cease,” and “let me alone” (so also most of the Ancient Versions), [F. V.], is a change of the original text, suggested by Job 7:16, which passage is here imitated, although indeed only freely. [This use of the 3 d person here, following the K’thibh which undoubtedly is the correct reading, is a noticeable and masterly stroke, expressing the helpless, exhausted prostration of Job’s spirit at the close of his discourse.—The vehement Titanic energy of his previous defiance has expended itself: he no more ventures to stand up face to face with God, and with head uplifted pour forth his bitter remonstrances: he now lies low in the dust, panting with the weary strife, with no hope but in death, and with averted, down-cast eye, exclaims of God—“Let Him cease for a little while!” Another indication of his mental exhaustion is found in the fact that the remainder of his discourse is made to consist of a repetition of phrases from Job 7.—He can only repeat, mechanically almost, what he has said, although even in this there is inimitable pathos.—E.]. שִׁית מִן, to turn away the attention from any one, like שָׁעָה with מִן, Job 7:19; Psalm 39:14 [ Psalm 39:13]; to supply לֵב, or עֵינַיִם, or יָד (after Job 13:21) is not really necessary.—That I may be cheerful a little while, lit, look up brightly, as in Job 9:27; Psalm 39:14 [ Psalm 39:13]

Job 10:21. Before I go hence and return not: [second clause וְלֹא אָשוּב adverbial, = not to return]. Comp. Job 7:7-10. An צלמות, comp. on Job 3:6.

Job 10:22. Into the land of darkness, like to midnight.—So Ewald, Dillmann, etc., in order to express the idea of an intensified degree of darkness, indicated by אֹפֶל (lit, “covering”: see Job 3:6; Job 23:17; Job 28:3; Psalm 91:6).—Of the shadow of death, and of confusion.—לֹא סְרָרִים [סדריםἄπ. λεγ in the Old Testament, but a common word in the later Hebrew, Del.], lit, “no ranks,” i.e., disorder, chaotic confusion (Tohuvabohu, Genesis 1:2). For this use of לֹא, as a terse negation of the conception of a noun, like our prefix un-, or dis-, comp. Job 8:11; Job 26:2-3.—Where it is bright like midnight. וַתֹּפַע, lit, “so that it shines forth, is bright (comp. Job 3:4; Job 10:3). The subj. of this verb is certainly אֶרֶץ (Hirzel, Delitzsch, etc.); the neuter use of the fern. תפע is less probable. אֹפֶל here again signifying the most intense darkness, the most sunless gloom, (ipsum medullitium umbrœ mortis, ejusque intensissimum, Oetinger). “To be bright like midnight” (the direct opposite of Psalm 139:12) is a strong terribly vivid description of superlative darkness, as it rules in the under-world. Compare Milton’s: “not light, but darkness visible,” in his description of hell. 

DOCTRINAL AND ETHICAL
1. The fundamental thought, around which all the discussions of this new discourse of Job 3resolve, is that of absolute power in God, and of that power acting in a merciless arbitrary manner, entirely regardless of all human right and innocence. “He destroys the innocent as well as the guilty;”—such is the harsh utterance against God as a tyrant, raging in anger, trampling down all right under His feet ( Job 9:22), to which Job advances from the concession which he has previously made to both his opponents, that God’s action is always and uniformly just (comp. Exeget and Crit. Rem’s, No1). He concedes to them, especially to Bildad, without further question: “what God does must be right, just because God, the Righteous One, does it.” But with bitter sarcasm he resolves this into the proposition: “God does just what He pleases, whether it is really righteous or not!” Thus, instead of the God of absolute justice, whom the friends had held up before him and defended (in a way that was one-sided and narrow enough, to be sure), he forms for himself a gloomy, horrible representation of a God of absolute power, who rules and directs not according to objective standards of right, but according to the promptings of an arbitrary will, subject to no restraint. It is the θεὸς δίκαιος of Marcion, who is absolutely and in essence disjoined from all kindness and love; nay, more, it is the God of the pre-destinatianists and extreme (supra-lapsarian) Calvinists, disposing of the destinies of men in accordance with an unconditional, arbitrary decree (decretum absolutum), irrespective of all moral worthiness or unworthiness—such is the Being whom Job here delineates, and before whose hostile assaults on his person, guiltless as he knows himself to be, he recoils in shuddering anguish. Instead of dwelling as he had formerly done ( Job 2:10) on the remembrance of the manifold goodness which he had experienced from God, and bowing in patience beneath His hand, and confidently awaiting the explanation in the near or remote future of the dark destiny which according to an inscrutable decree overshadowed him, he here thrusts away from himself all such comfort, writhes like a worm under the crushing pressure of that horrible spectre into which his perverted imagination had transformed the only just and holy God, imputes to Him the severe treatment which although innocent he had endured as a long-cherished and well-contrived plan (ch10:13–17), and finally relapses into that tone of deepest despair and most disconsolate woe which he had heretofore struck upon, by cursing his existence ( Job 10:18 seq.) and beseeching God for just one thing—that before he should depart hence into the eternally dark and joyless Hereafter, He would once again let him alone, that he might have one short last respite in this life. In short it is the sorely tried sufferer, who is not indeed really forsaken by God, but who has nevertheless given himself up, who here pours out his grief without restraint in a lamentation which is at the same time throughout an arraignment of God. Comp. Luther in his Preface to our book: “For before that Job Cometh into the pangs of death, he praiseth God concerning the spoiling of his goods, and the death of his children. But when death is before his eyes, and God withdraweth Himself, then do his words show what manner of thoughts a Prayer of Manasseh, however holy he be, may have against God; how it seemeth to him that God is not God, but a mere judge and an angry tyrant, who exerciseth His power, and careth for no man’s well-being. This is the most extreme part of this book. Only those can understand it, who also feel and know what it is to endure God s wrath and judgment, and to have His mercy hid from them.”

2. Under the rough shell of this abstract predestinatianist way of thinking, the discourse conceals a rich store of glorious religious truths, and powerful testimonies in behalf of a living saving faith, which show to us that Job has been sorely afflicted indeed, but not rejected; nay, more, that bright beams of Divine light pierce the thick darkness, and line with glory the edges of the black clouds of doubt which have come between him and the gracious face of his Heavenly Father. As Brentius beautifully says: “Here you have the blasphemies of hell, into which those are tempted who are for any time judicially forsaken by the Lord;… but Job argues his cause according to his feelings: for in such dread of the judgment as possesses him he feels God to be not a Father, but an executioner.… But Mark, at this point the faith of Job lifts up its head even in the midst of judgment! For as Christ, our Lord, when cast into the midst of hell, cries out that He is forsaken, yet at the same time acknowledges God to be His God—for He says: My God, why hast Thou forsaken me? so Job, overwhelmed with all evils, wondering how God, who was before so generous, can now be so cruel a Judges, recounts in the spirit of faith the mercies of the past from the time before his birth until his growth to manhood; for unless a spark of faith had been left in him, he would not have been able to recognize the mercies which he enumerates ( Job 10:8-12).” Among these testimonies to the fact that in the midst of all the darkness and judicial terrors which assailed him he still maintained his faith, may be mentioned:

a. The glorious description which he gives in Job 9:5-12 of the Omnipotence and greatness of God, as the same is manifested in the works of His creation, both on earth and in heaven—one of the most elevated descriptions which the poetic literature of the Old Testament has anywhere produced on this topic.

b. The strikingly beautiful description which he gives of the special care and the infinite skill and wisdom exercised by the providence of God in its influence on man’s generation, on the earliest development of the individual human life in the womb, and on every subsequent stage of that development up to mature manhood: Job 10:8-12.—This, too, like the former, is one of the noblest contributions of this book to physico-theology, and to the Bible doctrine of the creation of the individual human life, and of the origin of the soul. Like the parallel passage in Psalm 139:13-16, this description seems decidedly to favor the theory of creationism, according to which the generation of each individual man presupposes a concurrent act of immediate creation on the part of the Divine omnipotence (comp. Lactantius. De opif Dei, c. 19). At the same time it is evident, especially from Job 10:10, with the strong emphasis which it lays on the participation of the parents in the origination of the human organism, that the fundamental idea of traducianism, or generationism, is not foreign to the writer’s thought, but is to be included in it as a presupposition which is not to be ignored. So then these two methods of representation, that of creationism and that of generationism, must always and everywhere go hand in hand, mutually supplementing and rectifying one another, (comp. Nitzsch, Syst. of Christ. Doct. § 107, Rem2; Rothe, Elk. § 124, Rem1; Frohschammer, Ueber Ursprung der menschlichen Seele, 1854).

c. Again, the absolute superiority of the Divine intelligence to the human, and hence the infinite knowledge and unapproachable wisdom of God, are described in Job 9:3-4 (comp. Job 9:14 seq.; Job 10:4) with an impressive power and beauty, rivalling the most important of those Old Testament passages (e.g. Psalm 139.) where this theme is unfolded.

d. When in contrast with all this Job comes to speak of the weakness, vanity, and transitoriness of human existence, his words are not less impressive and eloquent. They resemble (especially Job 9:25 seq. “For my days are swifter than a runner, etc.”, comp. Job 10:20. “Are not my days few,” etc.) those passages in Job’s earlier Lamentations, at the beginning of Job 7, where he describes the transiency and vanity of man’s life on earth; but they also resemble similar passages in the preceding discourses of Eliphaz and Bildad. Thus it is that this complaint over the hasty flight and the misery of human life, presents itself as a constant theme with all the speakers of this book, and is indeed a characteristic property of all the Chokmah poets and teachers of the Old Testament generally.

e. With this repeated emphasizing of human weakness is closely connected the prominence given to the consciousness, characteristic of the Old Testament stand-point of faith and life, of such superiority in God over man as makes it absolutely impossible for the latter to contend, or to come into comparison with Him, there being no arbiter or judicial mediator between both ( Job 9:32 seq.). The recognition of this both indirectly postulates such a mediator and prompts to an expression of the yearning felt for him; comp. above on Job 9:33.

f. Finally, it is a noticeable trait of Job’s profound piety that repeatedly, in the midst of his sorrowful complaint, he addresses himself directly to God. Indeed, from Job 9:28 on, he no longer speaks in the third person of God, but in the second person to Him. This tone of entreaty, which the sorely afflicted sufferer maintains, even where he utters the bitterest complaints and accusations against God, is instructive in regard to that which should be regarded as in general the fundamental frame of his soul (comp. on Job 9:28, and on Job 10:2). According to this, he appears as one whom God had in truth not forsaken, but only afflicted for the sake of proving him. Indeed, far from being objectively forsaken of God, he is not once guilty of forsaking God in the subjective sense (i.e. in a spirit of self-will, through doubt, disobedience or open apostasy). In the inmost depths of his praying heart, he does not once believe that he is forsaken or rejected by God; he only fears such a doom in passing, but every time springs shuddering back with hope, or at least with longing to God, and (like a child, severely chastised, which nevertheless knows no other refuge and no other comfort than may be found with its father) does not stop clinging to the Heavenly Author of his being, ever renewing his complaints and petitions to Him for help. “It is true that Job, so long as he regards his sufferings as a dispensation of divine judgment, is as unjust towards God as he believes God to be unjust towards him; but if we bear in mind that this state of conflict and temptation does not preclude the idea of a temporal withdrawal of faith, and that, as Baumgarten (Pentat. i209) aptly expresses it, the profound secret of grayer is this, that man can prevail with the Divine Being, then we shall understand that this dark cloud need only be removed, and Job again stands before the God of love as His saint” (Del.).

HOMILETICAL AND PRACTICAL
The survey given above (No2 a-f) of those portions of the preceding section having the greatest doctrinal and ethical value will show where the most fruitful themes for homiletic discussion may be found. In any case the separate treatment of these themes commends itself in proportion to the richness of their contents and their high significance, in preference to the homiletic treatment of the whole discourse through all its length as a unit. If a comprehensive text is sought for, either one of the three sections, into which the whole discourse is divided, may be chosen. Or combining the first two sections into one of greater length, the division by chapters may be followed. In this case the theme of a homily on Job 9. might run: “The saint of the Old Testament groaning under the pressure of the Divine omnipotence, not having as yet the consciousness of an atonement.” The theme for Job 10. might be stated: “The pious sufferer of the Old Testament on the brink of despair,” or “wavering between a child-like, thankful, trustful recognition of the Father-love of God ( Job 10:8-12) and disconsolate complaint because of His apparent merciless severity.”—As shorter texts the following present themselves: Job 9:2-12—God’s Omnipotence; Job 9:13-24—The apparent injustice of the Divine government of the world; Job 9:25-35—The cheerless and helpless condition of the suffering righteous under the Old Dispensation, who as yet knew no mediator between God and men; Job 10:1-7—The contradiction which shows itself between the fact of God’s omniscience, and that of the innocent suffering of the godly; Job 10:8-12.—God’s fatherly love, and His merciful all-including care as exhibited in the creation and preservation of human life; Job 10:13-22.—God as the hostile persecutor of the sufferer, who fancies himself to be forsaken by Him, and who is deprived of all earthly comfort.

Particular Passages
Job 9:5 sq.: Oecolampadius: The levelling of mountains, the shakings of the earth, eclipses of the sun and of the stars, and in short the movements of the universe are testimonies to the power of God. It must needs be that He is mighty who hurls mountains into the sea with such ease, that it is scarcely noticed.… Hence believers derive the hope that nothing is so terrible or so grievous but God can alleviate it, especially when He says: “If ye have faith as a grain of mustard seed, ye shall say unto this mountain, Remove hence to yonder place, and it shall remove” ( Matthew 17:20). By which saying it is testified that the highest power belongs to those who believe.—Starke: If God has the power to remove mountains, He certainly has the power to deliver out of all troubles ( Psalm 50:25).—The heavens are a mirror of the infinite and incomprehensible Wisdom of Solomon, Goodness and Omnipotence of God. Even the heathen have learned from their reflections, that there must be a supreme intelligent Being, who rules over all. Every star is our schoolmaster, and testifies to us that there is a God.

Job 9:10 sq. Brentius: God’s judgments are hidden: at first sight they seem to men either unjust or foolish, but in the end His counsel is understood, and His back is seen, though not His face ( Jeremiah 18:17).… Hence if God should pass before thee, i.e. if He should carry on some wondrous work before thine eyes, although at first thou shouldst be ignorant what it Isaiah, or what He wills by His wonderful work, nevertheless thou canst not doubt in the least that He is good and wise and just.—Tuebing. Bible: God as omnipresent is continually around us and with us, although we see Him not.—Osiander: Although God is without the least varying disposed towards us as a Father, it may nevertheless seem to us in trouble as though He had changed towards us ( Psalm 67:10; Isaiah 64:16).

Job 9:21 sq. Zeyss: Although it seems to pious believers when in deep affliction and trial, as though God observed no measure and no discrimination in the infliction of punishment, it is nevertheless not so with Him; but such thoughts proceed from flesh and blood, yea, they are temptations of Satan (comp. Brentius above, Doctrinal and Ethical Remarks, No2).—Hengstenberg: To this result (viz. of regarding God as the author of evil and as absolutely unjust) we must come in our investigation of evil, if we look at the subject with carnal eyes. The matter looks differently, however, to him who is capable of spiritual discernment, which is true only of him who can bring his own processes and experiences into accord with God’s justice. He sees that the triumph of evil is always only apparent and transient, only the means of preparing the way for the triumph of the good. He sees that the righteous need suffering for temptation and purification, that so long as sin dwells in them, they cannot yet be exalted to glory, but that, as the Apostle says of himself, they must be “troubled on every side, yet not distressed” ( 2 Corinthians 4:8); otherwise they would soon be a dead reed. “The staff of affliction beats our loins down to the grave,” etc, etc. 

Job 9:30 seq. Œcolampadius: The most potent kind of comfort is that which comes from a pure conscience, which is as it were a perpetual outcry. But neither from that do we derive any benefit, if we look back at our works. For we shall never thus be purified, who in the strict judgment of God would be pronounced abominable, and defiled with filth.—Zeyss: The guilt of sin can be washed away by no snow-water, ye, or soap, i.e., by no outward works, or self-elected service of God, or papistic holy water. It is quite another washing that serves for that, to wit, the blood of Jesus Christ; 1 John 1:7.

Job 9:33. œcolamvadius: Without Christ we are such creatures as Job has described above. If however Christ is our arbiter and mediator ( 1 Timothy 2:5) He Himself will remove the rod.

Job 10:2 seq. Hengstenberg: The needless and aimless cruelty towards an innocent person, of which Job accuses God, seems all the more inexcusable if this innocent one is at the same time wholly helpless. It would be revolting to see omnipotence sporting with impotence.—To such cheerless results are we driven, when, like Job, we look into ourselves as into a golden cup. If in severe suffering we fail to recognize our own darkness, the Father of Lights must change into darkness.

Job 10:8 seq. Cramer: In affliction there is no better comfort than to remember that we are sprung from God ( Psalm 22:10).—Chr. Scriver (in the hymn: “Jesu, meiner Seele Leben”):

“Thy loving-kindness was around me flung,

Ere yet the world did lie around my way;

On Thee in my weak infancy I hung,

While helpless on my mother’s breast I lay.

• • • • • • •

Along the wayward paths of early youth

Thy loving-kindness ever followed me.

• • • • • • •

It is in Thee each moment I do live,

Thy Spirit ever with me doth abide;

All that I have is but what Thou dost give,

Thy light has ever been my journey’s guide.”

Hengstenberg: It is worthy of note, what a fund of knowledge of God Job still possesses, even when he seems to have completely forsaken God. With one who is penetrated, as he Isaiah, by the consciousness that every whiff of breath belongs to God, faith must, sooner or later, fight its way through all temptations and dark clouds.

Job 10:13 seq. Cramer: God does not afflict and trouble men willingly ( Lamentations 3:33), and although in affliction He seems to frown, He yet smiles on us in His heart. He stands behind the wall, and looks through the lattice; Song of Solomon 2:9.—Hengstenberg: Nothing tends more strongly to lead human nature astray, than the discovery that one whom you have been accustomed to love and to honor as your benefactor, has used his beneficence only as means to gratify the deepest malignity. Job thinks that his experience in relation to God is of this character. How under such circumstances must the Fountain of all consolation be changed into a poisonous spring!

Job 10:18 seq. Osiander: His great ingratitude if we do not thank God for the use of light in this life; and it is a heathenish speech to say—it were best never to have been born, or to have died immediately after birth.—Zeyss (on Job 10:20 seq.): Terrible as are death and the grave to natural eyes, they are no less sweet and comforting to the eyes of faith ( Luke 2:29; Philippians 1:21).—Starke: Those who are tried are wont to long greatly that God, if He will not altogether remove their suffering, would yet send some relief ( Isaiah 38:14).—Vict. Andreae: Do we not see in these two chapters (9. and10.) how the human heart in truth wavers to and fro between the proudest presumption and the most pusillanimous despair?
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Verses 1-20
III. Zophar and Job: Chaps11–14
A.—Zophar’s violent arraignment of Job, as one who needs in penitence to submit himself to the all-seeing and righteous God:
Job 11
1. Expression of the desire that the Omniscient One would appear to convince Job of his guilt

Job 11:2-6
1 Then answered Zophar the Naamathite, and said:

2 Should not the multitude of words be answered?

and should a man full of talk be justified?

3 Should thy lies make men hold their peace?

and when thou mockest, shall no man make thee ashamed?

4 For thou hast said, My doctrine is pure,

and I am clean in Thine eyes.

5 But oh that God would speak,

and open His lips against thee;

6 and that He would show thee the secrets of Wisdom of Solomon,
that they are double to that which is! 

Know therefore that God exacteth of thee less than thine iniquity deserveth.

2. Admonitory description of the impossibility of contending against God’s omniscience, which charges every man with sin:

Job 11:7-12
7 Canst thou by searching find out God?

canst thou find out the Almighty unto perfection?

8 It is as high as heaven, what canst thou do?

deeper than hell, what canst thou know?

9 The measure thereof is longer than the earth,

and broader than the sea.

10 If He cut off, and shut up,

or gather together, then who can hinder Him?

11 For He knoweth vain men;

He seeth wickedness also; will He not then consider it?

12 For vain man would be wise,

though man be born like a wild ass’s colt.

3. The truly penitent has in prospect the restoration of his prosperity; for the wicked, however, there remains no hope:

Job 11:13-20
13 If thou prepare thine heart,

and stretch out thine hands toward Him;

14 if iniquity be in thine hand, put it far away,

and let not wickedness dwell in thy tabernacles.

15 For then shalt thou lift up thy face without spot;

yea, thou shalt be steadfast, and shalt not fear.

16 Because thou shalt forget thy misery,

and remember it as waters that pass away;

17 and thine age shall be clearer than the noonday;

thou shalt shine forth, thou shalt be as the morning.

18 And thou shalt be secure, because there is hope;

yea, thou shalt dig about thee, and thou shalt take thy rest in safety.

19 Also thou shalt lie down, and none shall make thee afraid;

yea, many shall make suit unto thee.

20 But the eyes of the wicked shall fail,

and they shall not escape,

and their hope shall be as the giving up of the ghost.

EXEGETICAL AND CRITICAL
The comparative violence of this new arraignment of Job is to be explained by the fact that he in his last discourse had positively maintained his innocence, and had accused God quite openly and directly of injustice. Zophar, the youngest and the least considerate of the three friends, opposes him on this head with the declaration that God the All-wise and All-seeing, would observe in him, as in all men, enough of sin to justify the stern infliction of punishment on him ( Job 11:6). He indeed gives direct expression to the thought that the suffering which Job endured was well-deserved punishment for sin ( Job 11:11), that sincere repentance was required of him ( Job 11:14), and that on condition of such repentance could he hope for restoration to his former prosperity, that in any other case the sad doom of the wicked would surely be before him ( Job 11:20). [“In his first appearance he is hot, and eager, and peremptory, but widely more gentle and less coarse than hereafter. Eliphaz brings forward his earnest exhortation, overawed by its divine majesty, and trembling when he recollects how he received from heaven the truth which he utters for Job’s advantage. Bildad reposes not on Revelation, but on the human consciousness. Zophar, the private dogmatist, and as such—having nothing to fall back on with dignity—the hottest and most intolerant, has only his own ‘of course,’ ‘it cannot but be,’ with which to silence his obstinate adversary.” Davidson.] His discourse falls into three divisions: 1. The expression of a desire for such a declaration from the All-wise God as would convince Job of his guilt ( Job 11:2-6); 2. A description intended to warn Job of God’s exalted knowledge, by virtue of which He charges on every man his sins ( Job 11:7-12); 3. An inculcation of the necessity of repentance as the only condition of recovering his former prosperity ( Job 11:13-20). Parts1,2are Double Strophes, consisting of small strophes of three or two verses each. Part 3 contains three such shorter strophes or groups of verses.

2. First Division, or Double Strophe. The expression of the desire that the Omniscient One would appear to convince Job of his guilt ( Job 11:2-6).

First Strophe: Job 11:2-4. A censure of the high-flown and impenitent discourse of Job.

Job 11:2. Shall the multitude of words (רֹב דְּבָרִים, as in Proverbs 10:19; Ecclesiastes 5:2) remain unanswered, or shall a babbler (lit. “man of lips,” אִישׁ שְׂכָתַיִם, to be distinguished from אִישׁ דְּבָרִים, “a man of words,” i.e., an eloquent speaker, Exodus 4:10) be in the right?—יִצְדַּק, literally “to be justified, to be declared in the right,” to wit, by allowing him the last word. The beginning of the discourse resembles that of Bildad, Job 8:2. At the game time there may be detected a slight tone of apology, that the speaker undertakes to say any thing, notwithstanding his youth. [“If Zophar’s name, which signifies chirper or chatterer, was expressive of his character, these words might have been applied to himself.” Wordsworth.]

Job 11:3. Shall thy vain talk (בַּדִּים from בדד, βαττολογεῖν) [E. V.: too strong, “lies,” rather chatter, idle babbling] put men (מְתִים, archaic expression for אדם or אנשים [“like other archaisms, e.g., תֵּבֵל, always without the article.” Del.], comp. Job 11:11; Job 19:19; Job 22:15, etc.) to silence, so that thou mockest [“God (Hirzel); better Rosenmüller: nos et Deum.” Del.], without any one putting thee to shame?viz., by refuting thee.—The fut. consec.וַתִּלְעַג, as also ותאמר at the beginning of the following verse, denotes that into which Job might be betrayed by men’s silence. It bears, therefore, since the principal verb יַחֲרִישׁוּ continues the question of the preceding verse, a modal impress: “so that thou darest to mock and to say,” etc. (so correctly Umbreit, Hirzel, Vaihinger, Hahn, Delitzsch, etc., while Ewald, Stickel, Dillmann [Carey], etc. remove altogether the interrogative character of our verse, and make it to consist of two co-ordinate affirmative clauses.

Job 11:4. My doctrine is pure.—לֶקַח, in the Book of Job occurring only here, very common, however, in Proverbs (comp. also Deuteronomy 32:2; Isaiah 29:24), signifies not a mere “assumption,” or “opinion” (Hahn), but something appropriated from tradition, a truth taught in accordance with tradition, especially in respect to moral conduct, therefore, in brief, moral teaching, or doctrine in general. With regard, therefore, to this his doctrine, the substance of his moral axioms and rules of living, Zophar reproaches Job with maintaining (or rather he says that he would maintain, if encouraged by the silence of others): “it is pure,” i.e., it is immaculate and infallible (זַךְ as in Job 8:6; Job 33:9; Proverbs 16:2, etc.). And yet more than this: even against God would he maintain that “he was pure in His eyes” (comp. Job 9:21; Job 10:7). He would therefore, in addition to the purity of his principles, maintain also that of his life, a result which seems to Zophar the height of absurdity, and which seems to him to mock every holy ordinance of God.

Second Strophe: Job 11:5-6. Expression of the wish that God Himself might personally interpose to punish Job’s arrogant falsehoods.

Job 11:5. But oh that Eloah would speak and open His lips against thee.—After מי יִתֵּן here follows first the Infinitive (as in Exodus 16:3); then, however, in b, and in the following verse Imperfects: comp. Gesen. § 136, 2. [The subject of the Inf. is emphatically placed before it. “Oh, that Eloah would speak!” See Ewald, § 329, c.] A forcible וְאוּלָם (verum enim vero) introduces the whole optative clause and puts it, in a measure, in opposition to the wish that God might come, previously uttered by Job himself ( Job 9:34 seq.), thus: verily, would He but come, there would be an immediate end to thy boasting.

Job 11:6. And make known to thee the secrets of His Wisdom of Solomon, that it is twofold in true knowledge.—תּוּשִׁיָּה in a somewhat different sense from that found above in Job 5:12; Job 6:13; here in a more theoretic (scientific) sense. כִּפְלַיִם, lit. that which is doubled, i.e., in general that which is much greater than something else, which far surpasses it [hence “manifold” would, according to our mode of expression, be more exact than “twofold.” The explanation of some that the word is used here by way of comparison, as though the meaning were that “God’s wisdom is double thine,” or “twice as great as thou canst imagine,” is inadequate. The word is absolute, and although dual in form, is to us plural, or intensive in meaning=God’s wisdom is fold upon fold! how then canst thou presume to judge it, as though able to see through it? For this intensive use of the dual comp. צָחֳרַיִם, Job 11:17, lit. “double brightness,” i.e., the superlative brightness of noonday.—E.]. Comp. Isaiah 40:2. The subj. of כפלים, viz., היא referring back to חכמה, is here omitted, because it is identical with the obj. of the principal clause; comp. Genesis 2:4; Isaiah 3:10 (Ewald, § 336, b). [E. V. here—“that they are double to that which is”—is scarcely intelligible.] So must thou know [וְרַע, Imperat. consec, presenting the necessary consequence of the fulfilment of that wish; comp. Ewald, § 347, a) [Delitzsch; “Instead of saying: then thou wouldst perceive, Zophar, realizing in his mind that which he has just wished, says imperiously וְדַע”] that Eloah remits to thee of thy guilt—i.e., leaves much of it out of the account against thee, lets it go unpunished. The מִן in מֵעֲוֹנְךָ is accordingly partitive, to be expressed by “somewhat of, much of,” הִשָּׁה, lit. to bring into forgetfulness, oblivioni dare, a causative Hiphil, occurring elsewhere in the O. T. only in Job 39:17.

3. Second Division, or Double Strophe: Describing, with an admonitory purpose, the impossibility of contending against God’s omniscience, which charges every man with sin, Job 11:7-12.

First Strophe: [God’s wisdom unsearchable.]

Job 11:7. Canst thou reach the depths [in the Germ.: den Grund erreichen: lit. to reach the bottom] in Eloah, or penetrate to the uttermost parts [zum Aeussersten hinandringen] in the Almighty?—חֵקֶר, “search” ( Job 8:8), is used here sensu objectivo=that which is to be searched, the ground of any thing (so in Job 38:16); here, therefore, the hidden depth [ground, basis] of the divine nature. תַּכְלִית, on the contrary, denotes “the finishing, the terminus,” i.e., the end, the extremity of the same divine nature [Wordsworth: “canst thou arrive at the limit of God? Canst thou attain to the horizon of the Almighty?”] (comp. Job 26:10; Job 28:3; Psalm 139:22; Nehemiah 3:21). The first question accordingly describes God as unfathomable, the second as illimitable or immeasurable; the former conveys the notion of absolute mystery, the latter that of absolute greatness and incomprehensibility. [“The nature of God may be sought after, but cannot be found out; and the end of God is unattainable, for He is both: the Perfect One, absolutus; and the Endless One, infinitus.” Del.] Many moderns, after Eichhorn (e.g., John Pye Smith: The Scripture Testimony of the Messiah, 6 Ed, Vol. I:11; Vol. II:240) [also E. V.] take חקר in the active sense of searching or discovering, and תכלית in the sense of perfection. This, however, yields for both members a less suitable sense, and assigns to תכלית a signification which it can nowhere be proved to have. [Conant and others (so also E. V.) regard the clause עד־תכלית as adverbial: “Canst thou find out the Almighty to a perfection?” i.e., to a perfect comprehension of Him. Neither of Conant’s reasons for this rendering is valid. (1) The parallelism does not favor it, but contrariwise. חֵקֶו אֱל׳ finds its parallel in תַּכְ׳ שַׁ׳; the former belonging to the category of depth, the latter to that of length, which accounts for the preposition עַד. (2) The accentuation does not favor it, but the reverse. Munach puts שַׁדַּי in precisely the same connection with the final verb in this member, as אֱלוֹהַּ in the former member.—E.]

Job 11:8. Heights of heaven: to wit, are the distances which lie between our perception and the “extremity” of the Almighty, the dimensions with which we seek to measure His infinitude. Hence the question, vividly annexed to this exclamation—what canst thou do?—emphasizing the helplessness and powerlessness of man over against that which is immeasurable. To this corresponds the second member:—deeper than the underworld (are the hidden depths, the grounds of the Godhead, or of the Divine Wisdom)—what knowest thou? what can thy knowledge do in view of such depths? In so far as the phrase “heights of heaven” points back to the idea of the תּכלית, while the phrase “deeper than the underworld” points to that of the חקר, the position of the two members of this verse seems to be inverted as regards those of the ver. preceding. It is to be observed that the ruling idea here, as well as in the following verse, is throughout that of the Divine wisdom (omniscience), or the Divine nature on the side of wisdom and intellectual perfection, as the connection of the passage with Job 11:6 clearly shows.

Job 11:9. Longer than the earth is its measure, and broader is it than the sea:viz. the Divine Wisdom of Solomon, the immeasurableness of which is here described according to all the four dimensions, according to the height and depth, and also according to the length and breadth, as in Ephesians 3:18 these same four dimensions are used in describing the absoluteness of the love of God in Christ. Our translation: “longer than the earth is its [lit. her] measure,” rests on the reading מִדָּחּ with He mappiq, which is to be regarded as an abbreviated feminine form for מִדָּתָהּ (comp. Job 5:13, עָרְמָם for עָרְמָתָם: also Zechariah 4:2, etc.). The Masorah, indeed, favors מִדָּה, with He raphatum, with which reading the word would be the Accus. of nearer definition (“according to its measure, in measure”). But the separation between the Accus. of relation and its ruling word produced by a word intervening, would give here, where היא is omitted, a somewhat harsh construction, to which the simpler rendering given above is to be preferred.

Second Strophe: [The judicial intervention of God supposed.]

Job 11:10. If He passes by [יחלף, as in Job 9:11; E. V. incorrectly “cut off”], and arrests, and calls to judgment (lit. summons an assembly, implying that the process of a trial was public, and the verdict rendered and executed by the assembled people: comp. Ezekiel 16:40; Ezekiel 23:46; 1 Kings 21:9). [“One might almost imagine that Zophar looks upon himself and the other two friends as forming such an ‘assembly:’ they cannot justify him in opposition to God, since He accounts him guilty.” Del.]—Who will oppose Him? present a protest in behalf of the accused as though he were not guilty. Comp. in general Job 9:11-12, which description of Job’s Zophar here reproduces in part word for word, but with quite another purpose, viz. to defend, not to condemn or assail God’s justice [“וּמִיvav apod. with fine effect—who, as you say ( Job 9:12) would?” Dav.].

Job 11:11. For He [emphatic, הוּא; whether others know it, or not] knows evil men (מְתֵי שָׁוְא, lit. “men of vanity, of falsehood,” [“people who hypocritically disguise their moral nothingness.” Del.], as in Psalm 26:4; comp. also Job 22:15), and sees wickedness without considering it:i.e. without watching it with strenuous and anxious strictness (comp. Job 34:23), the moral qualities of His creatures being at every moment unveiled to His omniscience. [“Finely magnifying the Divine Insight, which is omniscient, and is so without effort.” Dav.] This is the only rendering of וְלֹא יִתְבּוֹנָן which accords with the context (comp. already Aben Ezra; non opus habet, ut diu consideret; among moderns Hirzel, Dillm, Del, etc.). Far less natural are the explanations of Ewald: “without his (the wicked) observing it;” of Umbreit, Stickel, Hahn: “without his (the wicked) being observed;” of Schlottman: “and (sees) him who observes not, who is without understanding.”

Job 11:12. So must (even) a witless man acquire Wisdom of Solomon, and a wild ass’s foal be born over a man.—This interpretation, which is the one substantially adopted by Piscator, Umbreit, Ewald, Schlottm, Vaih, Heiligst, Dillmann [Renan, Hengst, Wordsworth], and generally by most moderns, is the most suitable among the numerous interpretations of this difficult verse. The connection by the וְ with the verse preceding, shows that this verse should indicate what effect the judicial intervention of the Omniscient God ought to have on Prayer of Manasseh, even though he be a stubborn sinner and devoid of understanding.—אִישׁ נָבוּב, lit. a man bored through, i.e. a hollow Prayer of Manasseh, hence one void of understanding, a man without intellectual and moral substance; comp. the phrase מְתֵי שָׁוְא.—Again, עַיִר פֶּרֶא (of which פֶּרֶא is in apposition, not in the genitive), signifies lit. “a foal, a wild ass, i.e., a wild-ass-foal (comp. the phrase פֶּרֶא אָדָם, used in almost the same sense of untamed wildness in Genesis 16:12).—Both these expressions, as well as those of the preceding verse, are chosen not without reference to the conduct of Job, who seems to Zophar to be an obstinate fool (comp. Job 2:10); although not pointed directly at him, they inflict on him a sensible cut [see Job 12:3, where with evident reference to the יִלָּבֵב of this passage, Job with indignant scorn says גַּמ־לִי לֵבָב כּ׳—E.], and they at the same time facilitate the transition to the following admonitions. Observe also the intentional and witty paronomasia [both of sound and sense] between נָבוּב and יִלָּבֵב: the empty man is to be made a man of substance [der Hohlkopf soll beherzt gemacht), the void in his head is to be filled up as it were by a new heart. [Observe in addition the assonance of the closing words of each member, יִלָּבֵב and יִוּלֵד.—Davidson adopts essentially the same construction of terms and clauses as that given here, but gives to the verse a different tone. Instead of regarding it as a grave declaration of what should be the result of the judicial intervention of God, he regards it as a sarcastic denial of wisdom to man:—“But a witless man would be wise, and a wild ass colt be a born man! a man who is a fool would arrogate wisdom to himself, and though a wild ass colt, he would claim humanity.” This, however, would be a tone of remark entirely out of harmony with what precedes, and with what follows. Davidson characterizes the interpretation adopted above as “excessively artificial and unhebraistic in construction:” a strange charge surely to come from one who adopts the very same construction, except that he gives it a different coloring. Equally wide of the mark is the objection that Job himself did not exhibit the result which Zophar here says ought or might be expected to follow.—Hengstenberg remarks on the contents of the verse according to our interpretation: “We have here the first passage of Scripture which speaks of a regeneration.”—E.] The following varying explanations are to be rejected as being in part against the connection, in part too harsh, or grammatically inadmissible1. “An empty man is without heart,” i.e. without understanding, etc. (Gesenius, Olshausen), [Conant, Noyes, Merx, Rodwell.—Against this it may be argued that such a privative use of Niphal is unexampled in Hebrew, and especially as Dillmann urges, that the sentiment thus expressed is self-evident and trite, and takes away the whole force of the paronomasia].—2. “But Prayer of Manasseh, like a hollow pate, has he understanding,” etc. (Hirzel). [“Violates the accentuation, and produces an affected witticism.” Del.]—3. “Man is—at his birth—as one empty furnished with a heart,” i.e. he receives an empty undiscerning heart (Hupfeld). [Opposed to the future verbs, and to the correlation of נבוב and ילבב].—4. “Ignorant man flares up, or becomes insolent, etc.” (Vulgate, Stickel, Welte [Carey], etc. [Does not bring out the proper antithesis between נבוב and ילבב. Why should the man of whom it is affirmed that he has a bold defiant heart, be described as נָבוּב? This meaning Isaiah, moreover, less suitable to the connection. See remarks below at the end of the verse.—The same objections apply to] 5. “An empty man becomes stubborn” (Böttcher).—6. “Before an empty head gains a heart (understanding), a wild ass’s foal will be born again a man” (Rosenm, Hahn, Del, Kamphausen, etc.)

[In determining the meaning of this difficult expression the following considerations should have controlling weight. (1) The evident antithesis of נבוב and ילבב. Now as נבוב can be referred only to man in his sinful hollowness, emptiness, ילבב must describe the opposite, or man as endowed with a heart to understand, appreciate, and profit by God’s dealings. (2) The assonance of יִלָּבֵב and יִוָּלֵד, as well as the striking homogeneousness of thought between the two terms, the one describing the process of endowing man with לֵב, the distinguishing characteristic of manhood, the other the process of becoming a Prayer of Manasseh, being born, here being born again a Prayer of Manasseh, suggests that the verse is most probably a synonymous parallelism, the same essential thought being repeated in both members. (3) The gravity of the connection forbids our regarding the verse as simply a piece of witty irony. The verses preceding are a solemn description of God’s procedure against man in judgment; the verses following a solemn appeal to Job to repent and return to God. This verse in like manner is far more likely to be a grave earnest affirmation of truth than the opposite. (4) The practical drift of the connection makes it probable that the verse is not a description of the sinner in his perversity, but in the possibilities of his restoration. As the result of God’s severe disciplinary processes “empty man may or should be filled with a heart, and a wild ass’s foal may or should be born over a man.” This being the case, if thou direct thine heart, etc., thou shalt lift up thy face without spot, etc. Thus understood, it will be seen that the verse furnishes a suitable sequel to Job 11:10-11, and a suitable preparation to Job 11:13 seq.—(5) It seems exceedingly probable to say the least, that Job’s language in Job 12:3 a is his direct reply to the implied reproach in this verse. There he claims that he hasלבב as well as the friends, a claim which is most satisfactorily explained by supposing that he was stung to make it by understanding Zophar’s language here to imply that he needed to be put in possession of לבב.—E.].

4. Third Division: An admonition to repentance and conversion as the only means by which Job can recover his former prosperity, and escape the terrible doom of the wicked: Job 11:13-20.

First Strophe: Job 11:13-15. A period, consisting of Job 11:13 as hypothetical antecedent, Job 11:15 as consequent, and Job 11:14 as a regularly constructed parenthesis.

Job 11:13. (But) if thou direct thy heart (prepare it, bring it into a proper condition, not: “give it the right direction towards God,” Del. and others; nor again: “establish it,” Hirzel [“not pertinent, because Zophar has not in his mind so much perseverance in godliness as a return to it,” Dav.]), and spread forth thy hands unto Him, viz., in prayer and penitent supplication for mercy; comp. Job 8:5, and for the same phrase פרשׂ כפים, manus supinas (palmas) extendere, comp. Exodus 9:29; Exodus 9:33; 1 Kings 8:22; Isaiah 1:15.

Job 11:14. If iniquity is in thy hand, put it far away, and let not evil dwell in thy tents (comp. Job 5:24); this being the antecedent condition of the success of Job’s prayer according to Zophar’s mode of thinking, which indeed is not in itself a theory of legality or work-righteousness (comp. Psalm 34:13(12) seq.; 1 Peter 3:10; Isaiah 1:15 seq.), but which in the present case does nevertheless proceed from a narrow judgment, and is excessively offensive to Job.

[“We must not lose the fine idea of one state arising out of another, a state of fluidity מָם Job 6:14) passing over into solidity; playing on Job’s past and future.” Dav.].

Second Strophe: Job 11:16, Job 11:17. Continuation of the promise of well-being to the penitent.

Job 11:16. For thou shalt forget trouble, shalt remember it as waters that have passed away: as something therefore that is never to come back, that has disappeared forever. [“When we think of water that has flowed away, we think of it as something which does not return, or rather we think no more about it at all, for with its disappearance even the remembrance of it is gone.” Dillmann]. The pronoun here is emphatic: “for thou thyself wilt forget trouble, thou and none other, no stranger (comp. Job 19:27) [or, as Davidson: “thou, unlike others, who escape calamity, but are haunted by its memory;” or, as Hengst: “thou, who just now canst think no other thought than of thy suffering”]: giving “an emphasis to the personal application of this peroration,” which would be lost if, with the Pesh. and Hirzel, כּי אַתָּה were changed to כִּי עַתָּה.

Job 11:17. And brighter than the glory of noon (צהרים, as in Job 5:14 b) arises (for thee) the future. חֶלֶד, lit. that which creeps along slowly, which passes by unobserved (from חלד, to glide) hence time in general, either in the sense of the world, that which is temporal, αἰών ( Psalm 17:14; comp. Hupfeld on the passage, Psalm 49:2); or in the sense of life, lifetime, future, as here and in Psalm 39:6 (5); Psalm 89:48 (47), etc. [“יָקּוּם, an exquisite image, lift itself up, disentangle itself from the accumulated, crushing darkness of the present, increasing in brilliancy ever as it disengages itself.” Dav.]. For מִן in מצהרים, (with “brighter” to be supplied) comp. Micah 7:4.—Should it be dark, it will be as the morning;i.e., if any darkness should come, if dark adversity should befall thee (תָּעֻפָה, 3d Pers. Fem, with neut. signification: not 2 d Pers, “shouldest thou become dark,” as Schlottm. would explain) it will then ever be as bright as on a clear morning: evidently an intentional reversal of the gloomy picture of his future in Job 10:22, which Job had himself drawn. [“His climax there was that his daylight should be as darkness; Zophar’s promise is that his darkness shall he daylight.” Dav.—Gesenius (in Thes.) Ewald, Conant, etc., prefer taking תעפה as a noun, “darkness,” written תְּעֻפָה, or תְּעוּפָה, as found in a few MSS, and as read by the Syr. and Chald.—Bernard, Hengstenberg, and others render the verb—“thou shalt fly up,” i.e., soar out of the depths of thy misery to the heights of prosperity; a rendering which destroys the antithesis between this verse and Job 10:22.—E. V.: “thou shalt shine forth” seems to be a paraphrase of this last rendering, suggested perhaps by the frequent comparison of the beams of light to the wings of a bird.—E.]

Third Strophe: Job 11:18-20. Conclusion of the promise of prosperity, with an admonitory reference to the joyless end of the wicked.

Job 11:18. And thou hast (thou shalt have, Perf. consec.) confidence, because there is [יֵשׁ, “with the force of a real and lasting existence,” Del.] hope (for thee, comp. Job 14:7, also the opposite of this hopeful condition, described above in Job 7:6); and thou shalt search about (to ascertain, viz., whether all that pertains to thy household is in a state of order and security; comp. Job 5:24 b), shalt lie down securely, viz., for sleep; comp. Psalm 4:9 ( Psalm 4:8). חָפַר here certainly “to spy out,” as in Job 39:21; Job 39:29; not “to blush (חָפֵר), to be ashamed,” as though וְחָפַרְתָּ were a concessive antecedent clause: “and even shouldest thou be put to shame (in thy confidence), thou canst still lie down in peace,” Rosenm, Hirzel, [Carey], an unsuitable weakening of the sense, which is at variance with the remainder of the bright promises contained in these verses. [“Against this conditional sense is the affirmative use of the corresponding form in the parallel member.” Con. “It is inadmissible, since it introduces a sadness into the promise.” Del.]. The rendering of Hengstenberg is altogether too artificial: “and thou hast dug,” i.e., dug a trench for protection around thy house [and so E. V.—“thou shalt dig about thee”], a sense which the reference to Job 3:21; Job 39:21 is scarcely sufficient to justify.

Job 11:19. Thou liest down without any one making thee afraid; as peacefully and securely, that Isaiah, as the beast, or the cattle, which no foe terrifies; comp. Genesis 49:9; Isaiah 17:2.—Yea, many shall seek thy favor, lit. stroke, or caress thy face (Del. “thy cheeks”) flatter thee; comp. Proverbs 19:6; Psalm 45:13 (12). Instead of being despised, and covered with ignominy, ( Job 10:15) thou shalt be highly honored, and greatly courted.

Job 11:20. But the eyes of the wicked waste away, in vainly looking for help, in unsatisfied yearning for good (comp. Job 17:5) and every refuge vanishes from them; lit. “away from them,” מִנְּהֶם poet. for מֵהֵם; and their hope is the breathing out of the soul;i.e., all that they have still to hope for is the breathing out of their soul (comp. נָפַח נֶפֶשׁ, Job 31:39; Jeremiah 15:9), hence the giving up of the ghost, death (not a state where their desires will remain eternally unfulfilled, as Delitzsch explains.) [“Zophar here makes use of the choicest expressions of the style of the prophetic Psalm,” Delitzsch. “If we compare with each other the closing words of the three friends, Job 5:26 sq; Job 8:22 b; Job 11:20, the advance, which each makes beyond his predecessor, is unmistakable.” Dillmann.]

DOCTRINAL AND ETHICAL
1. This first discourse of Zophar’s resembles that of Eliphaz, and still more that of Bildad, both in respect of the rebuke with which it begins (“who can hear such words in silence?” etc.) and in respect of the union of promise and warning at the close. It proceeds from the same theological and ethical premises as those of the two previous speakers, in so far as it puts God’s absolute perfection and exaltation (here more particularly on the intellectual side, the illimitability of His knowledge and His wisdom) in solemn and emphatic contrast with the short-sighted limitation of Prayer of Manasseh, and thence derives man’s obligation in all circumstances to draw nigh to God as a penitent, and to confess himself before Him as guilty and deserving of punishment. Not less does it resemble those two preceding arraignments of Job in respect of form, in the strength of its expressions, in the poetic loftiness and figurative richness of its descriptions, qualities which shine forth with especial brilliancy in the passage where the Divine wisdom is described as being high as heaven, deep as hell, long as the earth, and broad as the sea ( Job 11:7-9). Moreover the comparatively correct orthodoxy of its positions and arguments, the absence of everything that would decidedly contradict the doctrinal and ethical tradition of pious Old Testament worshippers of Jehovah (worshippers of Eloah), the circumstance that nowhere is there even any excessive work-righteousness and legal harshness visible (particularly not in Job 11:14)—all this exhibits Zophar to us as a kindred soul with Eliphaz and Bildad, and his stand-point as most intimately related to theirs.

2. That, however, which marks the difference between this discourse, as to its contents and tendency, and those of the two former speakers—a difference, too, which is not to the advantage of the speaker—is its tone, which is immeasurably more violent. Its attack on the sorely tried sufferer, who so greatly needed a merciful and tender treatment, is harsher, more pointed and personal. At the very beginning ( Job 11:2-3) the bitter charge is hurled at his head that his speech was “a torrent of words” and “empty talk.” To the expression “an empty pate,” which is here applied to him, is added in Job 11:11-12 a description of vain, hollow-pated, stubborn people (who are like the wild ass), which points with unmistakable significance to Job. And in the closing passage ( Job 11:20), which points out the hopeless destruction of the wicked, there is no trace of the delicacy and urbanity of his two predecessors, at the close of whose discourses, the tone of promise altogether predominates over that of threats and warnings. The discourse at this very point shows a decidedly perceptible advance beyond the two which precede towards inconsiderate harshness. “Eliphaz barely appended a slight warning; Bildad briefly blends it with his promise by way of contrast; Zophar adds a verse which already looks like the advanced picket of an army of similar harsh menaces in chs 15, 18, 20” (Ewald). Again, the exceedingly personal and unqualified way in which Zophar in Job 11:6 reproaches Job with his guilt, and suggests that there must be not a little of it that is overlooked by God, as well as the not less personal and humiliating demand that he should repent and renounce all unrighteousness as a conditio sine qua non of his restoration to divine favor ( Job 11:13 seq.) exhibit a certain advance on the part of this speaker beyond the stand-point of the two former. Instead of reckoning himself as belonging to those who need repentance and purification, as Eliphaz does very distinctly, and Bildad also, at least to some extent, Zophar, when he reminds Job of the duty of acknowledging his sins and repenting of them, speaks only in the second person. He thus sets himself up before him as a rigid censor and accuser, and assumes the character of an advocate of God, who himself needs no correction. As a consequence all that he says in the way of positive instruction, or produces out of the store of his monotheistic Chokmah-tradition, loses for Job its proper moral value and its determining power. Even the description of the abysmal vastness and unsearchableness of the Divine nature and intelligence in Job 11:7 seq, grand as it is in itself, must seem cold to Job, and pass away without leaving any impression on him; for no softening ray of heartfelt brotherly love, and of a humble realization of grace falls on this magnificent picture of the Divine omniscience and wisdom. That picture can and should in truth produce only terror and trembling; for in whichever of the four directions we turn, whether toward the heights of heaven, or the depths of hell, or the lengths of the earth, or the breadths of the sea, nowhere do we discover any bridge hospitably inviting and facilitating our advance. We find no experience, not even a presentiment of the love-power of Christ’s cross, which fills and pervades the abysmal depths of the divine nature. There is to be found as yet no trace of that knowledge of God, which Paul in Ephesians 3:18 describes as a “comprehending … what is the breadth and the length and the depth and the height:” a comprehension which indeed belongs only to the “saints” of the New Dispensation, which is produced only by the cross of the Redeemer as the solution of all contradictions (comp. also Ephesians 4:8-10), and which can be acquired and appropriated only at the feet of the Crucified One.[FN1] The deficiency in this knowledge of God, which Zophar here exhibits is indeed on his part essentially not criminal, resting as it does on the fact that neither to him, nor to his associates, nor to Job himself, had the mystery of justification by faith been openly revealed as yet (comp. Brentius: “Zophar and the other friends of Job seem to be entirely ignorant of what the Gospel and faith in God’s promise can effect; they argue against Job as though no one could ever be justified before God by faith”), and that as to his general position he belonged to that immature and imperfect stage of development in the education of the human race, when it was impossible as yet to advance beyond a rigid contra-position of the Godhead and the creature. He must, however, be to the last charged with criminal and guilty conduct in this, that he uses his insight into that heavenly immeasurable superiority of the Divine knowledge over the human (or, which is the same thing: his doctrine that the divine wisdom represents all men as sinful and foolish) with merciless severity against Job, deeply wounding him with it as with a sword, without making even a single attempt to soften the application, or to use this two-edged weapon in a considerate and conciliatory spirit.

3. It is easy to see accordingly what in Zophar’s discourse must be censured as one-sided and unfriendly, and what on the other hand remains as really beautiful and valuable religious and moral truth. The latter is limited essentially to the inspired eulogy of the Divine wisdom and omniscience in Job 11:7 seq,—a description which in power and beauty is not, indeed, equal to that presented in the introductory part of Psalm 139, but which furnishes nevertheless one of the most note-worthy Old Testament parallels of that passage. It is in the more detailed exhibition of the individual beauties and profound truths of this eulogy of Divine wisdom that we are principally to find the

HOMILETICAL AND PRACTICAL
Suggestions of this Discourse.—It is neither necessary nor advisable to subdivide it in thus treating it. For as Job 11:2-5 are simply introductory to the main theme, so Job 11:13-20 show how the wisdom of the Most High, incomprehensible in itself, and His omniscience, can alone become comprehensible to Prayer of Manasseh, thus furnishing the basis for the practical and hortatory part, in which every homily on such a theme as the present one must find its issue. The whole is to be left in its organic connection. The following hints however may serve for the treatment of particular passages.

Job 11:7. Œcolampadius: By the four greatest dimensions of the greatest things the idea of supreme perfection is conveyed.… Wisdom is higher than the heaven, deeper than hell, broader than the sea, and longer than the earth, for its greatness is not included within all of these. For the heaven of the heavens cannot contain Thee, says Solomon in his prayer ( 1 Kings 8:27).—Cocceius: It is no longer necessary that we should wish for one who might either ascend to heaven, or descend to hell or depart beyond the sea. In Christ we have One who came from heaven, who returned from hell, who measures the earth and the sea with a span. In Him all things are open and clear to us.—Starke: If man is not capable of searching out so many things in nature, how much less can he with his narrow understanding comprehend God’s nature, and His wise government ( Wisdom of Solomon 9:16)!—Hengstenberg (on Job 11:10 seq ): It is here that we first see quite clearly in what respect Zophar asserts the claims of the Divine wisdom against Job, as being that, namely, by virtue of which God penetrates the depths of the human heart and life, which to man himself are utterly inaccessible and hidden. He in rendering His judgment has all facts and data at His control, whereas to man only a small part is accessible.

Job 11:13 seq. Cocceius: As there was impudence in the Pharisee’s lifting up of his hands ( Luke 18:11 seq.), so there is deception in the hypocrite’s beating of the breast. These gestures easily degenerate. The best prayers are those which make the least noise, and which are poured out in the secret recesses of the heart to Him who seeth in secret, and rewardeth openly, who is the “Hearer of the heart, not of the voice,” as Cyprian says.—Starke: True penitence and believing prayer are the means by which calamity is warded off, and prosperity and blessing procured ( Judith 8:12 seq.) With true repentance, however, there must be associated (as in the case of Zacchæus, Luke 19:8) an earnest purpose to reform the life.

Job 11:15 seq. Brentius: What therefore shall be to the man who directs his own heart, who stretches out his hands toward God, and who purges his works of sin? He dares to lift up his face before God, without spot, without crime; for if conscience, sin, or Satan should accuse us it is God who justifies; it is Christ who died and rose again, and the Christian shall rise together with Him.… All these promises are fulfilled in the Church, in which by faith tears are wiped away, and mourning disappears ( Revelation 21:4); the body indeed suffers pain, but the inward man is renewed day by day ( 2 Corinthians 4:16).

Job 11:20. Starke: The Divine threatenings are to be applied to the soul that rests in careless security, but not to the soul that is tried with temptation and anguish ( 2 Thessalonians 5:14).—Hengstenberg; Job had spoken of death as his only hope. Very true, says Zophar, it is the only hope, if thou remainest as thou art! Zophar is quite right in making all Job’s hope, and all his salvation depend on his knowing himself as a sinner. His error begins only when he comes to determine more particularly the way and mode of recognizing sin, when—that is—he treats sinners and transgressors as convertible terms. In his sense Job could not acknowledge himself a sinner.

Footnotes: 

FN#1 - It is a favorite thought of many of the Church Fathers that the Cross of Christ is a power which mediates and reconciles the discords and oppositions between all parts of the universe (as though accordingly it sent its roots down into the under-world, its head up into heaven, while with both arms it lovingly embraced the broad expanse of earth and air). This thought is elaborated for the most part in connection with Ephesians 3:18 ( Job 4:8-10), but occasionally also with reference to Job 11:8-9. So by Basil the Great (comm. on Isaiah 2); by Gregory of Nyssa (Catech. Magna, c32); by Rufinus (Expositio Symb. Apostolici); by Coel. Sedulius (Mirabilia Div. V:297, 54); by John of Damascus (De fide orthod. iv12), etc. The same may be said of many modern mystics and theosophists, such as Baader, St. Martin. Görres, J. F. v. Meyer. Comp. especially the last named’s “Blütter f. hohere Wahrheit,” Vol. VIII, page145 seq.: “The Cross points upward and downward, to the right and to the left; this fourfold direction designates the All, on which and from which its influence acts. Its head uplifts itself to the throne of God, and its root reaches down to hell. Its arms stretch out from the rising of the sun to the going down of the same, from pole to pole. In it heaven and earth are united, in it appeased; in it things which are most strongly opposed are reconciled and made one.” Comp. also the remarks of Œcolampadius, Cocceius, etc., cited below [Homiletical and Practical].

12 Chapter 12 

Verses 1-22
B.—Job’s Reply: Attack upon his friends, whose wisdom and justice he earnestly questions:
Job 12-14
1. Ridicule of the assumed wisdom of the friends, who can give only a very unsatisfactory de scription of the exalted power and wisdom of the Divine activity:

Job 12
1 And Job answered and said,

2 No doubt but ye are the people,

and wisdom shall die with you.

3 But I have understanding as well as you;

I am not inferior to you;

yea, who knoweth not such things as these?

4 I am as one mocked of his neighbor,

who calleth upon God, and He answereth him;

the just, upright man is laughed to scorn!

5 He that is ready to slip with his feet

is as a lamp despised in the thought of him that is at ease.

6 The tabernacle of robbers prosper,

and they that provoke God are secure;

into whose hand God bringeth abundantly.

7 But ask now the beasts, and they shall teach thee,

and the fowls of the air, and they shall tell thee:

8 or speak to the earth, and it shall teach thee,

and the fishes of the sea shall declare unto thee.

9 Who knoweth not in all these

that the hand of the Lord hath wrought this?

10 In whose hand is the soul of every living thing,

and the breath of all mankind.

11 Doth not the ear try words,

and the mouth taste his meat?

12 With the ancient is wisdom;

and in length of days understanding.

13 With Him is wisdom and strength,

He hath counsel and understanding.

14 Behold He breaketh down, and it cannot be built again;

He shutteth up a Prayer of Manasseh, and there can be no opening.

15 Behold, He withholdeth the waters, and they dry up;

also He sendeth them out, and they overturn the earth,

16 With Him is strength and wisdom;

the deceived and the deceiver are His.

17 He leadeth counsellors away spoiled,

and maketh the judges fools.

18 He looseth the bond of kings,

and girdeth their loins with a girdle.

19 He leadeth princes away spoiled,

and overthroweth the mighty.

20 He removeth away the speech of the trusty,

and taketh away the understanding of the aged.

21 He poureth contempt upon princes,

and weakeneth the strength of the mighty.

22 He discovereth deep things out of darkness,

and bringeth out to light the shadow of death.

23 He increaseth the nations and destroyeth them;

He enlargeth the nations, and straighteneth them again.

24 He taketh away the heart of the chief of the people of the earth,

and causeth them to wander in a wilderness where there is no way.

25 They grope in the dark without light,

and He maketh them to stagger like a drunken man.

2. The resolution to betake himself to God, who, in contrast with the harshness and injustice of the friends will assuredly do him justice:

Job 13:1-22
1 Lo, mine eye hath seen all this,

mine ear hath heard and understood it.

2 What ye know, the same do I know also;

I am not inferior unto you.

3 Surely I would speak to the Almighty,

and I desire to reason with God.

4 But ye are forgers of lies,

ye are all physicians of no value.

5 O that ye would altogether hold your peace,

and it should be your wisdom.

6 Hear now my reasoning,

and hearken to the pleadings of my lips.

7 Will ye speak wickedly for God,

and talk deceitfully for Him?

8 Will ye accept His person?

will ye contend for God?

9 Is it good that He should search you out?

or as one man mocketh another, do ye so mock Him?

10 He will surely reprove you,

if ye do secretly accept persons.

11 Shall not His excellency make you afraid?

and His dread fall upon you?

12 Your remembrances are like unto ashes,

your bodies to bodies of clay.

13 Hold your peace, let me alone that I may speak,

and let come on me what will.

14 Wherefore do I take my flesh in my teeth,

and put my life in mine hand?

15 Though He slay me, yet will I trust in Him:

but I will maintain mine own ways before Him.

16 He also shall be my salvation:

for a hypocrite shall not come before Him.

17 Hear diligently my speech,

and my declaration with your ears.

18 Behold now, I have ordered my cause;

I know that I shall be justified.

19 Who is he that will plead with me?

for now, if I hold my tongue, I shall give up the ghost.

20 Only do not two things unto me;

then will I not hide myself from Thee.

21 Withdraw Thine hand far from me;

and let not Thy dread make me afraid.

22 Then call Thou, and I will answer:

or let me speak, and answer Thou me!

3. A vindication of himself, addressed to God, beginning with the haughty asseveration of his own innocence, but relapsing into a despondent cheerless description of the brevity, helplessness, and hopelessness of man’s life:

Job 13:23 to Job 14:22
23 How many are mine iniquities and sins?

make me to know my transgression and my sin.

24 Wherefore hidest Thou Thy face,

and holdest me for Thine enemy?

25 Wilt Thou break a leaf driven to and fro?

and wilt Thou pursue the dry stubble?

26 For Thou writest bitter things against me,

and makest me to possess the iniquities of my youth.

27 Thou puttest my feet also in the stocks,

and lookest narrowly unto all my paths;

Thou settest a print upon the heels of my feet.

28 And Hebrews, as a rotten thing, consumeth,

as a garment that is moth-eaten.

Job 14
1 Man that is born of a woman,

is of few days, and full of trouble.

2 He cometh forth like a flower, and is cut down;

he fleeth also as a shadow, and continueth not.

3 And dost Thou open Thine eyes upon such an one,

and bringest me into judgment with Thee?

4 Who can bring a clean thing out of an unclean?

not one!

5 Seeing his days are determined,

the number of his months are with Thee,

Thou hast appointed his bounds that he cannot pass;

6 turn from him that he may rest,

till he shall accomplish, as an hireling, his day.

7 For there is hope of a tree,

if it be cut down, that it will sprout again,

and that the tender branch thereof will not cease.

8 Though the root thereof wax old in the earth,

and the stock thereof die in the ground;

9 yet through the scent of water it will bud,

and bring forth boughs like a plant.

10 But man dieth, and wasteth away!

yea, man giveth up the ghost, and where is he?

11 As the waters fail from the sea,

and the flood decayeth and drieth up:

12 so man lieth down and riseth not:

till the heavens be no more, they shall not awake,

nor be raised out of their sleep.

13 O that Thou wouldest hide me in the grave,

that thou wouldest keep me secret until Thy wrath be past,

that Thou wouldest appoint me a set time, and remember me!

14 If a man die, shall he live again?

all the days of my appointed time will I wait,

till my change come.

15 Thou shalt call, and I will answer Thee;

Thou wilt have a desire to the work of Thine hands.

16 For now Thou numberest my steps;

dost Thou not watch over my sin?

17 My transgression is sealed up in a bag,

and Thou sewest up mine iniquity.

18 And surely the mountain falling cometh to nought,

and the rock is removed out of his place.

19 The waters wear the stones;

Thou washest away the things which grow out of the dust of the earth;

and Thou destroyest the hope of man.

20 Thou prevailest forever against him, and he passeth;

Thou changest his countenance, and sendest him away.

21 His sons come to honor, and he knoweth it not;

and they are brought low, but he perceiveth it not of them.

22 But his flesh upon him shall have pain,

and his soul within him shall mourn.

EXEGETICAL AND CRITICAL
Zophar in Job 11had specially arrayed against Job the wisdom and omniscience of God, in order to convict him partly of ignorance in Divine things, partly of his sinfulness and need of repentance. Job now meets this attack by strongly doubting the wisdom of his friends, or by representing it as being at least exceedingly ordinary and commonplace, being capable neither of worthily comprehending or describing the Divine wisdom and greatness, nor of demonstrating actual sin and guilt on his part. This demonstration of their incompetency, delivered in an ironical tone, accompanied by a description of the wisdom and strength of God far transcending that of Zophar in energy and inspired elevation of thought, forms the first part of his discourse ( Job 12.) This is followed by an emphatic asseveration of his innocence, clothed in the declaration of his purpose to appeal to God, the righteous Judges, and from Him, by means of a formal trial, to which he purposes summoning Him, to obtain testimony in favor of his innocence, which shall effectually dispose of the suspicions of the friends ( Job 13:1-22). As though such a trial had already been instituted, he then turns to God with a solemn assertion of his innocence, but failing to meet with a favorable declaration from God in answer to his appeal, he immediately sinks back into his former discouragement and despair, to which he gives characteristic expression in a long description of the shortness of life, the impotence and helplessness of man as opposed to the Divine omnipotence ( Job 13:23 to Job 14:22). [Davidson characterizes this discourse as “this last and greatest effort of Job”]. Each of these three parts is subdivided into sections which are distinctly separated, Parts I. and II. into two sections each of about equal length; Part III. into five strophes of5 to6 verses each.

2. First Division.—First Section: Sarcasm on the wisdom of Zophar, and the two other speakers, as being quite ordinary and commonplace: Job 12:2-12.

First Strophe: [Sarcasm on the friends ( Job 12:2) changing into angry invective ( Job 12:3), then into bitter complaint of his own lot ( Job 12:4), of the way of the world ( Job 12:5), and of the security of the wicked ( Job 12:6)].

Job 12:2. Of a truth ye are the people.—אַתֶּם עָם, with the logical accent on the first word, signifies not: “ye are people, the right sort of people,” but: “ye are the people, the totality of all people, the race of men;” עָם, therefore as in Isaiah 40:7; Isaiah 42:5. The Cod. Alex. of the LXX. expresses correctly the sense; μὴ ὑμεῖς ἐστέ ἄνθρωποι μόνοι. As to אָמְנָם כִּי, comp. the simple אָמְנָם, Job 9:2.

Job 12:3. I also have a heart as well as you, i.e., I lack understanding no more than you.—לֵבָב therefore as above in Job 8:10; Job 9:4; comp. Job 11:12 [“he also has a heart like them, he is therefore not empty, נבוב,” Del.], and as below in Job 12:24.—I do not stand behind you: lit, “I do not sink down beneath you,” or: “I do not fall away before you;” the מִן in מִכֶּם relates to the stand-point of the friends, from which Job might seem to be a נֹפֵל, one falling below them, meaner than themselves. [Ewald takes מִן in the comparative sense, which however would give an unsuitable rendering, “to fall more than another”].—And to whom are such things not known? Lit, “and with whom is not the like of these things?” viz., the like of your knowledge of Divine things. אֵת, lit. “with,” is used here in the sense of an inward indwelling, as also in Job 14:5 b, and as elsewhere עִם is used: Job 9:35; Job 10:13, etc. 

[“Must I become, אֶֽהְיֶה best as exclamation, expressing Job’s sense of indignity: (1) At such treatment from friends; (2) such treatment to such as Hebrews,” (Dav.) see remainder of verse].—I who called to Eloah and found a hearing: lit, “one calling [still in 3 d person] to Eloah, and He heard him,” in apposition to the subject—I—in אֶֽהְיֶה: which is the case also with צַדִּיק תָּמִים, one who is just, godly (pure, blameless), comp. Proverbs 11:5 a, these words being placed with emphasis at the end of the whole exclamation. [Zöckler’s rendering of this clause being: “a mockery (am I);—the just, the godly man!” Noyes and Wemyss render the second member: “I who call upon God that He would answer me” (or “to listen to me”). Noyes objects to the other rendering the use of the present participle. This form, however, is used to denote a continuous fact in Job’s life, and a permanent quality grounded thereon, the Vav. consec. then indicating the Divine result consequent on Job’s conduct and character.—E.].

Job 12:5. For misfortune scorn—according to the opinion of the prosperous: i.e., the prosperous (lit. “the secure,” who lives free from care, comp. Isaiah 33:20) thinks, that contempt is due to the unfortunate. [“It is the ordinary way of the great multitude to over-whelm the unfortunate with contempt, and to give to the tottering still another push.” Dillm.] בּוּז thus = contemptus, as in Job 12:21, and Job 31:34; פִּיד = destruction, ruin, misfortune, as in Job 30:24; Job 31:29; Proverbs 24:22; and עַשְׁתּוֹת (plur. fem. st. constr. from עֶשֶׁת), or, after a form which is better authorized, עַשְׁתּוּת, signifies an opinion, fancy, thought (from עשת, to fashion, used of the mind’s fashioning its thoughts). This is the interpretation adopted by most of the moderns, since the time of Aben Ezra. The rendering of the Targ, Vulg, [E. V.], Levi b. Gerson, and other Rabbis, preferred also by Luther, De Wette, Rosenm. [Noyes, Carey, Rod.], etc., which takes לַפִּיד in the sense of a torch, yields no tolerable sense, at least no such sense as suits the second member (“a torch of contempt” [Luther: “a despised taper”] in the opinion of the prosperous is he who is ready to totter,” or “to whom it is appointed that his feet slip,” etc.) [Against this rendering, found in E. V, may be urged (1) The expression “a despised torch” is meaningless. As Con. suggests “a consumed or expiring torch would be pertinent, but a torch despised is like anything else that is despised.” (2) נָכוֹן is superfluous and insipid. Why “ready to waver?” (3) This rendering presupposes a noun מוֹעֵד, with the meaning vacillatio, wavering, lit. ready for waverings, for which however there is no authority, and which would require here rather the vowel pointing: מָעֳדֵי.—(4) It destroys the rhythm of the verse. See Con, Dillm, Dav. and Delitzsch. E.]. The rendering of Hitzig (Geschichte des Volkes Israel I, 112) is peculiar; לַפִּיד he takes to mean: “a soothing bandage, a cure” (from the root לפד, “to wind, or bind around,” here the sing. corresponding to the plur. found in Judges 4:4, which is not a proper name [Lapidoth], but taken in connection with the preceding אֵשֶׁת signifies: “a mistress of healing bandages”), so that the sense would then be: “Healing is a scorn [is scorned] in the opinion of the prosperous” (?).—Ready (is it, the contempt) for those whose foot wavers.—נָכוֹן, Part. Niph. from כּוּן, hence ἕτοιμος, ready, as in Exodus 34:2. Comp. below Job 15:23, where may also be found “the wavering of the foot” as a figurative expression of falling into misfortune; Psalm 38:17 (16) Ewald (Bibl. Jahrb. IX. p38) would instead of נָכוֹן read נִכָּיוֹן, “a stroke,” and Schultens and Dillmann would assign this same meaning of plaga, percussio to this same form נָכוֹן (from הִכָּה,נָכָה): “a stroke, is due to those whose foot wavers.” As if a new parallelism of thought must of necessity be found between a and b! 

Job 12:6. Secure are the tents of the spoilers, lit. to the spoilers; i.e., to powerful tyrants, savage conquerors, and the like. On “tents” comp. Job 5:24; Job 11:14.—יִשְׁלָיוּ is the aramaizing third plur. form of a verb which has for its perf. שָׁלֵו (see Job 3:26), but which derives its imperf. forms from שָׁלָה. Moreover יִשְׁלָיוּ is not merely a pausal form, but stands here removed from the place of the tone: comp. the similar pathetic verbal forms in Psalm 36:9; Psalm 57:2; Psalm 73:2; also Ewald, § 194, a.—And securityבַּטֻּחוֹת, plur. et abstr. from בָּטוּחַ (secure, free from care), have they who defy God [“שורדים denotes the sin of these undeservedly prosperous ones against men, מרגזי אל (lit. those who provoke God, who insolently assail Him) their wickedness against God.” Schlott.] they who carry Eloah in their hand: lit, “he who carries,” (לַאֲשֶׁר..... הֵבִיא); from among those who rage against God and defy Him, one is selected as an example, such an one, viz., as “bears God in his hand,” i.e., recognizes no other God than the one he carries in his hand or fist, to whom therefore his fighting weapon is to be his God; comp. Habakkuk 1:11; Habakkuk 1:16; also the “dextra mihi Deus” of Virg. Aen16, 773. [Delitzsch renders הֵבִיא a little more precisely perhaps: “he who causes Eloah to enter into his hand; from which translation it is clear that not the deification of the hand, but of that which is taken into the hand is meant. That which is taken into the hand is not, however, an idol (Abenezra), but the sword; therefore he who thinks after the manner of Lamech, as he takes the iron weapon of attack and defense into his hand, that he needs no other God.” The deification of the weapon which a man wields with the power of his own right hand, and the deification of the power which wields the weapon, as in Hab. l. c. and Micah 2:1, are, however, so nearly identical as descriptive of the character here referred to, that either resolves itself into the other. Conant, who adopts the rendering of E. V.: “he into whose hand God bringeth” (E. V. adds “abundantly”) i.e. whom God prospers, objects that by the other rendering “the thought is expressed very coarsely, as to form, when it might be done in the Hebrew with great felicity.” It is difficult to see, however, how the sentence: “he who takes God in his hand” could be expressed more idiomatically or forcibly than in the words of the passage before us. Wordsworth somewhat differently: “who grasps God in his hand. The wicked, in his impious presumption, imagines that he can take God prisoner and lead Him as a captive by his power.” But this is less natural than the above.—E.]

Second Strophe: [“Return to the thought of Job 12:3—the shallowness of the friends’ wisdom on the Divine. Such knowledge and deeper every one possessed who had eyes and ears. For (1) every creature in earth and sea and air proclaimed it (7–10); and (2) every man of thought and age uttered it in the general ear (11, 12).” Dav.]

Job 12:7. But ask now even the beasts—they can teach thee.—[“וְאוּלָם, recovery from the crushing thought of Job 12:4-6, and strong antithesis to the assumption of the friends.” Dav.] תֹּרֶךָּ, as also יַגֵּד in the second member, voluntative [or, jussive], hence not literally future—“they will teach it to thee”—as commonly rendered. Here the form of address is different from that adopted heretofore in this discourse, being now directed to one only of the friends, viz. to Zophar, to whose eulogy of the absolute wisdom of God ( Job 11:7-9) reference is here made, with the accompanying purpose of presenting a still more copious and elaborate description of the same.

Job 12:8. Or think thoughtfully on the earth: lit. “think on the earth,” i.e. direct thoughtfully thy observation to the earth (which comes under consideration here, as is evident from what follows, as the place where the lower order of animals is found, the רֶמֶשׂ, Genesis 9:2; 1 Kings 5:13), and acquire the instruction which may be derived from her. The rendering of שִׂיחַ as a substantive, in the sense of “shrub” (comp. Job 30:4; Genesis 2:5), is on several grounds untenable; for שִׂיחַ, “shrub” Isaiah, according to those passages, masculine; the use of the preposition לְ instead of the genit, or instead of על or ב before הארץ, would be singular; and the mention of plants in the midst of the animals (beasts, birds, fishes), would be out of place (against Berleb. Bib, Böttcher, Umbreit, etc.).

Job 12:9. Who would not know in all this, etc.—So is בְּכָל־אֵלֶּה to be rendered, giving to בְּ the instrumental sense, not with Hahn—“who knows not concerning all this,” which would yield too flat a sense, and lead us to over look the retrospective reference which is to be looked for to the various kinds of animals already cited. Neither with Ewald [Hengst, Noyes] is it to be taken in the sense of “among all these,” as if the passage contained a reference to a knowledge possessed by all the creatures of God as their Creator, or possibly to the groaning of the creature after the Godhead, as described in Romans 8:18 sq. This partitive rendering of בְּ (which Renan as well as Ewald adopts: “qui ne saît parmi tous ces étres,” etc.) is at variance with the context, as well as the position of the words (לֹא יָדַע before בְּכָל־אֵלֶּה).—That the hand of Jehovah hath made this.—זֹאת refers essentially to the same object with כָּל־אֵלֶּה, only that it embraces a still wider circle of contemplation than the latter expression, which refers only to the classes of animals afore-mentioned. It denotes “the totality of that which surrounds us,” the visible universe, the whole world (τὰ βλεπόμενα, Hebrews 11:3); comp. Isaiah 66:2; Jeremiah 14:22; where כָּל־אֵלֶּה is used in this comprehensive signification; so also above in Job 11:8 seq, to which description of the all-embracing greatness of God there is here a manifest reference. Ewald, Dillmann [Conant, Davidson] translate: “that the hand of Jehovah hath done this.” By זֹאת, “this,” Ewald understands “the decreeing of suffering and pain” (of which also the groaning creation would testify); Dillmann refers it to the mighty and wise administration of God among His creatures; both of which explanations are manifestly more remote than the one given above. [“The meaning of the whole strophe is perverted if זֹאת, Isaiah, with Ewald, referred to the ‘destiny of severe suffering and pain.’… Since as a glance at what follows shows, Job further on praises God as the governor of the universe, it may be expected that the reference is here to God as the creator and preserver of the world.… Bildad had appealed to the sayings of the ancients, which have the long experience of the past in their favor, to support the justice of the Divine government; Job here appeals to the absoluteness of the Divine rule over creation.” Delitzsch.]—Apart from the Prologue ( Job 1:21), the name יְהוָה occurs only here in the mouth of Job, for the reason doubtless that the whole expression here used, which recurs again word for word in Isaiah 41:20 ( Isaiah 66:2) was one that was everywhere much used, not unfrequently also among the extra-Israelitish monotheists (and the same is true of the expression יִרְאַת אֲדֹנַי, Job 28:28).

Job 12:10. In whose hand is the soul of every living thing, and the breath of all the bodies of men.—[“Evidently these words are more naturally referred to the act of preservation than to that of creation.” Schlottm.] Observe the distinction between נֶפֶשׁ, the lower principle of life, which fills all animals, and רוּחַ, the godlike personal spirit of man. Otherwise in Ecclesiastes 3:19; Ecclesiastes 3:21, where רוּחַ, in a wider sense, is ascribed even to the beasts.

Job 12:11-12. To the knowledge of God which rests on the observation of the external cosmos (notitia Dei naturalis externa s. acquisita), is here added the human wisdom and insight which springs from experience, especially that of the aged, as a second source from which Job might draw (which may be regarded as the equivalent of that which is sometimes called notitia Dei naturalis interna).

Job 12:11. Does not the ear prove sayings, even as [וְadæquationis, as in Job 5:7] the palate tastes food for itself (לֹוDat. commodi). Both comparisons illustrate the power of judicious discrimination possessed by the human spirit, by which it discerns the inner worth of things, especially as it exists in aged persons of large experience. So again later in Elihu’s discourse, Job 34:3. The opinion of Umbreit, Delitzsch, etc., that Job in this verse utters an admonition not to receive without proof the sayings of the ancients, to wit, those of which Bildad had previously spoken, Job 8:10 (“should not the ear prove the sayings?”), lacks proper support. A reference to that remote passage in the discourse of Bildad should have been more clearly indicated than by the accidental circumstance that there as here the word מִלִּין, “sayings, utterances,” is used. Moreover the “aged” who are here mentioned (יְשִׂישִׂים, as in Job 15:10; Job 29:8) are by no means identical with the fathers of former generations, whom Bildad had mentioned there.

Job 12:12. Among the aged is Wisdom of Solomon, and a long life (works, gives) understanding [or lit. “length of days is understanding”]. The verse is related to the preceding as logical consequent to its antecedent: As the ear determines the value of words, or the palate the taste of food, so aged men have been able to acquire for themselves in the course of a long life a true insight into the nature of things, and a truly rational knowledge of the same,—and I have been to school with such men, I have also ventured to draw from this source! This is the meaning of the passage as clearly appears from the context, and it makes it unnecessary to assume: a. with Starke, etc., that Job reckons himself among the aged, and as such sets himself in the fullness of his self-consciousness against, the three friends as being younger than himself (which is distinctly refuted by what we find in Job 5:26; Job 29:8; Job 29:18; Job 15:10); b. with Ewald, to conjecture the loss of a passage after Job 12:12, which would furnish the transition from that verse to Job 12:23; c. with Dillmann, that originally Job 12:12 stood before Job 12:9-10, thus immediately following Job 12:8; d. with Delitzsch, Hengstenberg. etc., that Job 12:23 is to be connected closely and immediately with Job 12:12, so that thus the following order of thought would be expressed: assuredly wisdom is to be found among the aged, but in reality and in full measure it is to be found only with God, etc. [i.e. with Conant, that the verse is to be rendered interrogatively, on the ground that Job would not appeal to tradition in support of his positions; to which Davidson replies that “Job assails tradition only where he has found it false; and here, where he is exposing the vulgarity of the friends’ much-boasted insight, it is quite in place to refer to the facility any one had for coming in contact with such information; and in Job 13:2, where Job recapitulates Job 12:13-25, these two sources of information, sight and hearsay are directly alluded to.”—Besides Delitzsch and Hengstenberg, Schlottmann and Merx connect the verse with the preceding. On the contrary Con, Dav, Dillm, Ren, Good, Wemyss, etc., connect it with the following, and correctly so on account of the strict connection in thought, and especially the resumption of the thought in varying language in Job 12:16.—In answer to the objection of abruptness in the transition if Job 12:13 be detached from the preceding, Davidson says well that “it is quite in place; the whole chapter and speech is abrupt and passionate.”—E.].

First Division: Second Section: An animated description of the exercise of God’s wisdom and power, by way of actual proof that he is by no means wanting in the knowledge of God, which Zophar had denied to him: [It is possible perhaps to exaggerate this idea that Job in the passage following is consciously emulating his opponents. Something there is of this no doubt, but it must not be forgotten that the description here given of the Divine wisdom and omnipotence is an important part of Job’s argument, as tending to show that these attributes so far from being employed by the ends which they had described, are exercised to produce hopeless confusion and ruin in human affairs.—E.].

First double strophe: Job 12:13-18 (consisting of two strophes of 3 verses each).

a. [The theme in its most general statement].

Job 12:13. With Him are wisdom and might, His are counsel and discernment.—The suffixes in עִמּוֹ and לֹו point back to Jehovah, Job 12:9-10, to whom the whole following description to Job 12:25 in general relates. [“With Him, עִמּוֹ, him, doubly, emphatic (a) in opposition to the just mentioned wisdom of men, Job 12:12; (b) with awe-ful omission of Divine name, and significant allusion and intonation in the pronoun.” Dav.]. The verse before us forms as it were the theme of this description, which presents Job’s own personal confession of faith in respect to the nature and wisdom of God. It is therefore neither an expression of the doctrinal views of a “hoary antiquity,” or of the aged sages of Job 12:12 (Umbreit) [Ewald, Schlottm.], nor a statement of that which is alone to be esteemed as genuine Divine Wisdom of Solomon, in antithesis to the more imperfect “wisdom of the aged” (Delitzsch, Hengstenberg). There is to be sure a certain progression of thought from Job 12:11 on: the adaptation to their uses of the organs of hearing and of taste, the wisdom of men of age and experience, and the wisdom of God, transcending all else, and united with the highest power, are related to each other as positive, comparative, and superlative. But there is not the slightest intimation of the thought that the absolute wisdom of God casts into the shade those rudiments of itself which are to be found in the sphere of the creature, or would hold them up as utterly worthless. Rather is what is said of the same in our verse in some measure the fruit, or a specimen of the wisdom of the aged, which Job also claims to possess, as a pupil of such aged men. Comp. below Cocceius, in the Homiletical Remarks on Job 12:10-13. Of the four designations of the absolute Divine intelligence here given, which accord with the language of Isaiah 11:2, and the accumulation of which intensifies the expression to the utmost, חָכְמָה denotes that side of God’s intelligence which “perceives things in the ground of their being, and in the reality of their existence” [“the general word and idea comprehensive of all others,” Dav.]. גְּבוּרָה that “which is able to carry out the plans, purposes, and decisions of this universal wisdom against all hindrance and opposition” [“virtus, גֶּבֶר, vir.” Dav.]; עֵצָה, that “which is never perplexed as to the best way of reaching its purpose;” תְּבוּנָה, that “which can penetrate to the bottom of what is true and false, sound and corrupt, and distinguish between them:” Delitzsch; [עֹז “actively force, passively strength, firmness:” Dav.].

Job 12:14. Lo, He tears down, and it is not built up (again). This is the first example of the irresistible exercise of this absolute might and wisdom of God. Job describes it as directed above all else to the work of tearing down and destroying, because in his recent mournful experiences he had been led to know it on this side of its activity; comp. Job 9:5 seq, where in like manner the mention of the destructive activities of the Divine omnipotence precedes that of its creative and constructive operation. Whether there is a reference to Zophar’s expression ( Job 11:10; so Dillmann) is doubtful. He shuts up a man (lit. “He shuts over a man”), and it cannot be opened. The expression סָגַר עַל, “to shut over any one,” is to be explained from the fact that use was frequently made of pits, perhaps of cisterns, as prisons, or dungeons: comp. Genesis 37:24; Jeremiah 38:6; Lamentations 3:53. Where this species of incarceration is not intended, סָגַר is used either with the accus. or with בְּעַד (comp. Job 3:10; and 1 Samuel 1:6).

Job 12:15. Lo, He restrains the waters, and they dry up ( Isaiah 50:38); He letteth them forth (again), and they overturn the earth. A remarkable parallel in thought to this description of the operation of the Divine omnipotence in the visible creation, now withdrawing and now giving life, but ever mighty in its agency, may be found in Psalm 104:29-30. A reference to Zophar’s comparison of past calamity with vanished waters ( Job 11:16) is scarcely to be recognized.

b. [Resumption of the theme—specially of the Divine wisdom bringing confusion and humiliation on earth’s mightiest].

[“שָׁגַג and שגה here are to be understood not so much in the ethical as in the intellectual sense: if a man thinks himself wise because he is superior to another, and can lead him astray, in comparison with God’s wisdom the deceiver is not greater (in understanding) than the deceived; He has them both in his hand, etc.” Dillm.]

Job 12:17. He leads counsellors away stripped: or “who leads counsellors, etc.”—for from this point on to the end of the description ( Job 12:24) Job speaking of God uses the present participle. The circumstantial accus. שׁוֹלָל, which here and in Job 12:19 is used in connection with מוֹלִיךְ, (and that in the singular, like עָרוֹם, Job 24:7; Job 24:10), is rendered by the ancient versions “captive,” or “chained” (LXX, Targ. on Job 12:19 : αἰχμαλώτους; Targ. on Job 12:17 : catenis vinctos), whereas etymologically the signification “made naked (exutus), violently stripped” is the only one that is authenticated. The word therefore is equivalent to the expression עָרוֹם וְיָחֵף “naked and barefoot,” Isaiah 20:4, not to “barefoot” alone, as Oehler, Hitzig, Dillmann, etc., suppose from comparison with the LXX. in Micah 1:8. Naturally we are to understand the description here to be of counsellors led away stripped as captives taken in war: comp. Is. l. c. and 2 Chronicles 28:15, as also what pertains to יֹעֲצִים, “counsellors” in Job 3:14.—And judges He makes fools. יְהוֹלֵל, as in Isaiah 44:25, to infatuate, to show to be fools. Such an infatuation of judges as would cause the military and political ruin of their country to proceed directly from them (as in the breaking out of great catastrophes over certain kingdoms, e.g. over Egypt, Isaiah 19:17 seq.; over Israel and Judah, 2 Kings 19:26; etc.), is not necessarily to be assumed here (comp. Job 5:20), although catastrophes of that character are here especially prominent in the thought of the speaker.

[Hengstenberg calls attention to the paronomasia of יֶאְסֹר מוֹסַר, and אֵזוֹר].

Second Double Strophe: Job 12:19-25 (divided into one strophe of three, and one of four verses): [The description continued: the agency of the Divine wisdom in confounding the great of earth].

a. [Special classes of leaders brought to shame described].

Job 12:19. He leads priests away spoiled (see on Job 12:17), and those firmly established He overthrows. [כֹּהֲנִים “priests,” not “princes” (E. V.) “In many of the States of antiquity the priests were personages no less important, were indeed even more important and honored than the secular authorities.” Dillm. “The juxtaposition of priests and kings here points to the ancient form of priestly rule, as we encounter the same in the person of Jethro and in part also in Melchizedek.” Schlott.].—All objects are called אֵיתָנִים, “firmly-enduring” [perpetual], which survive the changes of time. Hence the term is applied, e.g., to water which does not become dry (aquæ perennes), or firmly founded rocks ( Jeremiah 49:19; Jeremiah 50:44), or mighty, invincible nations ( Jeremiah 5:15), or, as here, distinguished and influential persons (Vulg, optimates). [סלף, “slip, in Piel, overthrow, aptly antithetic [to איתן.” Dav.].

Job 12:20. He takes away the speech of the most eloquent: lit. of “the trusted,” of those who have been tried as a people’s orators and counsellors; for they are the נֶאֱמָנִים (from אמן, to make firm, trustworthy, not from נָאַם, to speak, as D. Kimchi thinks, who would explain the word diserti, as though it were punctuated נַאֲמָנִים). On b comp. Hosea 4:11; and as regards טעם, “taste, judgment, tact,” see 1 Samuel 25:33.

Job 12:21. He pours contempt on nobles (exactly the same expression as in Psalm 107:40), and looses the girdle of the strong, (אֲפִיקִים lit. “containing of great capacity” [Delitzsch: “to hold together, especially to concentrate strength on anything”] only here and Job 41:7; i.e., He disables them for the contest (by causing the under-garments to hang down loosely, thus proving a hindrance for conflict; comp. Isaiah 5:27; also below Job 38:3; Job 40:7). The translation of Delitzsch is altogether too forced, and by consequence insipid: “He pours contempt on the rulers of the state, and makes loose the belt of the mighty.”

b. [The Divine energy as especially operative among nations].

[This verse must naturally form the prelude to the deeper exercise of power and insight among nations, and its highest generalization, comp16b.” Dav.].—He discovereth deep things out of the darkness, and brings forth to light the shadow of death;i.e., not: “He puts into execution His hidden purposes in the destiny of nations” (Schlottm.), [“for who would call the hidden ground of all appearances in God, צלמוֹת!” Dilllm.], but: “He brings forth into the light all the dark plans and wickedness of men which are hidden in darkness;” comp. 1 Corinthians 4:5 : (φωτίσει τὰ κρυπτὰ τοῠ σκότους κ. τ. λ., and the proverb: “There is nothing spun so fine but all comes to the light;” see also Job 24:13 seq.; Isaiah 29:15; Romans 13:12; 1 Thessalonians 5:5, etc. [“Deep things out of the darkness, עֲמֻקּוֹת, must mean hidden tendencies and principles, e.g., those running under national life, Job 12:23, naturally more subtle and multiplex than those governing individual manifestation on however elevated a scale) and darkness, and shadow of death, figures ( Job 11:8) descriptive of the profoundest secresy. These secret tendencies in national life and thought—never suspected by men who are silently carried on by them—He detects and overmasters either to check or to fulfil.” David. A truth “which brings joy to the good, but terror to all the children of darkness ( Job 24:13 seq.), and not without threatening significance even to the friends of Job.” Dillmann].

Job 12:23. He makes nations great, and—destroys them; He spreads nations abroad and—causes them to be carried away (or: “carries them away captive,” comp. הִנְחָה, synonymous with הִגְלָה, abducere in servitutem; also 2 Kings 18:11). [Rodwell: “then straitens them: leads them, i.e., back into their former borders”]. Instead of מַשְׂגִּיא the LXX. (πλανῶν) as well as some of the Rabbis read מַשְׁגִּיא, “who infatuates, makes fools.” But the first member of the verse corresponds strictly in sense to the second, on which account the Masoretic reading is to be retained, and to be interpreted of increase in height, even as the parallel שֹׁטֵחַ in b of increase in breadth, or territorial enlargement (not as though it meant a dispersion among other nations, as the Vulg. and Aben Ezra incorrectly interpret this שׁטח). [The לְ in both members, says Schlottmann, is not used Aramaice with the accus, but as sign of the Dat. commodi.]

Job 12:24. He takes away the understanding (לֵב as in Job 12:3) of the chief of the people of the land (עַס־הָאָרֶץ, can certainly signify “the people of the earth, mankind,” [Hirzel], after Isaiah 42:5; for its use in the more limited sense of the people of a land, comp. below Job 15:19). [“We have intentionally translated גוים “nations,” עם people, for גוי is the mass held together by the ties of a common origin, language, and country; עַם, the people bound together by unity of government.” Delitzsch].—And makes them wander in a pathless waste: (לֹא דֶרֶךְ, synonymous with בְּלֹא־ד׳, or with אֵין־ר׳, comp. לֹא אִֹישׁ Job 38:26; and Ewald, § 286, 8). The whole verse, the second member of which recurs verbatim in Psalm 107:40 presents an exact Hebrew equivalent for the Latin proverb: quem Deus perdere vult, prius dementat, a proverb on which the history of many a people and kingdom, from the earliest antiquity down to the present, furnishes an actual commentary that may well make the heart tremble. Concerning the catastrophes of historic nationalities in the most ancient times, which the poet here may not improbably have had before his mind, comp. Introd, § 6, e.

Job 12:25. They grope in darkness without light and He makes them to wander like a drunken man. Comp. Isaiah 19:14, and especially above in Job 5:13-14, a similar description by Eliphaz, which Job here seems desirous of surpassing, in order to prove that he is in no wise inferior to Eliphaz in experimental knowledge of the righteous judgments of God, the infinitely Wise and Mighty One.

4. Second Division: First Section: Resolution to appeal to the judicial decision of God, before which the harsh, unloving disposition of the friends will assuredly not be able to maintain itself, but will be put to shame: Job 13:1-12.

First Strophe: [Impatience with the friends, and the purpose to appeal to God].

Job 13:1. Behold, mine eye hath seen all (that), mine ear hath heard and perceived for itself.—כֹּל here equivalent to כָּל־אֵלֵּה, “all that has been here set forth,” all that has been stated (from Job 12:13 on) in respect to the evidences of the Divine power and wisdom in the life of nature and men. [לָהּ, dativus commodi, or perhaps only dat. ethicus: and has made it intelligible to itself (sibi); בִּין of the apprehension accompanying perception.” Del.].—On Job 13:2 comp. Job 12:3, the second member of which is here repeated word for word.

Job 13:3. But I will speak to the Almighty. אוּלָם, “but nevertheless,” puts that which now follows in emphatic antithesis to the preceding: “notwithstanding that I know all this, I will still,” etc. [“Three feelings lie at the back of this antithesis: (1) The folly of longer speaking to the friends. (2) The irrelevancy of all such knowledge as they paraded, and which Job had in abundance. (3) Antagonism to the prayer of Zophar that God would appear—Job desires nothing more nor better—but I, to the Almighty will I speak.” Dav.]. Observe also the significantly accented אֲנִי, I (ἐγὼ μὲν), which puts the speaker in definite antithesis to those addressed (אַתֶּם, Job 13:4, ὑμεῐς δὲ), as one who will not follow their advice to make penitent confession of his guilt towards God; who will rather plead against God.—I desire to plead with God. הוֹכֵחַ, Inf. absol. as obj. of the verb; comp. Job 9:18; and for the signification of הוכח, “to plead, to vindicate one’s cause against an accusation,” comp. Amos 5:10; Isaiah 29:21; also below Job 13:15, Job 19:5. חפץ, to desire, to be inclined, here essentially as in Job 9:3. יֶחְפָּץ always for יַחְפֹּץ in pause]. That passage ( Job 9:3) certainly stands in some measure in contradiction to this, implying as it does the impossibility of contending with God; it is however a contest of another sort from that which is intended there that he proposes here, a contest not of one arrogantly taking the offensive, but of one driven by necessity to the defensive.

Job 13:4. But ye are (only) forgers of lies.—וְאוּלָם אַתֶּם puts another antithetic sentence alongside of the first which was introduced by אוּלָם ( Job 13:3), without however laying any special stress on אַתֶּם; hence: “and however, but again,” etc.; not: “ye however” (Hirzel).—טֹפְלֵי שֶׁקֶר (from טפל, “to plaster, to smear, to paste together;” comp. טָפֵל, “plaster” Ezekiel 13:10 seq, and Talmudic טְפֵלָה grease) are lit. “daubers of lies,” i.e., inventors of lies, concinnatores s. inventores mendacii; not: “imputers, fasteners of falsehood,” assutores mendacii, as Stickel, Hirzel, Schlottmann, Delitzsch, etc., explain both against philology and the context (neither Job 14:17 nor Psalm 119:69 support this definition); nor again: “deceitful patchers,” sarcinatores falsi, i.e., inanes, idutilis, as Hupfeld explains.—Physicians of no value are ye all.—רֹפְאֵי אֱלִיל are not “patchers” [Con. “botchers”] of vanity,” i.e., such as patch together empty unfounded assertions (Vulg, Ew, Olsh, Dillm.), [Good, Con, Dav.], but in accordance with the universal usage of רפא: “worthless, useless physicians,” medici nihili, miserable quacks, who are incapable of applying to Job’s wounds the right medicine to soothe and heal. [“Job calls their false presuppositions regarding his guilt שֶׁקֶר, their vain attempts at a Theodicy and ‘Theory of Providence’ אֱלִיל.” Dav.].

Job 13:5. Oh that ye would be altogether silent—that would be reckoned to you for wisdom.—Comp. Proverbs 17:28; the Latin proverb: Si tacuisses, philosophus mansisses; also the honorable title, “bos mutus,” the mute ox, given to Thomas Aquinas during his student life at Paris, by his fellow-students, as well as by his teacher, Albertus Magnus. The jussive, וּתְהִי, is used in a consecutive sense: “then would it be, prove, pass for;” comp. Ewald, § 347, a, Gesen, § 128, 2.

Job 13:6. Hear now my reproof, and give heed to the charges of my lips.—So correctly Hirzel, Dillm, Del, etc., while several other moderns explain: “Hear my defense [Con, E. V, “reasoning”], and attend to the arguments of my lips.” As if תּוֹכַחַת could signify anything else than ἔλεγγος, correptio (so correctly LXX,, Vulg.—Comp. הוֹכִיחַ in Job 6:25; Job 40:2), and as if רִבוֹת (defectively for רִיבוֹת) could even in one instance sink the meaning of the stern word רִיב, “to strive, to quarrel!” Furthermore it is a long moral reproof and animadversion of the friends which immediately follows, Job 13:7-12. His reply and vindication of himself to God first follows Job 13:13 seq, or indeed properly not before Job 13:17 seq.

Second Strophe: [Scathing rebuke of their dishonesty and presumption in assuming to be God’s advocates ( Job 13:7-9), and warning of the consequences to themselves when God shall rebuke them for their conduct].

Job 13:7. Will ye for God [לְאֵל emphatic] speak that which is wrong, will ye for Him speak deceitfully?—The preposition לְ signifies here “for, in favor of any one,” as also in Job 13:8, Judges 6:31. On עַוְלָה comp. Job 5:16; Job 6:30.

Job 13:8. Will ye show partiality for Him (lit. “lift up His countenance,” i.e. show preference for His person), or will ye take the part of God’s advocates? (lit. “contend for God, comp. רִיב לַבַּעַל, Judges 6:31). These are the two possible ways in which they could “speak in favor of God:” either as clients, dependents, taking His part slavishly, for mercenary ends, or as patrons or advocates, presumptuously and naively taking Him under their protection. [There thus appears a subtle and very effective irony in these questions of Job’s. His charge of partiality is also, as Davidson says, “a master-stroke of argumentation, effectually debarring the friends from any further defense of God in this direction, or almost at all.”—E.].

Job 13:9. Will it be well [for you] when He searches you out (goes to the bottom of you, חקר as in Proverbs 28:11; Psalm 139:23) or can you deceive Him as a man is deceived?viz. in regard to your real disposition and the sentiment of your heart, of which a more searching investigation must reveal to Him that it by no means corresponds to His holy nature and life.—הֵתֵל, Hiph. from תלל (in Imperf. תְּהָתֵלּוּ, with a non-syncopated ה, for תָּתֵלּוּ, Gesen. § 53 [§ 52] Rem7 [Green, § 142, 3]), is lit. “to cause to waver [to hold up anything swaying to and fro], to keep one in suspense, to make sport of any one,” [E. V. “to mock”], hence to deceive; ensnare; comp. Genesis 31:7; Judges 16:10; Jeremiah 9:4.) [Schlott, who renders: “will ye mock him?” explains by quoting from Jarchi: “dicendo: in honorem tuam mendacia nos finximus”].

Job 13:10. Surely He will sorely chastise you ( Job 5:17) if ye are secretly partial:i.e. if ye are actuated not by love of the truth and conscientious conviction, but by selfish interest in your relations with Him, as One who is mightier. That with which Job hereby reproaches them is (as Del. rightly observes) a ζῆλος θεοῦ ἀλλ’ οὐ κατ’ επίγνωσιν, Romans 10:2 (comp. John 16:2), “an advocacy contrary to one’s better knowledge and conscience, in which the end is thought to sanctify the means.”

Job 13:11. Will not His majesty (שְׂאֵת, as in Job 31:23, exaltation, dignity; not “a kindling of wrath,” or “a lifting up for contention,” as Böttch. renders it after the Vulg.) confound you ( Job 3:5), and the dread of Him (פַּחְדּוֹ the dread, the terror which He inspires) fall upon you—then, namely, when He will reveal Himself as your Judge. Job here anticipates what according to Job 42:7 seq. really happened afterwards. [“It is a peculiarity of the author of our book that he drops every now and then hints of how the catastrophe is to turn out, showing unmistakably both the unity of conception and the authorship of the book.” Dav.]

[The rendering of E. V. “your bodies (are like) to bodies of clay,” is evidently taken from the signification “back:” and the whole verse is a reminder of their mortality. But this is much less suited to the language used, less pertinent to the context, and less effective for Job’s purpose than the rendering here given.—E.] For חֹמֶר, mud, potter’s clay, as an emblem of what is frail, easily destroyed, incapable of resistance, comp. Job 38:14; Isaiah 45:9 seq.

Second Division: Second Section: Declaration of his consciousness of innocence as against God in the form of a solemn confession, in which he boldly challenges Him: Job 13:13-22.

First Strophe: [Turning from the friends, he expresses more emphatically than before his purpose to appeal to God, cost what it may at the first, confident of ultimate acquittal. Dillmann says: “It seems that the poet intentionally cut this strophe short, in order by this very brevity to emphasize more strongly the gravity of these thoughts.”]

Job 13:13. In silence leave me alone: lit. “be silent from me” (מִמֶּנִּי), i.e., desist from me, cease from your injurious assaults, and let me be in peace. [According to Schlott. the preposition here is the מן of source or cause: be silent because of the weight of my words; acc. to the above, a constr. prægnans is assumed. Conant, etc., translate: “Keep silence before me.” Barnes thinks it “possible that Job may have perceived in them some disposition to interrupt him in a rude manner in reply to the severe remarks which he had made.” Comp. on Job 6:29. More probably, however, the verse Isaiah, like Job 13:5, an expression of his weariness with their vain platitudes, and unjust accusations, and a demand that they should stand by in silence while he should plead directly with God.—E.]—Then will I speak, or: in order that I may speak. [Conant: “That I now may speak:וַאֲדַבְּרָה־אָֽנִי.” Strong double emphasis in the use of the cohortative future, and the pronoun; the latter emphasizing the first person, the former his strong determination to speak.—E.]—And let come upon me what will.—עבר as in Deuteronomy 24:5. מָה here for מָה שֶׁיַּעֲבֹר, a condensed form of expression similar to וִיהִי מָה, 2 Samuel 18:22; comp. Ewald, § 104, d.

Job 13:14. Wherefore should I take my flesh into my teeth:i.e. be solicitous to save and to preserve my body at any price, like a beast of prey, which drags off its booty with its teeth, and so secures it against other preying animals. This proverbial saying, which does not occur elsewhere, is in itself clear (comp. Jeremiah 38:2). The second member also signifies essentially the same thing: and (wherefore should I) put my soul in my hand:i.e. risk my life, seek to save it by means of a desperate exertion of strength (comp. the same expression in Judges 12:3; 1 Samuel 19:5; 1 Samuel 28:21). [This, says Dillmann, is indeed “scarcely the original meaning of the phrase; nor is it to be understood, as commonly explained, that what one has in the hand easily falls out and is lost. The primary meaning is rather: to commit or entrust the life to the hand in order to bear it through, i.e. to make a desperate effort to save it (see Ewald on the passage): such an attempt is indeed dangerous, because if the hand fails, the life is lost, and so the common explanation attaches itself naturally to the phrase, to expose the life to apparent danger. Here, however, the original meaning is altogether suitable, and indeed necessary, because only so do the first and second members agree: why should I make an extreme effort to save my life?”] Such a desperate effort Job would make, in case he should declare himself guilty of the reproaches brought against him. while at the same time he bore no consciousness of guilt within himself. This, however, would not be of the least avail, for according to Job 13:15 a he has nothing more to hope for, he sees before him nothing but certain death from the hand of God. Hence, therefore, his question: “Wherefore should I seek to save my life at any price—I who have nothing more to hope for?” Compared with this interpretation, which is the only one suited to the context, and which is adopted by Umbreit, Ewald, Vaih, Dillm, etc., the many interpretations which vary from it are to be rejected, especially those according to which the second member is not to be regarded as a continuation of the question, but as an assertion—according to Hirzel in the positive form: “and even my life do I risk”—according to Hahn and Delitzsch in the negative: “nay, I even put my life at stake:” in like manner, that of Böttcher: “wherefore should I seek to preserve my life at any price, seeing that I willingly expose it, etc.”

[Wordsworth agrees in this interpretation of the meaning of each member of the verse, but differs from Zöckler, etc., in the application: “The question (he says) is put hypothetically. You may ask me why I am thus bold to desire to expose myself to a trial before God? The reason is because I am sure that I have a good cause; I know that in the end He will do me right. See what follows.”—The Vulg. renders: “Quare lacero carnes meas dentibus meis, et animam meam porto in manibus meis?” Hengstenberg follows this rendering, explaining the first clause of the wrong, the violence which he would do to his moral personality, if by silence he should plead guilty to the accusations of the friends. Schultens, who is followed in substance by Rosenmüller, Good, Wemyss, Bernard, Barnes, Renan, Davidson, Carey, Rodwell, Elzas, regards both members as proverbially expressing the idea of risking life, and the clause עַל־מָה not in its usual interrogative sense, but as equivalent to: “in spite of every thing.” (Schult, super quid, on any account.) מָה is thus a resumption of the מָה in13b. This rendering gives a consistent and forcible sense throughout: Be silent now, and let me alone, and I for my part will assuredly speak, be the consequence what it may: Cost what it may, I will risk it all, I will risk my person and my life: lo, He will slay me, etc., yet in his very presence, etc, (comp. on Job 9:21-22). The objection to this is of course the unusual rendering of עַל־מָה. On the other hand the objection to the interpretation adopted in our comm. is the unusual sense in which we are constrained to take the proverbial expressions of the verse, particularly the latter—“to take the life in the hand”—which according to this interpretation must mean to seek to save the life, whereas in every other instance it means to risk it. It is thus at best a choice between difficulties, or unusual expressions. And it may fairly be queried whether the difficulty in regard to על־מה is not largely obviated by the close connection in which it stands with the מה just preceding.—E.].

Job 13:15. Lo, He will slay me:viz. through my disease, which will certainly bring about my speedy dissolution (comp. Job 6:13; Job 7:6; Job 9:25; Job 10:20). I have no (more) hope; i.e., I do not direct my thoughts to the future, I am not in a state of waiting, expectation (יִחֵל without an obj, præstolari, exactly as in Job 6:11; Job 14:14), and this indeed is so naturally, because for me there is nothing more to wait for, seeing that my condition is hopeless, and my fate long since decided. Song of Solomon, according to the K’thibh is the phrase לאֹ אֲיַחֵל to be explained, while the K’ri, לוֹ א׳ must signify in accordance with the suffix: “until then, viz., until I am slain, I wait” (so substantially Luther), or again: “I wait for Him, that He may slay me” (Delitzsch) [i.e., “I wait what He may do, even to smite with death”]. The context by no means yields the rendering of the Vulg, which also rests on the K’ri; etiam si occiderit me, in ipso (Deo) sperabo [so also E. V, “though he slay me, yet will I trust in Him”]: an utterance which has acquired a certain celebrity as a favorite sentiment alike of pious Jews and Christians (comp. Delitzsch on the passage), as the funeral text of the Electoress Louise Henriette of Brandenburg, and as the poetic theme of a multitude of popular religious hymns. It scarcely expresses however the meaning here intended by Job, which is far removed from any expression of a hope reaching beyond death.—Only my ways (viz., the innocence of my ways) will I prove in His presence. אַךְ, referring back to the whole preceding sentence, hence the game as “nevertheless, however.” He has already despaired of life, but of one thing he does not despair, freely and openly to prove before God the blamelessness of his life: “physically therefore he can succumb, that he concedes, but morally he cannot” (Del.).

[In favor of the personal sense for הוא, referring it to God, Schlottmann argues that it would scarcely be said of a circumstance in Hebrew that it would be anybody’s salvation: and Davidson objects to the neuter rendering that it originates in a cold conception of Job’s mental agitation, and gives to לִישׁוּעָה a sense feeble almost to imbecility. On the other hand Dillmann argues against the masculine sense that in that case the connection between the first and second members of this verse would be imperfect, and that the contrast between what would thus be said of God in this verse and that which has been said in Job 13:15 would be too violent].

Second Strophe: [“Determination to cite God finally reached, with conditions of pleading before Him.”—Dav.].

Job 13:17. Hear, O hear my declaration.—שִׁמְעוּ שָׁמוֹעָ, a strongly emphasized appeal that they should hear him, essentially the same in signification as Isaiah 6:9, only that here is not intended as there a continued but an attentive hearing for the time being; comp. Job 21:2; Job 37:2.—מִלָּה, here “declaration,” signifies in Arabic confession, religion. Its synonym אַחְוָה in he second member, [and let my utterance sound in your ears], formed from the Hiph. of the verb חוה ( Job 15:17; Psalm 19:3) signifies here (the only place where it occurs in the O. T.) not “brotherly conduct” as in post-biblical Hebrew, but “utterance.” With וְאַחְוָתִי it is better to supply תְּהִי or תָּבוֹא, “let it enter, let it sound in your ears,” than to repeat שִׁמְעוּ from a.

Job 13:18. Behold now I have made ready the cause. עָרַךְ מִשְׁפָּט, causam instruere, as in Job 23:4; comp. the simple עָרַךְ, Job 33:5. On b comp. Job 11:2.

Job 13:19. Who is he that will contend with me?i.e., attempt with success to prove that I am in the wrong. As to the thought compare the parallel passages, Isaiah 1:9; Romans 8:34; and as to the lively interrogative מִי חוּא, Job 4:7.—Then indeed (if any one succeeds in that, in convicting me of wrong) I would be silent and die: then, as one defeated within and without, I would without offering further resistance, let death come upon me as merited punishment. The explicitness and calmness with which he makes this declaration shows how impossible it seems to him that he should be proved guilty, how unalterably firm he stands in the consciousness of his innocence. [E. V, “for now, if I hold my tongue, I shall give up the ghost,” is less simple, and less suited to the connection].

Job 13:20. Only two things do not Thou unto me: these are the same two things which he has already deprecated in Job 9:34 in order that he may successfully achieve his vindication, and Song of Solomon, as it is here expressed in b, not be obliged to hide before God. In Job 13:21 we are told wherein they consist, viz, a, in heavy unremitting calamities and chastisements (“Thy hand remove Thou from me”), כַּף here of the hand which punishes, as previously שֵׁבֶט in Job 9:34); and b, in terror, confusion, and trepidation produced by His majesty; comp. above, Job 13:11.

Job 13:22. Then—if these two alleviations are granted to me—call Thou and I will answer:i.e., summon me then to a criminal trial, or which would be eventually still more advantageous to me: “allow me the first word, let me be the questioner.” Obviously it is in this sense that we are to take b, where הֵשִׁיב, “to reply” (supply דָּבָר) is connected transitively with accus. of the person, as elsewhere עָנָה; comp. Job 20:2; Job 32:14; Job 40:4.

6. Third Division. The vindication of himself to God, with a complaint over the vanity and helplessness of human existence: [“That Job, lifted up by the proud consciousness of innocence, might really fancy for the moment that God would answer his challenge, is not in itself improbable in view of the present temper of his soul, and the entire plan of the poem, according to which such an intercourse of God with men as may be apprehended by the senses lies within the bounds of possibility ( Job 38. seq.), and should not be described (with Schlottm.) as a fanatical thought; although indeed he could not long continue in this fancy; not only the non-appearance of God, but also every consideration of a more particular sort must convince him of the idleness of his wish.” Dillmann. Hence the sudden change of his apology to a lamentation].

First Strophe: Job 13:23-28. Having repeatedly announced his purpose ( Job 13:13 seq, 17 seq.), Job now at length passes directly to the demonstration of his innocence, but at once falls from a tone of confident self-justification into one of sorrowful lamentation, and faint-hearted despair, out of which he does not again emerge during this discourse.

Job 13:23. How many are (then) my iniquities and sins; my wickedness and my sin make known to me!—Inasmuch as חַטָּאת denotes sin or moral aberration in general (occasionally also indeed sins of weakness), עָוֹן transgression or evil-doing of a graver sort, פֶשַׁע however flagrant wickedness, open apostasy from God (comp. Hoffmann, Schriftbew. I, 483seq.), the enumeration which is here given is on the whole neither climactic nor anti-climactic, but alike in a and b the more special and stronger expression precedes, while the more general term follows. Observe still further that the characteristic expression used to denote the smallest and slightest offenses, שְׁגִיאוֹת ( Psalm 19:13) is not introduced here at all. Of such failures of the most insignificant sort Job would indeed be perfectly well aware that he was guilty; comp. above Job 9:2; Job 9:14 seq.

Job 13:24. Wherefore hidest Thou Thy face (a sign of the Divine displeasure, comp. Isaiah 54:8) and regardest me as Thine enemy?—The question is an expression of impatient wonder at the non-appearance of God.

Job 13:25. A driven leaf wilt Thou terrify?הֶעָלֶה with He interrog. like הֶחָכָם, Job 15:2. Comp. Gesenius § 100 [§ 98], 4 [E. V. “wilt thou break a leaf,” etc. And so Bernard: but against usage]. And pursue the dry chaff? The meaning of this troubled plaintive double question is: How canst Thou, who art Almighty and All-sufficient, find Thy pleasure in persecuting and afflicting a weak and miserable creature like me? It is not with reference to the universal frailty of mankind, of which he partook (Hahn), but with special reference to the fearful visitation which had come on him, and he destruction which had begun in his body, that he compares himself to a “driven leaf,” i. e. one that is tossed to and fro by the wind [comp. Leviticus 26:36), and to the dry chaff, which is in like manner blown about (comp. Psalm 1:4, etc.).

Job 13:26. For Thou decreest for me bitter things (or also with consecutive rendering of כִּי: “that Thou decreest,” etc.). מְרֹרוֹת here is equivalent of course to “bitter painful punishments;” and כּתב, lit. to “write,” refers to a written decree announcing a judicial sentence: comp. Job 31:35; Psalm 149:9; Isaiah 10:1.—And makest me to inherit the iniquities of my youth: the sins of my earlier years, long since forgiven and forgotten, by comparison with which as being the half-conscious misbehaviour of childhood, or the manifestations of youthful thoughtlessness ( Psalm 25:7), so severe and fearful a penalty would seem to be needless cruelty. [“He can regard his affliction only as the inheritance of the sins of his youth, since he has no sins of his mature years that would incur wrath to reproach himself with.” Del.—E. Ver. “makest me to possess,” etc., not sufficiently expressive. “His old age inherited the accumulated usury and consequence of youthful sins.” Dav.] “To cause one to inherit anything” is the same as causing him to experience the consequences of anything (here the bad consequences, the punishments); comp. Proverbs 14:18; Psalm 69:37 ( Psalm 69:36); Mark 10:17; 1 Corinthians 6:10, etc.

Job 13:27. And puttest my feet in the block:i. e. treatest me as a prisoner. וְתָשֵׂם, poet. for וַתָּשֶׂם, Ewald, § 443, b. [jussive in form though not in signification; used simply “from the preference of poetry for a short pregnant form.” Del.], comp. Job 15:33; Job 23:9; Job 23:11.—סַד here and Job 33:11 is a wooden block with a contrivance for firmly fastening the feet of a prisoner, the same with the מַהְפֶּכֶת of Jeremiah 20:3, and the ξύλον of Acts 16:24, or ποδοκάκη, or the Roman instruments of torture called cippus, codex or nervus. In times still recent wooden blocks of this kind were in use among the Arabians, as Burckhardt had occasion to observe (Travels, p420). And watchest all my paths:i. e. does not allow me the slightest freedom of motion: comp. Job 7:12; Job 10:14.—Around the roots of my feet Thou dost set bounds:i. e. around the place where I stand, where the soles of my feet are placed (the soles firmly fixed in one point being compared to the roots of a tree), Thou dost make marks, bounds, lines of demarcation, which Thou dost not permit me to cross. This is the simplest and philologically the most suitable definition of the Hithpael הִתְחַקֶּה (from חקה,חק); found only here, in which definitions Gesenius, Ewald (1st Ed.), Schlottm, Hahn, Del, Dillm, [Con, Elz.—and see below the rendering of Hirzel, Noyes, etc.], etc., essentially agree. Not essentially different as to the sense, although philologically not so well authenticated are the explanations of Rosenm, Umbreit [Hengst, Merx], etc.: “Thou drawest a circle around my feet;” of Ewald (2d Ed.): “Thou makest sure of my feet” (comp. Peshito and Vulgate: vestigia pedum meorum considerasti); of Hirzel [Fürst]: “Thou dost make Thyself a trench around the roots of my feet” [others, e. g. Noyes, Renan, Davidson, Rödiger, take חקה in this sense of cutting or digging a trench, but regard the Hithpael as indirectly and not directly reflexive, sibi, not se susculpere—“dost dig a trench for thyself”]; of Raschi, Mercier, etc.: “Thou fastenest Thyself to the soles of my feet.” [E. V, Good, Wem, Bernard, etc.: “Thou brandest (settest a print upon, E. V.) the soles of my feet;” evidently supposing the expression to refer to some process of branding criminals in the feet: for which, however, there is no good authority.]—The three parallel figures contained in the verse all find their actual explanation in the fearful disease, with which Job was visited by God, in consequence of which he was doomed to one place, being unable to move on account of the unshapely swelling of his limbs. [“Mercier has already called attention to the gradation which marks the proofs given in these verses of the Divine anger. (1) God hides His face. (2) He shows Himself an enemy. (3) He issues severe decrees against him. (4) He punishes sins long since passed. (5) He throws him into cruel and narrow imprisonment.” Hengst.]

Job 13:28. Although he (the persecuted one) as rottenness wastes away, as a garment which the moth has eaten (comp. Job 4:19). This forcible description of the weakness and perishableness of his condition is given to emphasize the thought, how unacccountably severe is God’s treatment of him (comp. above Job 13:25). It is introduced by וְהוּא (instead of וַֹאֲנִי) objectivizing the subject, and “giving to the discourse a more general application, valid also for other men,” and at the same time providing a transition to the following Lamentations, referring to human misery in general. [“Thou hast set this enclosure around one who does not grow like a tree, but moulders away moth-eaten like a garment. Job looks at himself ab extra; he will hardly own himself; he hardly recognizes himself, so changed is he by affliction and disease, and he speaks of himself in the third person. How natural and touching is this!” Wordsworth.]

Third Division: Second and Third Strophes: The lament over man’s mortality, frailty and vanity continued: Job 14:1-12.

Second Strophe: [Man’s physical frailty and moral impurity by nature made the ground of a complaint against the severity of God’s treatment, and of an appeal for forbearance.]

[Conant regards the article before צֵל as having a definite signification, “that which marks the passing and declining day.” This, however, would scarcely be in harmony with the verb ברח, which describes rather the fleeting shadow of the cloud, to which the art. would be equally suitable. Merx transposes Job 14:28, of chap7, and inserts it here between Job 14:1-2, thus depriving it of the force and beauty which belong to it as the closing verse of that strophe, and as a transition to this, and at the same time weakening the beauty and pathos of this passage by the accumulation of figures.—E.]

Job 14:3. And upon this one dost Thou keep Thine eye open?viz. in order to watch him, and to punish him for his sins, comp. Psalm 34:17, 16]. אַף, emphatically connecting something new with what has already been given, like our “over and above.” עַל־זֶה, “upon this one,” i. e. upon such an one as he is here described, upon so wretched a creature ( Psalm 103:14). [The pronoun here descriptive, “such an one,” talis, rather than demonstrative. By position the phrase is emphatic. E. V, Conant, etc., render the verb simply “to open,”=so much as open the eyes, so much as look upon him. The rendering given in our commy. “to keep the eye open upon” presupposes a double emphasis, the first and principal one on the pronoun, the second on the verb.—E.]—And me ([אֹֽתִי, emphatic, me] this particularly wretched example of the human race), dost thou bring into judgment before Thee?—i. e., to judgment at Thy tribunal, where it is impossible to maintain one’s cause.

[“The Opt. rendering not only denies the possibility (of a morally clean coming out of a morally unclean), but gives utterance to the desire that it was otherwise.” Dav.]. Not one: to wit, “comes forth.” [Not therefore “can bring forth,” as might be inferred from the literal rendering of מִי־יִתֵּן]. Not one pure will ever come forth in the line of development which has once been contaminated by sin; comp. Psalm 51:7, 5]; also the expression אֵין גַּם אֶחָד, Psalm 14:3, which reminds us very closely of this לֹא אֶחָד. Ewald, with whom Dillmann agrees, punctuates לֻא instead of לֹא, and conforms the second member to the first: “Oh that there were one!” for the reason that a wish does not properly contemplate an answer. But a wish which is in itself incapable of realization is equivalent to a question, the answer to which is a strong negation. Moreover the passage is incomparably stronger and more emphatic according to the common rendering, than according to that of Ewald. [“Moreover, why should he desire one such specimen? Plainly, the desire is nothing to the purpose, except as implying that not one such is to be found; and precisely this is asserted in the proper and usual construction of the words.” Con.]. On the relation of this assertion by Job of the universality of human corruption to the earlier affirmation of Eliphaz in Job 4:17 seq, see the Doc. and Eth. Remarks.

Job 14:5-6, (the former the antecedent, the latter the consequent).—If his days are determined (חֲרוּצִים, lit. cut off [decisi], sharply bounded, defined ἀποτόμως; comp. Isaiah 10:22; 1 Kings 20:40), the number of his months with Thee (viz. “is established, firmly fixed;” אִתָּךְ here equivalent to עִמָּךְ, comp. Job 10:13), and Thou hast made [or set] his limit (read חֻקּוֹ with the K’thibh, not the plural with the K’ri, which is here less suitable, there being but one limit, one terminus to this earthly life)—which he cannot pass (lit. “and he passes it not”) [observe that the particle אִם in the first member of the verse extends its influence over all three members]: then look away from him, (שְׁעֵה מֵעָלָיו the opposite of Job 14:3 a; comp. Job 7:19) that he may rest (חדל here as in 1 Samuel 2:5 : “to rest, to keep holiday,” to be released from the רֹגֶז of Job 14:1) that he may enjoy as a hireling his day.—The last member literally reads: “until that (to the degree that—עַד as in Job 8:21; 1 Samuel 2:5; Isaiah 47:7) Hebrews, like a day-laborer, find pleasure in his day,” or, “be satisfied with his day.” This is the meaning of רָצָה with the accus.—(comp. Jeremiah 14:10; Psalm 102:15, and often); not “to satisfy,” in the sense of “to discharge, to make good,” [E. V. to accomplish] as Delitzsch explains it, when he translates: “until he discharges [accomplishes] as a hireling his day.” In favor of this latter rendering indeed, Leviticus 26:34; Leviticus 26:43, and 2 Chronicles 36:21 may be cited; but the sense thence resulting is in each case harsh and artificial. For just why it should be said of a hireling, that he (in death) “makes complete” his days (comp. ἀνταναπληροῦν, Colossians 1:24) is not altogether apparent: the comparison of the שָׂכִיר (comp. Job 7:1) seems superfluous, inconsistent indeed, if we have to do simply with the thought: “until the completion of the days of his life.” [It is difficult to see why the definition adopted by the E. V. and Del. is not perfectly suitable to the connection. The objection to it is that it is not supported by usage, רצה means everywhere “to regard favorably, to take pleasure in.” We are not justified in taking it in any other sense here. But the expression “to enjoy as a hireling his day” is variously understood. Some take יוֹמוֹ here in some specific sense; e. g., the day of his discharge, his last day as a hireling (Bernard); his day of rest (Rodwell); and something similar is suggested by Jerome’s optata dies. But this thought would have been more distinctly expressed.—Others (Hengst, Wordsworth, Noyes, Barnes), explain it as a wish that man may enjoy his life at least as much, with the same freedom from care, as the hireling. But to this there are several objections. (1) רצה would scarcely be used to express this idea, least of all, as here, without any qualification. (2) That Job regarded the day or service of a hireling as a term of hardship, from which deliverance was to be sought rather than as affording any measure of satisfaction to be desired, is evident from the parallel passage in Job 7:1-2. Comp. Job 3:19. (3) He has already expressed the burden of his longing in וְיֶהְדָּל. This clause is rather to be regarded as an amplification of that thought: the rest, the enjoyment which the end of the day’s labor brings.—It is unnatural to suppose that having reached in thought the goal of rest, he would go back to the joyless, even though painless toil preceding it. We are thus led to the explanation that the enjoyment hero spoken of is that which succeeds the labors of the day. The hireling’s real enjoyment of his day comes when the “shadow” of evening ( Job 7:2) brings with it the rest which he covets, and the wages he has earned. In like manner Job desires for man agitated by unrest (רֹגֶז Job 14:1) a respite, however brief, the satisfaction which the end of toil and sorrow would bring. It is not death however that he here prays may come, for that, as the following verses show, is a hopeless condition. And yet the thought of the end of toil suggests at once the thought of death and that hopeless beyond.—E.].

Third Strophe: Job 14:7-12. The hopelessness of man when his earthly life is ended.

Job 14:7. For there is yet hope for the tree. כִּי, “for” introduces the reason for the request preferred in Job 14:6 in behalf of miserable and afflicted man: “look away from him,” etc. [“The predication of hope made very strongly both by יֵשׁ and the accent, the main division of the verse is at hope.” Dav.].—If it be cut down, It shoots up again (viz., the stump left in the ground, comp. Isaiah 6:13), and its sproutיוֹנֶקֶת, the tender young shoot from the root [suckling], LXX. ῥάδαμνος; comp. צh. Job 8:16) faileth not. Carey, Delitzsch, and others, correctly understand the tree of whose vitality and power of perpetual rejuvenescence Job seems more particularly to think here to be the datepalm, which on account of this very quality is called by the Greeks φοίνιξ. It is not so probable that the oak or terebinth [E. V. “teil”] mentioned in the parallel passage in Isaiah 6:13, is intended here.

Job 14:8-9, present not properly “another case,” (Dillmann), but they develop the illustration already presented still further and more forcibly.—If its root becometh old in the ground (הִזְקִין, inchoative Hiph, senescere), and its trunk dieth in the dust (comp. Isaiah 40:24), i. e., if the tree die, not interrupted in its growth by the violent hand of Prayer of Manasseh, while yet young and vigorous, but decaying with age, becoming dry and dead down to the roots.—Through the scent of water (i. e., so soon as it feels the vivifying energy of water; comp. Judges 16:9) [רֵיחַ, may be taken either subjectively of the scenting, or inhalation of water by the tree; or, bettor, of the scent which water brings with it. “When the English army landed in Egypt in1801, Sir Sydney Smith gave the troops the sure sign that wherever date-trees grew there must be water.” Vide R. Wilson’sHistory of the Expedition to Egypt, page18] it sprouts (again; comp. Psalm 92:14) and puts forth boughs (comp. Job 18:16; Job 29:19), like a young plant; or also like a sapling newly planted (LXX.: ὡς νεοφυτον). That this description also is pre-eminently suitable to the palm appears from the fact that, as every oriental knows very well, in every place where this tree grows, water must be very near at hand, generally from the indestructible vitality and luxuriant fulness of this φίλυδρον φυτόν, (comp. Delitzsch on this passage. [“Even when centuries have at last destroyed the palm—says Masius in his beautiful and thoughtful studies of nature—thousands of inextricable fibres of parasites cling about the stem, and delude the traveller with an appearance of life.” Del.]).

Job 14:10-12 present the contrast to the above: the hopelessness of man in death.

Job 14:10. But man dies and is brought down (חָלַשׁ here in the intrans. sense confectum esse, to be prostrated, to be down, whence the usual signification, “to be weak,” is derived: [the Imperf, when transitive, is written יַחְלשׁ; when intransitive, as here, יֶחֱלַשׁ]); man expires (וַיִּגְוַע, Imperf. consec, because the cheerless consequences of death are here further set forth), and where is he?—where does he then go to? what becomes of him? Comp. the similar yearning question in Ecclesiastes 3:21.

Job 14:11. The waters flow away [lit. roll off] out of the sea, and a stream falls and dries up.—This is the protasis of a simile, the apodosis of which is introduced, Job 14:12, by וְ “ Song of Solomon,” as below in Job 14:19, and as above in Job 5:7; Job 11:12 (in which latter passages indeed the figure follows, not precedes, the thing illustrated). Comp. the description, imitative of the present passage, in Isaiah 19:5, describing the drying up of the Nile (נָהָר,יָם) by a Divine judgment—a description which indeed the advocates of a post-Solomonic authorship of our book regard as the original of the passage before us (e.g., Volck, de summa carm. Job sent., p31). [יָם here should be taken of an inland sea or body of water, a sense which the application of the word to the lake of Tiberias, Numbers 34:11; the Euphrates, Isaiah 27:1; the Nile, see above, abundantly justifies. Such a drying up of large bodies of water is no uncommon phenomenon in the torrid regions of the East.—E.]

Job 14:12. So man lies down and rises no more; till the heavens are no more, they awake not.—עַד בִּלְתִּי שָׁמַיִם, until the failure, i. e., the disappearance of the heavens (comp. the exactly equivalent phrase, עַד בְּלִי יָרֵחַ, Psalm 72:7), the same in meaning with לָעַד לְעוֹלָם, Psalm 148:6. For according to the popular conception of the ancient Hebrews, the heavens endure forever: Psalm 89:30, 29]; Jeremiah 31:35. When in Psalm 102:27; Isaiah 51:6; Isaiah 65:17 the heavens are described as waxing old and being changed, this statement does not exclude their eternal existence; for the supposition of a destruction of the universe in the sense of its annihilation is everywhere foreign to the Hebrew Scriptures. The expression before us, “not to awake till the heavens are no more,” is accordingly in any case equivalent to “not to awake for ever” [or “never to awake”], as the third member of the verse also clearly indicates: and are never aroused out of their sleep—they sleep a שְׁנַת עוֹלָם, Jeremiah 51:39; Jeremiah 51:57, an endless sleep of death. [It is assuredly straining the language, and at variance with the connection, and with Job’s present mood, to assume in the expression an implication that when the phenomenal heavens should disappear, man would awake. How far Job’s mind does reach out towards the idea of a resuscitation of humanity will be seen presently. Amid such fluctuations of thought and feeling as characterize his utterances, we are not to look for self-consistency, much less for a careful and exact expression of the highest forms of truth, whether as revealed elsewhere, or even as at times revealed to his own mind.—E.] How unchangeable the cheerless outlook on such an eternal condition of death In Sheol presents itself to Job, is shown by the vividly expressed wish which Immediately follows that God, if it were possible, would cause him again to emerge out of this condition, which, however, he immediately recognizes as a yearning which is absolutely incapable of being realized.

8. Third Division: Fourth and Fifth Strophes: Continuation and conclusion of the description of the hopelessness of man in the prospect of death: Job 14:13-22.

Fourth Strophe: Job 14:13-17 : [If God would only permit a hope of the cessation of His wrath, and of his restoration from Sheol, how joyfully he would endure] until the change should come; but now He punishes without pity his sins.]

Job 14:13. Ah that Thou wouldst hide me (Hiph. as in Exodus 2:3) in the realm of the dead, wouldst keep me secret until Thy wrath should change (comp. the description of such a hiding from God’s wrath in Isaiah 26:20; Psalm 27:5; Psalm 31:21, 20]), wouldst appoint me a set time (a חֹק, see on Job 14:5), and then remember me—viz., for good, in order to Revelation -establish me in the fellowship of Thy grace, and cause me to live in the same. This last expression וְתִזְכְּרֵנִי accented with the emphasis of glowing passion, is the culmination of the yearning wish which Job here expresses, from which, however, he immediately recoils again, as from a chimerical idea which has no real foundation.

Job 14:14. If man dies, will he live?—i. e., is it possible that he who has once died, will come to life again? The asyndetic introduction of this short but frequent question after the preceding verse, produces a contrast which is all the stronger. No answer to the question follows, because it is self-evident to the reader that it can be answered only in the negative. But strong as is his conviction of the impossibility of a return to life of the dead, equally sweet and gracious is the charm of the thought which dwells on the opposite possibility, which he has just expressed in the form of a wish. [“If a man die, etc., finely natural interpretation of the cold reason and of doubt, striving to banish the beautiful dream and presentiment of a new bodily life with God; but in vain, the spirit tramples down the rising suspicion, and pursues more eagerly the glorious vision.” Dav.] All the days of my warfare would I wait, until my discharge (lit. “my exchange,” comp. Job 10:17) should come.—Job uses the term “warfare” here somewhat differently from Job 7:1 to denote not only the remainder of his toilsome and troublesome days on earth, but “the whole dismal interval between the present and that longed-for goal” in the future when he should be released from Hades; this release is here, in accordance with the figure of military service, designated as an “exchange” or “discharge.” [Hence the “change” here spoken of is not, as the old Jewish expositors, followed by some moderns, have explained it, the change produced by death. The word חֲלִיפָה, however, has here a double significance, which should be appreciated to realize the full beauty of the passage. In addition to its primary and principal meaning as expressing the discharge of the soldier whose term of hard service has expired, it suggests also the “sprouting” anew (יַחֲלִיף, Job 14:7) of the trunks and roots of the tree which has been cut down. The חֲלִיפָה, in a word, which Job yearns for is a release from service which would be at the same time a “springing up” anew from death to life. That this double meaning is not forced, that it is a beautiful and happy stroke of genius, will not seem at all incredible to any one who will carefully trace out our author’s masterly use of words in their various possibilities.—E.]

Job 14:15. Thou wouldst call (to wit, in this discharge [by Ewald and others referred to the forensic call to the final trial, wherein Job confidently hoped to be acquitted; but the connection here indicates rather the call of love, yearning after its object; “the voice of God returning to take His creatures to Himself” (Dav.)—E.], and I would answer Thee (would follow Thy call); Thou wouldst yearn after the work of Thy hands ( Job 10:3); i. e., Thou, as. Creator, wouldst feel an affectionate longing after Thy creature, which Thou hadst hitherto treated harshly, and rejected. “The true character of the relation of love between the Creator and His creature would again assert itself, it would become manifest that wrath is only a waning power ( Isaiah 54:8), and love the true and essential necessity of His being.” Del. [“Job must have had a keen perception of the profound relation between the creature and his Maker in the past, to be able to give utterance to such an imaginative expectation respecting the future.” Schlott.] Although only a “phantasy of hope” (Schlott.), it still furnishes an unconscious prophecy of that which was accomplished in Christ’s descent into Hades for the salvation of the saints of the Old Covenant.

Job 14:16. For now Thou numberest my steps, i. e., for at this time Thou watchest every step and motion, as those of a transgressor, comp. Job 13:27. כִּי עַתָּה, as in Job 6:21, introducing the contrast between a point of time on which the eye fixes in the future, and the sad reality of the present. [כִּי assigns the reason for the wish which forms the contents of Job 14:13-15. It is not necessary, with Hirzel and Schlott, to supply any thing between Job 14:15-16, as, e. g., “Thou dost not yearn for Thy creature now, for,” etc. The construction of Umbreit, etc., which takes כִּי עַתָּה as an emphatic clause,=“indeed now,” is to be rejected.—E.]—And dost not hold Thyself back on account of my sins.—This is the most satisfactory rendering of לֹא תִשְׁמֹר עַל חַטָּאתִי. It is found already in Mercier, (non reservas nec differs peccati mei punitionem), and is of late advocated by Delitzsch [and Wordsworth. It seems to Del. “that the sense intended must be derived from שָׁמַר אַף, which means to keep anger, and consequently to delay the manifestation of it; Amos 1:11.”] Dillmann’s explanation gives the same sense: “Thou dost not pass over my sins;” a rendering, indeed, which rests on an emendation of the text to: לֹא תַעֲבֹר עַל־ח׳, which is favored in some measure by the version of the LXX. Also the rendering advocated by Ewald, Heilig, Schlott. and Hahn: “Thou givest no consideration to my sins” (to ascertain, namely, whether they do in truth deserve to be punished so severely), does not differ very essentially. Other explanations lack satisfactory support: such as those of the Rabbis, which differ widely among themselves: e.g. Raschi’s: “Thou waitest not over my sins, i. e. to punish them;” Ralbag’s: “Thou waitest not for my sins=repentance punishment;” Aben-Ezra’s: “Thou lookest not except on my sins.” The same may be said of the attempt of Rosenm, Hirzel and Welte to render the sentence as an interrogative without הֲ: “Dost Thou not keep watch over my sin?” [So E. V, Conant, Dav, Rod, Gesen, Fürst.—In view of Job 13:27 b, it is not apparent why this rendering should be said to “lack satisfactory support.” The preposition עַל cannot be urged against it, for it harmonizes well with the idea thus expressed; and the interrogative form gives vividness, force and variety to the passage.—E.]

Job 14:17. Sealed up in a bag is my gullt. פִּשְׁעִי, lit. “wickedness,” as in Job 13:23 b, here of the aggregate of Job’s former transgressions (comp. Job 13:26 b), of the sum total, the entire mass of guilty actions committed by him, which, as he must believe, is preserved and sealed up by God with all care as a treasure, to be used against him in his own time; comp. Deuteronomy 32:34; Hosea 13:12. For the figurative expression: “to tie up in a bag,”=to keep in remembrance, comp. Psalm 56:9; 1 Samuel 25:29. Ewald, Hirzel, Renan, incorrectly explain the “guilt sealed in a bag” to be the judicial sentence of condemnation by God already issued against Job, which now only awaits execution; for of the preservation of such penal sentences in a bottle all oriental antiquity knows nothing whatever. [The figure is taken “from the mode of preserving collected articles of value in a sealed bag.” Del.]—And Thou hast devised additions to my transgressions: lit. “and Thou hast still further stitched (to wit, other, new transgressions) on my transgressions; i. e. hast made mine iniquity still greater than it Isaiah, and punished it accordingly more severely than it deserves. This accusation which Job here prefers against God is a bold one; but it is too much to affirm that it is “pure blasphemy” (Dillm.), because the language of Job throughout is simply tropical, and his real thought is that God’s treatment of him is as severe as if, in addition to his actual transgressions, he were burdened with a multitude of such as had been fabricated (comp. Hengstenberg on the passage). Hence the rendering of Ewald: “Thou hast patched up, sewed up my transgression” [E. V, Dillmann, Good, Wemyss, Bernard, Con, Barnes, Dav, Rod.], is equally unnecessary with the similar rendering of Umbreit, Vaih, Böttch.: “and Thou coverest up my sins.” Substantially the right interpretation is given by Rosenmüller, Arnh, Hirz, Welte, Delitzsch, Hengst. [Gesen, Fürst, Noyes, Renan, Words.].

[The main argument in favor of the interpretation adopted here by Zöckler is that טפל means properly not to sew up, but “to sew on, patch on, and gen. to add.” So Delitzsch. But (1): It looks very much like hyper-criticism to decide, from a very limited usage, that a word, the essential meaning of which is to sew, may mean to sew on, but cannot mean to sew up; or, if the essential meaning be to plaster, to patch, that it may mean to patch on to (to add a patch), but not to patch over. (2) The point becomes still weaker in a case where the word is used, as here, in a figurative, not a literal sense. (3) The parallelism favors the meaning to sew, or to patch up. It seems somewhat, incongruous, after representing God as having sealed up transgressions in a bag, to represent Him in the next clause as stitching, patching, or fabricating other sins. On the other hand, the thought of sealing sin in a bag is suitably supplemented by the thought that the bag is not only officially sealed, but carefully sewed together; or if, with Bernard, we explain: “With such care dost Thou store up my iniquities in Thy bag, that if Thou seest the slightest possibility of its giving way in any part, so that some of them might slip out and be lost, Thou immediately stoppest up the hole with a patch.” (4) Admitting that the apparent blasphemy of the expression may be explained away, as above by Zöckler, its admitted audacity still remains. But Job is not now in one of his Titanic moods of defiance. He resembles not so much Prometheus hurling charges against the Tyrant of the skies, as Hamlet, meditating pensively on death and the “undiscovered country from whose bourne no traveller returns,” but with an infinitely purer pathos than is found even in the soliloquy of “the melancholy Dane.” It is but a moment ago ( Job 14:15 b) that he recognized in a strain of inimitable beauty the yearning bent of Creative Love. He is now indeed complaining of the present severity of God’s dealings with him, but the plaintive tenderness of that sentiment still floats over his spirit and lingers in his words, softening them into the tone of a subdued reproachful moan, very different from the bitter outcry of rebellious defiance.—E.]

Fifth Strophe: Job 14:18-22. Conclusion: completing the gloomy delineation of that which in reality awaited Job, in opposition therefore to the yearning desire of his heart.

Job 14:18. But in sooth a falling mountain crumbles away: observe the paronomasia in the original between the participle נוֹפֵל describing הַר and נָבֵל (יִבּוֹל). [וְאוּלָם at the beginning as elsewhere strongly adversative, introducing in opposition to the dream of a possible restoration in the preceding strophe the stern reality, the inexorable and universal law, which dooms everything to destruction. The use of this conjunction here is a strong confirmation of the position maintained in the concluding remarks on Job 14:17 that the sentiment of Job 14:15-17 lingers also around Job 14:16-17, and that accordingly Job 14:17 b cannot be a daring suggestion of the charge of fabricating iniquity against Job.—E.]—And a rock grows old out of its place. עָתַק is rightly rendered: “to grow old, to decay” by the LXX, and among moderns by Hirzel, Umbreit, Vaihinger, Schlottmann. The topical meaning: “to be removed” is indeed admissible, and is supported by the Vulg, Rosenm, Ewald, Hahn, and generally by the majority of moderns. The more pregnant meaning of the passage, however, would be lost by the adoption of this latter rendering, which is simply prosaic in its simplicity.

Job 14:19. In this verse a and b continue the series of figures begun in Job 14:18, which are intended to illustrate the unceasing operation of the Divine penalty or process of destruction decreed for men, whereas c first introduces that which is to be illustrated by means of the וadæquationis (as in Job 5:7; Job 11:12; Job 12:11). Water hollows out stones (comp. the Lat. gutta cavat lapidem);its floods wash away the dust of the earth. תִּשְׁטֹף, fem. sing, referring to the plural סְפִיחֶיהָ, according to Gesenius, § 146 [§ 143] 3, [Green. § 275, 4. The harshness of the construction which is necessitated by taking סָפִיחַ in the sense which belongs to it elsewhere of a self-sown growth, is shown in the rendering of E. V.: “Thou washest away the things which grow out of the dust of the earth.” Moreover, the limitation—“self-sown”—is against this rendering, which would require rather some more comprehensive term, such as יְבוּל. The fem. suffix in סְפִיחֶיהָ originates in the same principle which determines the fem. form of the verb, and like the latter refers to מַיִם.—E.].—And the hope of mortal man [note the use of אֱנֹושׁ, bringing man into the category of destructible matter.—E.]—Thou destroyest:i. e. just as incessantly and irresistibly as the physical objects here mentioned yield to the gradual processes of destruction in nature, so dost Thou cause man to perish without any hope of being brought to life again, and this too at once, suddenly (הֶאֱבַדְתָּ, Perf, of the accomplished fact. [For the form of the verb see Green, § 112, 3]). The four figures here used are not introduced to exemplify the idea of incessant change ruling in the realm of nature, whereas from man all hope of a change for the better in his lot is taken away (so Hahn, who takes the ו in c in the adversative sense, but they describe the processes of destruction in nature, and more especially in the lower sphere of inorganic nature, as types of the gradual ceaseless extinction to which man succumbs in death. This moreover is not to be understood as though Job contemplated those processes with a view to console himself with the thought that his destruction in death was a natural necessity, (Hirzel), but in order to exhibit as forcibly and thoroughly as possible the absolute hopelessness of his condition in prospect of the dark future which death holds up before him; see Job 14:20-22, which admit of no other than this disconsolate sentiment for Job 14:19 c. [The descending gradation in the series of objects from which the illustrations here are taken is quite noticeable—mountain—rock—stones—dust; and suggests at least the query whether we do not have here something more than four distinct emblems of decay, whether it is not intended to show a succession of stages in the process: the mountains crumbling into rocks, the rocks breaking down from age into stones, the stones wearing away into dust, and the dust being washed by the waters into the abyss; whether accordingly all nature is not thus resolving itself into the dust to which man too at the last returns What hope is there indeed for Prayer of Manasseh, whose “house of clay is crushed like the moth” ( Job 14:19), when the doom even of the everlasting mountains is—dust!—E.].

Job 14:20. Thou overpowerest him forever—then he passeth away.—תקף with accus. if the person is not: “to assail” (Hirzel) [Con. Del.], but as in Job 15:24; Ecclesiastes 4:12, “to overpower,” and לָנֶצַח is not “continually, evermore,” but “forever;” comp. Job 4:20; Job 20:7; Job 23:7.—As to the emphatic וַיַּחֲלֹךְ, “then he passeth away,” Greek βαίνει, ὀίχεται, comp. Job 10:21; also in respect of form the same poet. Imperf. in Job 16:6; Job 16:22; Job 20:25.—Disfiguring his countenance, so Thou sendest him away; i. e., in the struggle of death, or when decay sets in, Thou makest him unlike himself, distortest his features, etc., and so sendest him forth out of this life (שִׁלֵּחַ as in Leviticus 20:23; Jeremiah 28:16; the ו consecut. very nearly as in Psalm 118:27).

Job 14:21. Should his sons be in honor, he knows it not; if they are abased he perceives them not: [ל after בִּין here of the direct object: in Job 13:1 however as dat. ethicus. Del.]. The same contrast between כָּבֵד, to come to honor, and צָעַר, to be insignificant, to sink into contempt, is presented in Jeremiah 30:19; for כָּבֵד comp. also Isaiah 66:5. The mention of the children of the dead man has nothing remarkable about it, since Job is here speaking in general terms of all men, not especially of himself. It is somewhat different in Job 19:17; see however on the passage. The description in the passage before us of the absolute ignorance of the man who is in Sheol of that which takes place in the world above, reminds us of Job 3:13 seq. Comp. in addition Ecclesiastes 9:5-6 (see Comm. on the passage).

Job 14:22. Only his flesh in him feels pain, and his soul in him mourns: i. e., he himself, his nature, being analyzed into its constituent parts of soul and body (comp. Job 17:16), perceives nothing more of the bright life of the upper world; he has only the experience of pain and sorrow which belongs to the joyless, gloomy existence of the inhabitants of Sheol, surrounded by eternal night. The brevity of the expression makes it impossible to decide with certainty whether Job here assumes that man carries with him to Sheol a certain corporeality (a certain residue, kernel, or some reflex of the earthly body), or whether he mentions the “flesh” along with the “soul” because (as is perhaps the case also in Isaiah 66:24; Judith 16:17) he attributes to the decaying body in the grave a certain consciousness of its decay (Dillmann; comp. Delitzsch, who would cast on the departed soul at least “a painful reflection” of that process). The former view, however, is the more probable in view of what is said in Job 19:27 (see below, Doctrinal and Ethical Remarks on Job 19, No3). By means of עָלָיו, “in him,” occurring in both members, the two factors of the nature belonging to the man who has died are emphatically represented as belonging to him, as being his own; the suffixes in בְּשָׂרוֹ and נַפְשׁוֹ are thus in like manner strengthened by this doubled עָלָיו as in Greek the possessive pron. by ἴδιος. It is not probable that אַךְ “only,” is through a hyperbaton to be referred simply to עָלָיו, expressing the thought: “only he himself is henceforth the object of his experiences of pain and mourning, he concerns himself no more about the things of the upper world (Hirzel, Delitzsch), [Noyes, Schlott.]. This rendering is at variance with the position of the words, and with the doubled use of עָלָיו. Dillmann rightly says: “the limiting אַךְ belongs immediately not to the subject, but to the action: he no longer knows and perceives the things of the upper world, he is henceforth only conscious of pain, etc.” Hengstenberg on the contrary arbitrarily explains [and so Wordsworth]: The situation in Job 14:22 is in general not that of the dead, but of one who is on the point of death, of whose flesh (animated as yet by the soul) alone could the sense of pain be predicted (?).

[ Job 14:21-22 are a description of the afterlife in two of its principal aspects. (1) As one of absolute separation from the present, and so of entire unconsciousness and independence in regard to all that belongs to life on earth ( Job 14:21).—(2). As one of self-absorbed misery, the self-absorption being indicated by the repeated עָלָיו, and the double suffixes in each member of Job 14:22. The thought of Job 14:21 leads naturally to that of Job 14:22. The departed knows nothing of the living, nothing of all that befalls those who during life were in the closest union with himself; the consciousness of his own misery fills him.

The description in Job 14:22 of his experience of that misery is more obscure.—עַלmay be rendered—“on account of”: “only on his own account his flesh suffereth pain, etc.” The objection to this is its non-emphatic position, and the separation between it and אַךְ. In any case the suffix יָו refers to the Prayer of Manasseh, not (as Conant, Dav, Ren, Rod.) to “flesh” in a, and to “soul” in b, for in that case נֶפֶשׁ would require עָלֶיהָ. The proper rendering of עָלָיו therefore is “in him” (in = Germ, an; i. e., his flesh and spirit as belonging to him, as that with which he is invested).—But why connect the “flesh” here with the “soul?” The simplest explanation seems to be that the realm of the dead, the under-world, in its broadest extent embraces both the grave, where the body lies, and Hades where the soul goes, as may be seen in Psalm 16:10, where שְׁאוֹל and שַׁחַת are conjoined; and that accordingly by poetic personification, the mouldering flesh is here represented as sharing the aching discontent, the lingering misery of the imprisoned soul. It is no uncommon thing even for us to speak of the comfort, rest, equality, etc., of the grave, as though its occupants might have some consciousness of the same. So on the other hand it would seem that Job here introduces into the resting-place of the body something of that which made the place of the departed soul an object of dread. It may be indeed, as our Comm. suggests above, that the passage reflects some peculiarity in the opinion of antiquity touching the relation of the corporeal and spiritual parts of humanity, after death, but our grounds for affirming this are too precarious.—E.]. 

DOCTRINAL AND ETHICAL
It is undeniable that Job in this reply to Zophar’s attack, which at the same time closes the first colloquy, shows himself decidedly superior to the three friends not only in acuteness, high poetic flight of thought, and penetrative fiery energy of expression, but also in what may be called doctrinal correctness, or purity. In the latter respect he seems to have made progress in the right direction from the stand-point which he had previously occupied. At least he exhibits in several points a perception of sin which is in some measure more profound and accurate, in so far as Hebrews, notwithstanding that he repeats the emphatic asseveration of his innocence (see especially Job 13:16; Job 13:19), makes mention of his own sins, not simply of those of his opponents. No doubt it is one of his principal aims to criticize sarcastically and severely their one-sided wisdom ( Job 12:2 seq.; Job 13:1 seq.); no doubt he censures with visible satisfaction the one-sided application which they make of their narrow doctrine of retribution, and holds ( Job 13:9) that if God in the exercise of rigid justice, should scrutinize them, the result would be anything but favorable to them! Now, however, more decidedly and explicitly than in his previous apologies, he includes himself also in the universal mass of those who are sinfully corrupt and guilty before God. He several times admits in the last division ( Job 13:23— Job 14:22) that by his sin he had furnished the inexorable Divine Judges, if not with valid and sufficient cause at least with occasion for the severe treatment which He had exercised toward him. Here belongs the prayer, addressed to God to show him how much and how grievously he had in truth sinned ( Job 13:23). Here also belongs the supposition which he expresses ( Job 13:26) that possibly it was the “transgressions of his youth” of which he was now called to make supplementary confession; and following thereupon we have his lamentation—which reminds us of David’s penitential prayer ( Psalm 51:7; comp. Psalm 14:3)—concerning the nature of human depravity, which he represents as embracing all, and organically transmitting itself, so that no one is excepted from it ( Job 14:4)—an utterance which agrees in substance with the proposition previously advanced by Eliphaz ( Job 4:17), but which more profoundly authenticates the truth under consideration, so that the Church tradition is perfectly justified in finding in it one of the cardinal sedes doctrinæ on the subject of original sin. Here finally belongs the description, involving another distinct confession of his own sinfulness, in which he shows how God unsparingly punishes his sin, lies in wait, as it were, for it, and carefully notes it in His book (a thought which is favored, by the corresponding Hebrew expression “to seal transgression in a bag”)—nay, more, seems to interest Himself in wilfully enlarging this, His register of sins ( Job 14:16-17). With these several indications of a more profound and comprehensive consciousness of sin, which are indeed still far from signifying a genuine contrite submission beneath God’s righteous discipline, that true penitence which God’s personal interposition at last works in him ( Job 42:2 seq.), there stands immediately connected another evidence of progress in Job’s frame of mind, which is also contained in the closing division of this discourse, especially in the 14 th chapter, which is characterized by wondrous beauty and astonishing power. Job utters here for the first time, if not the hope, at least the yearning desire for a release from the state of death ( Job 14:13-17). He prays that, instead of being shut up in an eternally forlorn separation from God in the gloomy realm of shadows, he may rather be only kept there for a season, until the Divine wrath is ended, and then, when the Creator should remember His creature, to be restored to His fatherly love and compassion. This does not indeed amount to a hope that He would one day be actually released from Hades; it is simply a dream, born of the longing of this sorely tried sufferer, which imagination summons before him as a lovely picture of the future, of which, however, he himself is the next moment assured that it can never be a reality! If we should still call it a hope, we must in any case keep in view the wide interval which separates this forlorn flame of hope, flickering up for once only, and then immediately dying out, from that hope of a resurrection which with incomparably greater confidence is expressed in Job 19:25 seq. At best we can but say, with Ewald; “The hope exists only in imagination, without becoming a certainty, while the speaker, whom it has surprised, only follows out the thought, how beautiful and glorious it would be, were it really so.” This simple germ-hope of a resurrection, however, acquires great significance as a step in the doctrinal and ethical course of thought in our book. For it is the clear radiance of an unconscious prophecy of the future deliverance of spirits out of their prison through Christ’s victory over the powers of darkness ( Matthew 12:40 seq.; Luke 23:43; Ephesians 4:8 seq.; Philippians 2:10 seq.; Colossians 2:15; 1 Peter 3:18 seq.; Revelation 1:18; Hebrews 2:14), which here shines forth in the depths of a soul beclouded by the sorrows of death. On the other side Job expresses so strong a yearning after permanent reconciliation with his Creator, so pure a representation of the nature of the communion of man with God, as a relation which behooves to be of eternal duration, that this very intensity of the religious want and longing of his heart carries with it, in a measure, the pledge that his yearning was not in vain, or that his ἐλπίζειν παρ’ ἐλπίδα would one day be fulfilled. Comp. on the one side what is said by Schlottmann, who (on Job 14:15) rightly emphasizes the thought that “Job must have had a deep experience in the past of the inwardness of the relation between the creature and his Creator, if he was able to give such an expression to it as this dreamy hope of the future;”—on the other side by Delitzsch, who not less strikingly and beautifully points out “how totally different would have been Job’s endurance of suffering, if he had but known that there was really a release from Hades,” and how at the same time in the wish of Job that it might be Song of Solomon, there is revealed “the incipient tendency of the growing hope.” “For,” he continues, “the author of our book confirms us in what one of the old writers says, that the hope of eternal life is a flower which grows on the brink of hell. In the midst of the hell of the feeling of God’s wrath, in which Job is sunk, this flower blooms for him. In its blooming, however, it is not yet a hope, but a longing. And this longing cannot unfold itself into a hope, because no light of promise shines into the night which rules in Job’s soul, and which makes the conflict yet darker than it is in itself.”

2. When we compare Job’s frame of mind, and religious and moral views of the world, as indicated in this discourse, with those expressed in his former discourses, we find these two points of superiority and progress: a more correct insight into sin, and above all, in his relation to the Divine Creator, an inward sense of fellowship blossoming into what is at least a lively longing after eternal union with God. In other respects, however, the present outpouring of his sorely tempted and afflicted heart exhibits retrogression rather than progress. The illusion of a God tyrannically tormenting and hostilely persecuting him has a stronger hold upon him than ever before (see especially Job 13:15 seq.). And this illusion is all the stronger in that, on the one hand, he finds within himself that the witness of his conscience to his innocence is more positive than ever ( Job 13:16; Job 13:19), while on the other hand, he is unable to free himself from the preconceived opinion which influences him equally with the three friends, which admits no other suffering to be possible for men than that of penal retribution for sin (comp. Job 13:23; Job 13:26; Job 14:16 seq.). There arises thus a strange conflict between his conscience, which is comparatively pure, and the gloomy anxieties produced by that preconceived notion, and by the contemplation at the same time of his unspeakable wretchedness—a conflict which, in proportion as he neither can nor will relinquish his own righteousness, urges him to cast suspicion on God’s righteousness, and to accuse Him of merciless severity. This unsolved antinomy produces within him a temper of agonizing gloominess, which in Job 13:13 seq. expresses itself more in presumptuous bluster and Titan-like storming against God’s omnipotence, in Job 14:1 seq. more in a tone of elegiac lamentation and mourning. Immediately connected herewith is the melancholy, deeply tragical character which attaches to his utterances from beginning to end of this discourse. For it has been truly remarked of the passage in Job 12:7 seq, in which, with a view to surpass and eclipse that which had been said in the right direction by his three predecessors, he describes the absolute majesty of God in nature and in the history of humanity, that it is “a night-scene (Nachtgemälde), picturing the catastrophes which God brings to pass among the powers of the world of nature and of humanity;” and that the one-sidedly abstract, negative, repelling, rather than attractive representation of God’s Wisdom of Solomon, is the reflection of the midnight gloom of his own feelings, which permits him to contemplate God essentially only on the side of His majesty, His isolation from the world, and His destructive activity. [“For the wisdom of God, of which he speaks, is not the wisdom that orders the world in which one can confide, and in which one has the surety of seeing every mystery of life sooner or later gloriously solved; but this wisdom is something purely negative. … Of the justice of God he does not speak at all, for in the narrow idea of the friends he cannot recognize its control; and of the love of God he speaks as little as the friends, for as the sight of the Divine love is removed from them by the one-sidedness of their dogma, so is it from him by the feeling of the wrath of God which at present has possession of his whole being. Hegel has called the religion of the Old Testament the religion of sublimity; and it is true that, so long as that manifestation of love, the incarnation of the God head, was not yet realized, God must have relatively transcended the religious consciousness. From the book of Job, however, this view can be brought back to its right limits; for, according to the tendency of the book, neither the idea of God presented by the friends, nor by Job, is the pure undimmed notion of God that belongs to the Old Testament: The friends conceive of God as the absolute One, who acts only according to justice; Job conceives of Him as the absolute One, who acts according to the arbitrariness of His absolute power. According to the idea of the book, the former is dogmatic one-sidedness, the latter the conception of one passing through temptation. The God of the Old Testament consequently rules neither according to justice alone nor according to a ‘sublime whim.’ ” Delitzsch I.: 239, 240].

It has been still further truly remarked that the mournfulness of his lamentations over the hopeless disappearance of man in the eternal night of the grave—in contemplating which he is led to regard the changes which take place in the vegetable kingdom as more comforting and hope-inspiring than the issue of man’s life, with which he can compare only the processes of destruction and the catastrophes of inorganic nature ( Job 14:7 seq, 18 seq.)—has its echo in classical heathenism in such passages as the following from Horace (Od. IV:7, 1):

“Nos ubi decidimus

Quo pins Æneas, quo dives Tullus et Ancus,

Pulvis et umbrasumus.”

Or like this from Homer (Il. VI:146 seq.):

“Like the race of leaves

Is that of humankind. Upon the ground

The winds strew one year’s leaves; the sprouting wood

Puts forth another brood, that shoot and grow

In the spring season. So it is with man;

One generation grows while one decays;”

(Bryant’s Transl.)

Or like this meditation of Simonides (Anthol. Gr. Appendix, 83):

“Nought among men unchangeable endures.

Sublime the truth which he of Chios spoke:

‘Men’s generations are like those of leaves!’

Yet few are they who, having heard the truth

Lodge it within their hearts, for hope abides

With all, and in the breasts of youth is planted.”

Or like this elegy from Moschus (III:106 seq.):

“The meanest herb we trample in the field,

Or in the garden nurture, when its leaf,

At winter’s touch is blasted, and its place

Forgotten, soon its vernal buds renews,

And, from short slumber, wakes to life again.

Man wakes no more!—man valiant, glorious, wise,

When death once chills him, sinks in sleep profound,

A long, unconscious, never-ending sleep.”

(Gisborne.)

Or like that saying of the Arabian panegyrist of Muhamed, Kaabi ben-Sohair:—“Every one born of Woman, let his good fortune last never so long, is at last borne away on the bier, etc.”: or like that still more impressive description in the Jagur Veda: “While the tree that has fallen sprouts again from the root, fresher than before, from what root does mortal man spring forth when he has fallen by the hand of death?”

Finally, it has been rightly shown that besides the tone of mourning and hopeless lamentation which sounds through this discourse, it is also pervaded by a tone of bitterness and grievous irritation on the part of Job. not only against the friends (this being most forcibly expressed in Job 4:7 seq.) but even in a measure against God, especially in those passages where he presumptuously undertakes to argue with Him ( Job 13:13 seq.), and where he even reproaches Him with making fictitious and arbitrary additions to His list of charges, after the manner of the friends when they calumniated him and invented falsehoods against him ( Job 14:17; see on the passage). A singular contrast with this tone of defiant accusations is furnished in the plaintive pleading tone with which he submits the twofold condition on which he is willing to prosecute his controversy with God, to wit, that God would allow a respite for a season from his sufferings, and that He would not terrify and confound him with His majesty ( Job 13:20-22). It is everywhere the terrible idea of a God who deals with men purely according to His arbitrary caprice, not according to the motives of righteousness and a Father’s love, this “phantom which the temptation has presented before his dim vision instead of the true God,”—it is this which drives him to these passionate outbreaks, which in several respects remind us of the attitude of a hero of Greek tragedy towards the fearful might of an inexorable Fate. [“This phantom is still the real God to him, but in other respects in no way differing from the inexorable ruling fate of the Greek tragedy. As in this the hero of the drama seeks to maintain his personal freedom against the mysterious power that is crushing him with an iron arm, so Job, even at the risk of sudden destruction, maintains the steadfast conviction of his innocence in opposition to a God who has devoted him, as an evil-doer, to slow but certain destruction. It is the same battle of freedom against necessity as in the Greek tragedy. Accordingly one is obliged to regard it as an error, arising from simple ignorance, when it has been recently maintained that the boundless oriental imagination is not equal to such a truly exalted task as that of representing in art and poetry the power of the human spirit, and the maintenance of its dignity in the conflict with hostile powers, because a task that can only be accomplished by an imagination formed with a perception of the importance of recognizing ascertained phenomena. In treating this subject, the book of Job not only attains to, but rises far above, the height attained by the Greek tragedy; for on the one hand it brings this conflict before us in all the fearful earnestness of a death-struggle; on the other however it does not leave us to the cheerless delusion that an absolute caprice moulds human destiny. This tragic conflict with the Divine necessity is but the middle, not the beginning nor the end, of the book; for this god of fate is not the real God, but a delusion of Job’s temptation. Human freedom does not succumb, but it comes forth from the battle, which is a refining fire to it as conqueror. The dualism, which the Greek tragedy leaves unexplained, is here cleared up. The book certainly presents much which, from its tragic character, suggests this idea of destiny, but it is not its final aim—it goes far beyond: it does not end in the destruction of its here by fate; but the end is the destruction of the idea of this fate itself.” Delitzsch I:242 sec.].

HOMILETICAL AND PRACTICAL
The points of light which these three chapters exhibit in a doctrinal and ethical respect, have a background of gloom, here and there of profound blackness. The homiletic expositor nevertheless finds in them in rich abundance both texts for exhortation and comfort, and themes for didactic edification. Here belongs of course the beautiful passage containing the physico-theological argument for an infinitely powerful and wise Maker and Ruler of the world ( Job 12:7-12)—a passage which in detail indeed exhibits no progressive development, but which does nevertheless present an occasion for such a teleologic advance of thought, in so far as it dwells first on the animal world, then on the realm of human life and its organic functions, in order to produce from both witnesses for a Supreme Wisdom ordering all things. But here still further belongs the description which follows of the Divine majesty and strength which display themselves in the catastrophes of human history ( Job 12:13-25),—a description which may be made the foundation of reflections in the sphere of historical theology, or ethical theology, as well as the physico-theological argument. Here belongs again the passage which follows, in which Job sharply censures the unfriendly judgment and invidious carping of his opponents ( Job 13:1-12)—a passage which reminds us in many respects of New Testament teachings, as e. g. of Matthew 7:1-5, and of Matthew 23:2 seq.—Finally, we may put in this class the lamentation in the closing division, especially in Job 14, over the vanity and perishableness of the life of man on earth, which is compared now to a driven leaf, now to the process of mouldering, or being devoured by the moth, now to a fading flower, or a rock worn away and hollowed out by the waters, together with those passages which are interwoven with this lamentation, in which he glances at the beginning of life, poisoned by sin, and at its dismal outlook in the future appointed for it after death by the Divine justice, which is contemplated by itself, isolated from grace and mercy.—The following extracts from the older and later practical expositors may serve to indicate how these themes may be individually treated.

Job 13:7-10 Brentius: All creatures proclaim the Creator, and cry out in speech that cannot be described: God has made me—as Paul also says ( Romans 1:19; comp. Psalm 19:1 seq.). If any one therefore properly considers the nature of beasts, birds, fishes, he will discover the wonderful wisdom of the Creator (—certain examples of the same being here brought forward, such as the instinct which the deer and the partridge exhibit, the wonderful strength of the little sucking-fish [Echineïs]). Thus by the natures of animals the invisible majesty of God is made visible and manifest. For not only did God create all things, but He also preserves, nourishes and sustains all things: the breath, whether of beasts or of men, is all lodged in His hand.—Cocceius: What all these things severally contribute to the knowledge of the Creator, as it would be a most useful subject of thought, so it is too vast to be here set forth by us. Suffice it that Natural Theology is here established by Job.… When he says “this” (זֹאת, Job 13:9), he doubtless points out individual things. He thus confesses that every single thing was made and is governed by God, not only masses of things, and the universe as a whole, as the Jews dream. In fact individual animals, plants, etc., utter their testimony to the Divine efficiency.… These opinions, either by the light of nature, or the intercourse of the fathers, were transmitted even to the gentiles.—Hengstenberg: In order to make the wisdom of the friends quite contemptible, Job attributes to the animals a knowledge of the Divine omnipotence and Wisdom of Solomon, their existence being an eloquent proof of those attributes, so that they can become teachers of the man who should be so blind and foolish as to fail to know the divine omnipotence and wisdom. That which can be learned from brutes, that as to which we may go to school to them, Job will not be so foolish as not to know, neither will he need to learn it first from his wise friends. …Just as here the animals, so in Psalm 19 the heavens are represented as declaring the glory of God, which is revealed in them. Jehovah, the most profound in significance of the Divine names, here bursts forth suddenly out of its concealment, the lower names of God being in this connection unsatisfactory. Jehovah, Jahveh, the One who Isaiah, the absolute, pure Being, is most appropriately the name by which to designate the First Cause of all existences.

Job 12:11-13. Cocceius: If the mind judges concerning those things which are presented either by signs, such as words, or by themselves, as food to the palate, whether they are true or false, useful or injurious; if by experience (by which many things are seen, heard, examined), by the knowledge of very many things, and of things hidden, and by sagacity it is fitted to make a proper use of things—does it not behoove that God, who gave these things should be omniscient without weakness, nay, with fulness of power, so that all things must obey His nod? For He beholds not, like Prayer of Manasseh, that which belongs to another, but that which is His own. Nevertheless neither is judgment given to man for nought, but so that he may have some power of doing that which is useful, of refusing, or of not accepting that which is hurtful. Much less is God’s wisdom to be exercised apart from omnipotence or sovereignty over all creatures.

Job 12:16 seq. Cramer: Not only true but also false teachers are God’s property; but He uses the latter for punishment ( 2 Thessalonians 2:10), yet in such a way that He knows how to bring forth good out of their ill beginning. The Lord is a great king over all gods; all that the earth produces is in His hand ( Psalm 95:3); even false religions must serve His purposes (comp. Oecolampadius, who remarks on Job 12:16 b: I refer this to ψευδοθρησκείας, or false religions, of which the whole earth is full; he says here, that they come to be by His nod and permission). Such might and majesty He display’s particularly toward the mighty kings of earth, to whom He gives lands and people, and takes them away again, as He wills ( Daniel 4:29).—Zeyss: Rulers, and those who occupy their place, should diligently pray to God that He would keep them from foolish and destructive measures (in diets, council-chambers, in regard to wars, etc.), in order that they may not plunge themselves and their subjects into great distress ( 1 Kings 3:9).

Job 13:14 seq. Brentius: You see from this passage that it is harder to endure the liability and dread of death than death itself. For it is not hard to die, seeing that whether disease precedes or not, death itself is sudden; but to hear in the conscience the sentence of death (soil.—Thou shalt surely die!) this indeed is most hard! This voice no man can hear without despair, unless, on the other hand, the Lord should say to our soul: I am thy salvation!—Wohlfarth: “Earthly things lost—little lost; honor lost—much lost; God lost—all lost!” thus does Job admonish us.

Job 13:23-28. Oecolampadius: See the stages by which the calamities come, swelling one above the other. (1) To begin with, the face is hidden, and friendship is withheld; then (2) enmity is even declared; (3) persecution follows, and that without mercy, or regard for frailty; (4) reproaches and grave accusations are employed, and the memory of past delinquencies is revived; (5) guards are imposed, lest he should escape, and fetters in which he must rot. (Mercier and others, including of late Hengstenberg, have called attention to these same five stages.)—Zeyss (on Job 13:24): Besides the external affliction, internal trials are generally added.—(On Job 13:26): Even the sins of youth God brings to judgment in His own time ( Psalm 25:7). Think of that, young men and women, and flee youthful lusts!

Job 14:1 seq. Brentius: Man’s misery is set forth by the simile of the flower; for bodily beauty and durability can be compared to nothing more suitably than to the flower and the shadow.…Verily with what miseries man is filled, is too well known to need reciting. For nowhere is there any state or condition of men which does not have its own cross and tribulation; and thus all things everywhere are filled with crosses.…The thing to be done, therefore, is not to shun the cross, but to lay hold on Christ, in whom every cross is most easily borne.—Zeyss: Although no man is by nature pure and holy ( Job 14:4), true believers nevertheless possess through Christ a two-fold purity: (1) in respect of their justification; (2) in respect of their sanctification and renewal: Hebrews 1:3; Hebrews 9:14; 1 John 1:7, etc. 

Job 14:7 seq. Zeyss: As a tree sprouts up again, so will men, who have been cut down by the axe of death, germinate again out of the grave on the Last Day; John 5:28-29.—Hengstenberg: The prospect of a future life here vanishes away from Job. How indeed could it be otherwise, seeing that he has lost altogether out of his consciousness and experience the true nature of God, on which that hope rests, God’s justice and mercy? In these circumstances the belief in an endless life must of necessity perish within him, for to this faith there was not given until the latter part of the Old Dispensation any firm declaration from God to which it could cling, while before that it existed rather in the form of a longing, a yearning, a hope. Further on, however, [in Job’s history] it again recovers its power.

Job 14:13-17 : See Doctrinal and Ethical Remarks, No1.

Job 14:18 seq. Cramer: Nothing on earth is so firmly established, but it must perish; and they who occupy themselves with the things of earth, must perish in them ( Sirach 14:20 seq.; 1 John 2:16 seq.).—Zeyss: Although mountains, stones and rocks, yea, all that is in the world, are subject to change, God’s word, and the grace therein promised for believers, stand fast forever; Psalm 117:2; Isaiah 54:10.—Vict. Andreæ: Like an armed power the feeling of his present cheerless condition again overpowers Job, and again the feeble spark is extinguished, which had just before ( Job 14:13-17), illumined his soul with so tender a gleam of hope. To his former reflections on nature ( Job 14:7-12) he now opposes the fact, no less true, that even that which is most enduring in nature itself, such as mountains, rocks, and soils, must gradually decay. And so it seems to him now, in accordance with this fact, as though human life also were destined by God only to endless annihilation. Death it is—with its pale features so suddenly disfiguring the human countenance—which again stands in all its horror, and annihilating power, before his despairing soul!
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Verses 1-35
SECOND SERIES OF THE CONTROVERSIAL DISCOURSES
THE ENTANGLEMENT INCREASING:

Job 15-21
I. Eliphaz and Job 15-17
A.—Eliphaz: God’s punitive justice is revealed only against evil-doers
Job 15
1. Recital in the way of rebuke of all in Job’s discourses that is perverted, and that bears testimony against his innocence:

Job 15:1-19
1 Then answered Eliphaz the Temanite, and said,

2 Should a wise man utter vain knowledge,

and fill his belly with the East wind?

3 Should he reason with unprofitable talk?

or with speeches wherewith he can do no good?

4 Yea, thou castest off fear,

and restrainest prayer before God.

5 For thy mouth uttereth thine iniquity,

and thou choosest the tongue of the crafty.

6 Thine own mouth condemneth thee, and not I:

yea, thine own lips testify against thee.

7 Art thou the first man that was born?

or wast thou made before the hills?

8 Hast thou heard the secret of God?

and dost thou restrain wisdom to thyself?

9 What knowest thou that we know not?

what understandest thou, which is not in us?

10 With us are both the gray-headed and very aged men,

much elder than thy father.

11 Are the consolations of God small with thee?

is there any secret thing with thee?

12 Why doth thine heart carry thee away,

and what do thy eyes wink at,

13 that thou turnest thy spirit against God,

and lettest such words go out of thy mouth?

14 What is Prayer of Manasseh, that he should be clean?

and he which is born of a woman, that he should be righteous?

15 Behold He putteth no trust in His saints;

yea, the heavens are not clean in His sight.

16 How much more abominable and filthy is Prayer of Manasseh,
which drinketh iniquity like water?

17 I will show thee, hear me;

and that which I have seen I will declare;

18 which wise men have told—

from their fathers—and have not hid it:

19 unto whom alone the earth was given,

and no stranger passed among them.

2. A didactic admonition on the subject of the retributive justice of God in the destiny of the ungodly

Job 15:20-35
20 The wicked man travaileth with pain all his days,

and the number of years is hidden to the oppressor.

21 A dreadful sound is in his ears:

in prosperity the destroyer shall come upon him.

22 He believeth not that he shall return out of darkness,

and he is waited for of the sword.

23 He wandereth abroad for bread, saying, Where is it?

he knoweth that the day of darkness is ready at his hand.

24 Trouble and anguish shall make him afraid;

they shall prevail against him as a king ready to the battle.

25 For he stretcheth out his hand against God,

and strengtheneth himself against the Almighty:

26 he runneth upon him, even on his neck,

upon the thick bosses of his bucklers;

27 because he covereth his face with his fatness,

and maketh collops of fat on his flanks:

28 and he dwelleth in desolate cities,

and in houses which no man inhabiteth,

which are ready to become heaps.

29 He shall not be rich, neither shall his substance continue,

neither, shall he prolong the perfection thereof upon the earth.

30 He shall not depart out of darkness;

the flame shall dry up his branches,

and by the breath of his mouth shall he go away.

31 Let not him that is deceived trust in vanity,

for vanity shall be his recompense.

32 It shall be accomplished before his time,

and his branch shall not be green.

33 He shall shake off his unripe grape as the vine,

and shall cast off his flower as the olive.

34 For the congregation of hypocrites shall be desolate,

and fire shall consume the tabernacles of bribery.

35 They conceive mischief, and bring forth vanity,

and their belly prepareth deceit.

EXEGETICAL AND CRITICAL
This second discourse of Eliphaz is again the longest of the attacks made on Job by his three opponents in this second series or act. Not only by its length, but also by its confident, impassioned tone, it gives evidence of being a deliverance of opinion by the oldest and most distinguished of the three, in short by their leader. Apart from certain indications of increased violence, however, it adds nothing at all that is new to that which had been previously maintained by Eliphaz against Job. Its first principal division ( Job 15:2-19) subjects that which was erroneous in Job’s discourses to the same rigid criticism and censure, which culminates in a renewed and more emphatic application to Job of the doctrine advocated in the former discourse, of the impurity of all before God ( Job 15:14-19; comp. Job 4:17 seq.). The second division ( Job 15:20-35) is occupied with a prolonged dissertation on the destiny of the ungodly, as an example repeating itself in accordance with God’s righteous decree, and full of warning for Job. The first division comprises three strophes of five verses each, together with a shorter group of three verses ( Job 15:17-19), which forms the transition to the following division. The latter consists of three strophes, of which the middle one numbers six verses, the first and last each five.

2. First Division: Censuring the perversity of Job in his discourses, and pointing out the evidences which they gave of his guilt; Job 15:2-19.

First Strophe: Introduction [Job’s discourses disprove his Wisdom of Solomon, injure religion, and testify against himself] Job 15:2-6.

Job 15:2. Doth a wise man utter [or, answer with] windy knowledge?—[Eliphaz begins each one of his three discourses with a question]. Job had clearly enough set himself forth as a Wise Prayer of Manasseh, Job 12:3; Job 13:2. Hence this ironical contrast between this self-praise and the “windy” nature (comp. Job 8:2; Job 16:3) of that which he really knew.—And fill his breast [sein Inneres, his inward parts] with the stormy East wind?—So Delitzsch, whose translation is to be preferred on the score of taste to the more common and literal version: “and fill his belly with the East wind?” even if we grant that בֶּטֶן is not, without further qualification, synonymous with לֵב, and consequently not to be taken as a mere designation of the “thinking inner part” of man (although in favor of this application of it, as maintained by Delitzsch, we might cite, if not Job 15:35 of this chapter, at least Job 32:18 seq.). In any case קָדִים, “East wind,” is here (as well as in Hosea 12:2, 1] a stronger synonym of רוּחַ, “wind,” and so describes the violence, or the ceaseless noisy bluster and roar of Job’s discourses; and the “belly,” or the inward part, which must take into itself such discourses and labor for their refutation, appears as though it were a sail, or tent-canvas inflated by a heavy storm!

Job 15:3. An explanatory clause subordinate to the preceding interrogative clause:—Arguing with speech which availeth nought, and with words by which one can do no good.—The Inf. Absol. הוֹכֵחַ can be taken neither as an interrogative finite verb (Hirzel, Renan: se defend il-par des vaines paroles? [“for though the Inf. Absol. is so used in a historical clause ( Job 15:35) it is not in interrogative.” Del.]), nor as the subject (Ewald: “to reprove with words profiteth not,” etc.—as if this useless striving with words were opposed to a more efficient contention by the use of facts) [which yields indeed, as Dillmann remarks, a good meaning, to wit, that mere words availed nothing for self-justification, when opposed by facts, as e. g. the fact of his suffering, which was presumptive evidence against him. But such a contrast is not expressed. The אַף of Job 15:4 does not at all express it]. Rather is it joined to the preceding finite verbs in the sense of an ablative gerund (redarguendo s. disputando); comp. Ewald, § 280, a.

[אַתָּה, emphatic—“even thou,” who dost fancy thyself to be called on to remind us of the fear of God, Job 13:9 seq.] יִרְאָה, absolute, as in Job 4:6; הֵפֵר, “to remove, make void,” as in Job 5:12 [lit. to break, destroy; Rodwell: “thou dost break down piety”].—And diminishest (devout) meditation before God—שִׂיחָה לִפְנֵי־אֵל, according to Psalm 102:1; Psalm 119:97; Psalm 119:99, the same with “devotion, pious prayerful reflection” [should not therefore be rendered “prayer,” although prayer is a prominent element in it. It includes the whole meditative side of piety, that over which a sanctified sentiment rules, as יראה includes the practical side, over which conscience rules. Eliphaz charges therefore that the tendency of Job’s speech and conduct is to undermine piety in its most important strongholds, to injure it in its most vital points.—E.]. In regard to the form שִׂיחָה [with feminine ending] see Job 3:4.—גָּרַע, detrahere, to derogate from, to prejudice [Fürst: to weaken, to lessen]; comp. below Job 15:8, where it conveys more the sense of “drawing to one’s-self” [reserving, attrahere], and Job 36:7, where it means “withdrawing.”

Job 15:5. For thy transgression teaches thy mouth: i. e., thou allowest thyself to be wholly influenced in what thou sayest by thy sin, thou showest thyself, even in thy words, to be entirely ruled by it. So correctly the Vulg, Raschi, Luther, Dillm. [Ewald, Schlottm.], for the probability is in favor of עֲוֹנְךָ, which stands first, being the subject of the sentence. Moreover, the rendering which has latterly become current (since Rosenm, Umbreit, Hirzel, etc.): “thy mouth teaches, i. e., exposes [E. V. ‘uttereth’] thine iniquity,” is at variance with the usual sense of אִלֵּף, which signifies “to teach, to instruct,” not “to show, to declare.” [To which Schlottmann adds that this rendering secures a better connection between the first and second members of the verse. It exhibits to us “in a manner alike original and suitable, the internal motive from which Job’s presumptuous and still crafty discourses proceed”].—And thou choosest the speech [lit. the tongue] of the crafty: (עֲרוּמִים essentially as in Job 5:12) i. e., thou doest as crafty offenders do, who, when accused, hypocritically set themselves forth as innocent, and indeed even take the offensive against their accusers, (as Job did in Job 13:4 seq.). [“The perverse heart teaches the guilty man presumptuously to assail God, and at the same time so to arrange his words that in appearance he is filled with the greatest zeal for the piety which he really undermines.” Schlott.] The rendering of Rosenm, Hirzel [Noyes, Conant, Carey], etc.” “while thou (although thou) choosest, etc.” is less satisfactory, and goes with the rendering of the first member, which is controverted above.

[“These words, according to Eliphaz’s meaning, place Job’s guilt not merely in his words, but rather set forth these as confirming the sinful actions, which he is assumed to have committed on account of the sufferings which have been appointed for him.” Schlott.].

Second Strophe: [Ironical questioning in regard to the extraordinary superiority which Job’s conduct implied that he arrogated to himself].

Job 15:7. Wast thou born as the first man? (רִאשׁוֹן [רְיִשׁוֹן׳׳ is the original form, which appears again in Joshua 21:10, and is retained by the Samaritans; רִאשׁוֹן, instead of which we have in Job 8:8רִישׁוֹן, which has passed into general use, and is hence chosen by the K’ri.” Dillm.] in the constr. st. followed by the collective אָדָם; hence lit. “as first of men.—Delitzsch takes אָדָם as predicate nominative: “wast thou as the first one born as a man?” a rendering which is altogether too artificial. The question presupposes that the first-created Prayer of Manasseh, by virtue of his having proceeded immediately from God’s hand, possessed the deepest insight into the mysteries of the Divine process of creation. Comp. the Adam Kadmon of the Kabbalists, the Kajomorts of the Avesta (πρῶτος ἄνθρωπος of the Manicheans), the Manu (i. e., “the thinking one”) of the Brahmanic legends of creation as well as the ironical proverb of the Hindûs: “Aye, aye, he is the first Prayer of Manasseh, no wonder he is so wise!” (Roberts, Oriental Illustrations, p276). [“Eliphaz evidently gives in these two verses the conception of a First Prayer of Manasseh, (like the Manu of the Hindûs), possessed as such of the highest Wisdom of Solomon, a being who before the foundations of the earth were laid, was present, a listener, as it were, to the deliberations concerning creation in the council of God, and thus a partaker at least of creative wisdom ( Job 28:23 seq.), without being identified with the Divine חכמה.” Dillm. “Many erroneously understand this expression as signifying simply the greatest antiquity, so that the sense would be: dost thou combine in thyself the wisdom of all the centuries, from the creation of the world on? This conception would be unsuitable for the reason that it would have no reality corresponding to it, the first man being conceived of as dead long since.” Schlott.].—And wast thou brought forth before the hills?—חוֹלַל, passive of חוֹלֵל “to whirl” [hence to writhe, be in pain, travail], Psalm 90:2.—Precisely the same expression occurs in Proverbs 8:25 b, an utterance of God’s Eternal Wisdom of Solomon, which is doubtless an intentional allusion to this passage. [So also Delitzsch.—Schlottmann, on the contrary, thinks it indisputable that this passage contains an allusion, if not to the passage in Proverbs, then to an original source common to both, so that the sense would be: “art thou the essential Divine Wisdom itself, through which God created the world?” The verse thus furnishes a pregnant and energetic progression of thought and expression. “Being born before the hills,” and “sitting in God’s council,” could not be taken as accidentia sine subjecto, which without having a real substratum, are sarcastically predicated of Job, but they must be regarded as inhering in a definite subject, with which Job is now compared, as immediately before he was compared with the first man; and this makes it necessary that we should think of the ante-mundane Wisdom described in Proverbs 8, which from an early period was brought into special relation to the first man. Ewald accordingly paraphrases Job 15:7-8 : “Thou, who wouldest be wiser than all other men, dost thou stand perchance at the head of humanity, like the Logos, the first alike in age, and in worth and nearness to God?”]

[Gesenius: “Dost thou reserve all wisdom to thyself?” like the Arabic, to absorb, drink up. Fürst: “to snatch away: hast thou purloined wisdom to thyself? i. e. captured it as a booty.”] The representation of the First Prayer of Manasseh, endowed with the highest Wisdom of Solomon, a witness of God’s activity in creating and ordering the world, still lies at the bottom of these questions. Comp. God’s questions at a later period to Job: Job 38:3 seq. [“Having obtained the secret of that council, art thou now keeping it wholly to thyself—as a prime minister might be supposed to keep the purposes resolved on in the divan?” Barnes.]

On Job 15:9 comp. Job 12:3; Job 13:2, to which self-conscious utterances of Job Eliphaz here replies.

Job 15:10. Both the gray-headed and the aged [hoary] are among us; or: “also among us are the gray-headed, are the aged;” for the גַּם is inverted, as in Job 2:10, and as in the parallel passages there cited. בָּנוּ is equivalent to: “in our generation, in our race.” We are to think, on the one side, of Job’s appeal to the aged men, to whom he owed his Wisdom of Solomon, Job 12:12; on the other side, of the proverbial wisdom of the “sons of the East,” to whom the three friends as well as Job belonged ( 1 Kings 4:30), especially that of the Temanites; see above on Job 2:11. The supposition of Ewald, Hirzel, Dillmann, etc., that Eliphaz, “in modestly concealed language,” referred to himself, as the most aged of the three, has but little probability, for the statement: “there is also among us (three) a gray-headed, an aged Prayer of Manasseh,” would in the mouth of El. himself have in it something exceedingly forced, if he had thereby meant himself; and the collective use of the sing. שָׂב and יָשִׂישׂ presents not the slightest grammatical difficulty. Still further, if El. had (according to b) declared himself “more abundant in days than Job’s father,” he would have said of himself that which would have been simply monstrous. The correct explanation is given among the moderns by Rosenm, Arnheim, Umbreit, Delitzsch. [“It will be seen (infra xviii3) that in the discussion carried on between Job and his friends, he is not always regarded as a single individual, but rather as the representative of the party whose views he holds, that of the philosophers, namely, who wish to understand and account for everything; while his friends, as the contrary, represent the orthodox party, whose principle it is to declare everything that comes from God good and right, whether it be comprehensible or incomprehensible to the human intellect. Hence the plural בְּעֵינֵיכֶם, in your eyes, used by Bildad (though speaking to Job alone), in the chapter alluded to, i. e. in the eyes of you philosophers. In like manner, in the verse before us El. says: Both gray-headed and very aged men are amongst us. Amongst us orthodox people.” Bernard.]

Job 15:11. Are the consolations of God (comp. Job 21:2) too little for thee (lit. are they less than thee—comp. Numbers 16:9; Isaiah 7:13)? [The irony of the question is severe: Too little for thee are the consolations of God? The words reveal at the same time the narrow self-complacency of the speaker, the consolations of God being such as he and the friends had sought to administer, for which El, however, claims a Divine value and efficacy.—E.], and a word so gentle with thee?i. e. a word which, like my former discourse, dealt with thee so tenderly and gently. On לָאַט, elsewhere לְאַט, lit. “for softness,” i. e. softly, gently [e. g. Isaiah 8:6 of the soft murmur and gentle flow of Siloah], comp. Ew. § 217, d; § 243, c. Eliphaz here identifies his former address to Job with a consolation and admonition proceeding from God himself; as in fact in delivering the same (see Job 4:12 seq.), he ascribed the principal contents of it to a Divine communication. In regard to the gentleness which he here claims for that former discourse, comp. especially Job 4:2; Job 5:8; Job 5:17 seq.

Third Strophe: [Severe rebuke of Job’s presumptuous discontent, founded on man’s extreme sinfulness.]

Job 15:12. Why does thy heart carry thee away?לָקַח, auferre, abripere. [לֵב here for deep inward agitation, excitement of feeling (Delitzsch: “wounded pride”). Why dost thou allow the stormy discontent of thy bosom to transport thee beyond thyself?—E.]—And why twinkle thine eyes?רזם, ἅπ. λεγ. = Aram. and Arab. רמז, “to wink, to blink,” said here of the angry, excited snapping, or rolling of the eyes [referring, according to Renan, to such a manifestation of angry impatience with the hypocrisy of El. at this point of his discourse; and similarly Noyes: “why this winking of thine eyes?”]. Comp. Song of Solomon 6:5 (according to the correct interpretation, see my remarks on the passage).

Job 15:13. Depending on the preceding verse: That thou turnest against God thy snorting. רוּחַ here meaning angry breathing, θυμός[“thus expressed because it manifests itself in πνέειν ( Acts 9:1), and has its rise in the πνεῦμα ( Ecclesiastes 7:9).” Delitzsch], as in Judges 8:3; Proverbs 16:32; Isaiah 25:4; comp. above Job 4:9.—And sendest forth words out of thy mouth?מִלִּין (comp. Job 4:2) as parallel with רוּחַ can mean here only vehement, intemperate speaking, passionate words, not empty speaking, as Kamphn. explains it.

Job 15:14 repeats the principal proposition of Eliphaz in his former discourse ( Job 4:17-20), with an accompanying reminder of Job’s confession in Job 14:4, which was in substantial harmony therewith. On יְלוּר אִשָּׁה comp Job 14:1.

Job 15:15. Behold, in His holy ones He puts no trust. קְרשִׁים, the same as עבדים, Job 4:18, and hence used of the angels [see on Job 5:1].—And the heavens are not pure in His eyes. שָׁמַיִם is neither here, nor in Isaiah 49:13 (comp. Luke 15:18; Luke 15:21; Matthew 21:25), to be taken as a synonym of מלאכים, or of אַנְגְלֵי מְרוֹמָא (Targ.), as many commentators explain from the Targumists down to Hirzel, Heiligst, Welte [Schlott, Carey, Ren.], etc. Rather, as the parallel passage in Job 25:5 incontestably shows, it designates the starry heavens, which are here contemplated in respect of their pure brilliancy, and their physical elevation above the impure earthly sphere. So correctly Umbreit, Delitzsch, Dillmann. [“In comparison with the all-transcending holiness and purity of God, the creatures which ethically and physically are the purest, are impure. How in the representations of antiquity ethical and physical purity and impurity are throughout used interchangeably is well enough known.” Dillmann.] The angels are indeed regarded as inhabiting the heavenly spheres, as is indisputably proved by the phrase עבא השמים ( 1 Kings 22:19; Isaiah 24:21; Psalm 148:2; comp. Genesis 2:1), and the fact that the Holy Scriptures everywhere speak of angels and the starry heavens together. Comp. Del. on this passage and on Genesis 2:1; Hengstenberg; Ewald, K.—Ztg., 1869; Preface, No3, 4; Zöckler: Die Urgeschichte der Erde und des Menschen (1868), p 12 seq.; also below, on Job 38:7.

Job 15:16. Much less then (אַף כִּי, quanto minus, like אַף above in Job 4:19) the abominable and corrupt (נֶאֱלָח, lit. soured, one corrupted by the ζύμη κακίας, 1. Cor. Job 5:8, one “thoroughly corrupted,” Del.), the man who drinks iniquity like water, i. e. who is as eager to do iniquity, shows as much avidity for sin, as a thirsty man pants for water; comp. the repetition of this same figure by Elihu, also Psalm 73:10; Proverbs 26:6; Sirach 24:21. The whole description relates to the moral corruption of mankind generally, of which Eliphaz intentionally holds up before Job “a more hideous picture” (according to Oetinger) than the latter himself had given in Job 14:4, because he has in view the impurity, ill-desert, and need of repentance of Job himself. Comp. still further what he says Job 5:7 on the spark-like proneness of man to sin and its penalty.

Fourth Strophe: Job 15:17-19. Transition to the didactic discourse which follows in the form of a captatio benevolentiæ.

Job 15:17. I will inform thee (comp. Job 13:17), listen to me, and that which I have seen will I relate.—זֶה is neuter, as in Genesis 6:15, or like הוּא above in Job 13:16, and זֶה־הָזִיתִי is a relative clause; comp. Ges. § 122 [§ 120], 2—חָזָה needs not (with Schlottm.) be understood in the sense of an ecstatic vision, of the prophetic sort, seeing that in Job 8:17; Job 23:9; Job 24:1; Job 27:12, etc., it denotes also the knowledge or experience of sensible things. Moreover, as Job 15:18 shows, Eliphaz makes a very definite distinction between that which is now to be communicated and a Divine revelation of whatever sort. [As Dillmann observes, that which is communicated by a direct revelation from God does not need to be supported by the wisdom of antiquity].

Job 15:18. That which wise men declare without concealment from their fathers.—This verse, which is an expression of the object of וַאֲסַפְּרָה, coördinate with זֶה־הָזִיתִי, is added without ו, because it is substantially identical with that which Eliphaz “had seen.” מֵאֲבוֹתָם belongs not to וְלֹא כִחֲרוּ (so the ancient versions, and Luther) but to the logically dominant verb יַגִּידוּ, which the וְלֹא כ׳ is subjoined as an adverbial qualification. “To declare and not to hide” is equivalent to a single notion, “to declare without deception,” precisely like John 1:20, ὁμολογεῖν καὶ οὐκ ἀγνε͂ισθαι.

Job 15:19. A more circumstantial description of אֲבוֹתָם:—To whom alone the land was given (to inhabit), and through the midst of whom no stranger had forced his way.—[Zöckler takes the verb עבר here not in the sense of a chance sojourning in a land, or traveling through it, but in the sense of a forcible intrusion, war gedrungen; a national amalgamation resulting from invasion. The language will include a foreign admixture from whatever source.—E.]. Seeing that הָאָרֶץ denotes here with much more probability “the land” rather than “the earth” (and so again in Job 22:8; Job 30:8), and that what is expressly spoken of is the non-intrusion of strangers (זָרִים), Sohlottmann’s view that the passage refers to the first patriarchs, “the nobler primitive generations of mankind,” who as yet inhabited the earth alone, is to be rejected. The reason why Eliphaz puts forward the purity of the generation of his forefathers as a guarantee of the soundness and credibility of their teachings is that “among ‘the sons of the East’ purity of race was from the earliest times considered as the sign of highest nobility” (Del.) [“The meaning Isaiah, ‘I will give you the result of the observations of the golden age of the world, when our fathers dwelt alone, and it could not be pretended that they had been corrupted by foreign philosophy; and when in morals and in sentiment they were pure.” Barnes. “Eliph,” says Umbr, “speaks here like a genuine Arab.” The exclusiveness and dogmatic superciliousness which are to this day characteristic of Oriental nationalities are doubtless closely associated with the race-instinct which here finds expression. In proportion as a people, either from lack of courage, or from an effeminate love of luxury, or from a sordid love of gain prostrates itself to foreign influences, and carries the witness of its degradation in the impurity of its blood, it cannot, in the judgment of an oriental sage, produce, or transmit, pure and sound doctrine.—E.]. It is unnecessary herewith to assume that the age of Eliphaz, in contrast with the boasted age of the fathers, was a period of foreign domination, like the Assyrian-Chaldean period in the history of Israel (Ewald, Hirzell, Dillmann). Or granting that such a period is referred to—although we are under no necessity of understanding either זָר or עָבַר בְּתוֹכָם of warlike invasions—still nothing could be deduced from the passage in favor of the post-solomonic origin of our book: comp. on Job 12:24.

3. Second Division: An admonitory didactic discourse on the retributive justice of God as exhibited in the fate of the ungodly: [“Now follows the doctrine of the wise men, which springs from a venerable primitive age, an age as yet undisturbed by any strange way of thinking (modern enlightenment and free thinking, as we should say), and is supported by Eliphaz’s own experience.” Delitzsch. “It is not so much the fact that the evil-doer receives his punishment, in favor of which Eliphaz appeals to the teaching handed down from the fathers, as rather the belief in it, consequently in a certain degree the dogma of a moral order in the world.” Wetzstein in Delitzsch].

First Strophe: Job 15:20-24. Description of the inward discontent and the restless pain of an earthly-minded and wicked man who defies God, and cares not for Him.

[Not necessarily.—לְ is often used as a sign of the dativus commodi. or incommodi, where we should expect מִן.—E. g., Micah 2:4אֵיךְ יָמִישׁ לִי, where the removal of the nation’s portion from it, is represented by the preposition לְ, because of the injurious consequences to it. So here the hiding of the number of the oppressor’s years from him is represented by לְ, because of the misery this causes to him. On the other hand it may be said in favor of this construction that it is much simpler and stronger, that it introduces an additional thought, such as the change of עריץ for רשׁע might lead us to expect (Del.), and that it is in entire harmony with the context. The central thought of the passage, the essential element of the oppressor’s misery is apprehension, anxiety, the premonition of his doom. How the darkness of this feature of the picture is deepened by this stroke—“the number of his years is laid up in darkness,” so that he knows not when, or whence, or how the blow will fall.—Furthermore the rendering “hidden” seems more suitable for נִצְפַּן than “reserved,” in the sense of “determined,” being more vivid, and more closely connected with the subjective character of the description. Even if we render it by “reserved,” the idea of “hidden” should be included.—E.].

Job 15:21 seq, describe more in detail the restless pain of soul, or the continual הִתְחוֹלֵל of the wicked. [It is doubtful whether the following description is to be limited to the evil-doer’s anxiety of spirit, or whether it includes the realization of his fears in the events of his life. On the whole Delitzsch decides, and apparently with reason, that as the real crisis is not introduced until further on, and is then fully described, the language in Job 15:21-24 is to be understood subjectively.—E.].

Job 15:21. Terrors (the plural פהדים only here) sound [lit.: the sound of terrors] in his ears; in (the midst of) peace the destroyers fall upon him; or, if we regard שׁוֹדֵר not as a collective, but as singular (comp. Job 12:6): “the destroyer falls upon him.” As to בּוֹא with the accus. in the sense of “coming upon any one,” comp. Job 20:22; Proverbs 28:22.

Job 15:22. He despairs (lit, he trusts not, he dares not) of returning out of the darkness (viz., of his misfortune, see Job 15:25; Job 15:30), and he is marked out for the sword. צָפוּ, the same with צָפוּי (which form is given by the K’ri and many MSS.) Part. pass, of צפה, signifies literally, “watched, spied out,” which yields a perfectly good sense, and makes both the middle rendering of the Participle, (“anxiously looking out for the sword”—so the Pesh. and Vulg.) and Ewald’s emendation to צָפוּן, seem superfluous.

Job 15:23. He wanders about for bread: “Ah where?” [i. e., shall I find it]? The meaning is obvious: in the midst of super-abundance Hebrews, the greedy miser, is tortured by anxieties concerning his food—a thought which the LXX. [also Wemyss and Merx], misunderstanding the short emphatic interrogative אַיֵה, “where” [for which they read אַיָּה, “vulture”], have obscured, or rather entirely perverted by their singular translation: κατατέτακται δὲ εἰς σῖτα γυψιν: [“he wanders about for a prey for vultures,” Wem.]. With אַיֵּה comp. the similarly brief הִנֵּה in Job 9:19.—He knows that close by him [lit. as in E. V, “ready at his hand”], (בְּיָדוֹ, like עַל־יְדֵי Job 1:14לְיַד, “near, close by,” Psalm 140:6 (5); 1 Samuel 19:3) a dark day (lit. day of darkness; comp. Job 15:22) stands ready—to seize upon him and to punish him (נָכוֹן, as in Job 18:12).

Job 15:24. Trouble and anguish terrify him. צַר וּמְצוּקָה here not of external, but of internal need and distress, hence equivalent to anguish and alarm; comp. Job 7:11.—It overpowereth him (the subj. of תִּתְקְפֵהוּ is either מְצוּקָּה or, with a neuter construction, the unknown something, the mysterious Power [which suggests the comparison that follows]) as a king ready for the onset.—כְּמֶלֶךְ cannot belong to the object of the verb, as rendered by the LXX. [“like a leader falling in the first line of the battle”] and the Targ. [“to serve the conqueror as a foot-stool”], but only to the subject. The deadly anguish, which suddenly seizes on the wicked, is compared to a king, armed for battle, who falls upon a city; comp. Proverbs 6:11.—The meaning of the Hapaxleg. כִּידוֹר (= כִּדּוֹר, Ew, § 156, b) is correctly given on the whole by the Pesh. and Vulg, although not quite exactly by proelium. The Rabbis, Böttch, Del, etc., render it better by “the round of conflict, the circling of an army” [“the conflict which moves round about, like tumult of battle,” Del.]; but Dillmann best of all, after the Arabic כדר by “onset, storming, rush of battle;” for this is the only meaning that is well suited to עתיד לְ, paratus ad, as well as to the principal subject מֶלֶךְ.

Second Strophe: Job 15:25-30. The cause of the irretrievable destruction of the wicked is his presumptuous opposition to God, and his immoderate greed after earthly possessions and enjoyments. The whole strophe forms a long period, consisting of a doubled antecedent (marked by the double use of כִּי, Job 15:25 and Job 15:27), and a consequent, Job 15:29-30.

Job 15:25. Because he has stretched out his hand against God (in order to contend with Him), and boasted himself against the Almighty. [As indicated in the introductory remark above, כִּי at the beginning is not “for” (E. V.), introducing a reason for what precedes, but “because,” the consequent of which is not given until Job 15:29 seq.] יִתְגַּבֵּר, lit. “to show oneself a hero, a strongman;” i. e., to be proud, insolent; comp. Job 36:9; Isaiah 42:13.

Job 15:26 continues the first of the two antecedents, so that יָרוּץ is still under the regimen of כּי in Job 15:25 … has run against Him with (erect) neck (comp. Job 16:14) with the thick bosses (lit. with the thickness of the bosses, comp. Ewald, § 293, c) of his shields. In a the proud sinner is represented as a single antagonist of God, who בְּצַוָּאר, i. e., erecto colle, (comp. Psalm 75:6, 5]) rushes upon Him; in b he is become a whole army with weapons of offense and defense, by virtue of his being the leader of such an army.

Job 15:27. Introducing the second reason [for Job 15:29 seq.]. consisting in the insatiable greed of the wicked—Because he has covered his face with his fatness (comp. Psalm 73:4-7), and gathered (עָשָׂה here in the sense of a natural production or putting forth, as in Job 14:9) fat upon his loins.

Job 15:28. And abode in desolated cities, houses which ought not to be inhabited, לֹא יֵשְׁבוּ לָמוֹ, lit. “which they ought not to inhabit for themselves;” the passive rendering of ישׁב [Gesen, Del.] is unnecessary, the meaning of the expression in any case being, (domus nonhabitandæ) which are destined for ruins.—We are to think of an insolent, sacrilegious, mocking, avaricious tyrant, who fixes his residence—whether it be his pleasure-house, or his fortified castle—in what is and should remain according to popular superstition, an accursed and solitary place, among the ruins, it may be, of an accursed city; Deuteronomy 13:13-18; comp. Joshua 6:26; 1 Kings 16:34; also what is reported by Wetzstein (in Delitzsch I:267 n.) concerning such doomed cities among modern orientals.[FN1] Hirzel altogether too exclusively takes the reference to be to a city cursed in accordance with the law in Deut. (l. c.)—against which Löwenthal and Delitzsch observe quite correctly that what is spoken of here is not the rebuilding forbidden in that law, but only the inhabiting of such ruins. Possibly the poet may have had in mind certain particular occurrences, views, or customs, of which we have no further knowledge. Perhaps we may even suppose some such widely-spread superstition as that of the Romans in relation to the bidentalia to be intended. [Noyes, Barnes, Renan, Rod well, etc., introduce Job 15:28 with “therefore,” making it the consequence of what goes before.—Because of his pride and self-indulgence, the sinner will be driven out to dwell among ruins and desolations. To this view there are the following objections. (1) It deprives the language of the terrible force which belongs to it according to the interpretation given above. (2) It leaves the description of the sin referred to in Job 15:27 singularly incomplete and weak. This would be especially noticeable after the climactic energy of the description of the sin previously referred to in Job 15:25-26. Having seen the thought in Job 15:25 carried to such a striking climax in Job 15:26, we naturally expect to find the thought suggested rather than expressed in Job 15:27 carried to a similar climax in Job 15:28. (3) After dooming the sinner to dwell an exile among “stone-heaps,” (גַּלּים), it seems a little flat to add, “he shall not be rich,” if the former circumstance, like the latter, is a part of the penalty.—E.].

Job 15:29-30. The apodosis: (Therefore) he does not become rich ( Hosea 12:9, 8]), and his wealth endures not (has no stability, comp. 1 Samuel 13:14), and their possessions (i. e., the possessions of such people) how not down to the earth.—This rendering is in accordance with the interpretation now prevalent of מִנְלֶה = מִנְלָם, (with the suffix ־ָם) from a root (which is not to be met with) נלה, = Arab, nal, “to attain, to acquire,” and so used in the sense of quæstum, lucrum (comp. the post-biblical מָמוֹן, μαμωνᾶς). A possession “bowing down to the earth” is e. g. a full-eared field of grain, a fruit-laden tree, a load of grain weighing down that in which it is borne, etc. In view of the fact that all the ancient versions present other readings than מִנְלָם—e. g., LXX.: צִלָּם [adopted by Merx]; Vulg. אצלם, radicem suam: Pesh. מִלִּים, words; Targ. מִנְּהוֹן, etc.—the attempts of several moderns to amend the text may to some extent be justified. Not one of these however, yields a result that is altogether satisfactory, neither Hupfeld’s מִכְלָה (non extendet in terra caulam), nor Olshausen’s מַגָּלָם (“their sickle does not sink to the earth”), nor Böttcher’s מִמְלָם (“their fullness”), nor Dillmann’s וְלֹא יִטֶּה לָאָרֶץ שִׁבֳּלִים, “and he does not bow down ears of corn to the earth.” [Carey suggests that there may be a transposition here, and that instead of מנלם we should read נמלם from root נמל “to out;” the translation then being: “neither shall the cutting (or offset) of such extend in the earth.” The verbal root נלה found only in Isaiah 33:1 (כַּנְּלֹתְךָ, Hiph. Inf. with Dagh. dirimens for כְּהַנְלֹתְךָ) seems to signify perficere, to finish; hence E. V. here renders the noun “perfection.” Bernard likewise “accomplishment, achievements.” For נטה the meaning “to spread, extend,” is preferred by Good, Lee, Noyes, Umbreit, Renan, Con, Rod-well, etc. (E. V, “prolong”). The preposition ל however suits better the definition “to bow down,” which on the whole is to be preferred.—E.]

Job 15:30. He does not escape out of the darkness (of calamity, ver22); a fiery heat [lit. a flame] withereth his shoots, and be passes away (וֳיסוּר forming a paronomasia with the לֹא יָסוּר of the first member) by the blast of His [God’s] mouth; comp. Job 4:9. In the second member the figure of a plant, so frequent throughout our book, previously used also by Eliphaz (comp. Job 5:3; Job 5:25 seq.) [and already suggested here according to the above interpretation of29b], again makes its appearance, being used in a way very similar to Job 8:16 seq.; comp. also oh. Job 14:7. The parching heat here spoken of may be either that of the sun, or of a hot wind (as in Genesis 41:6; Psalm 11:6).

Third Strophe: Job 15:31-35. Describing more in detail the end of the wicked, showing that his prosperity is fleeting, and only in appearance, and that its destruction is inevitable.

Job 15:31. Let him not trust in vanity—he is deceived (נִתְעַת, Niph. Perf. with reflexive sense: lit. he has deceived himself) [Renan: Insensé!] for vanity shall be his possession [תמורה; Ges, Fürst, Con, etc., like E. V. “recompense:” Delitzsch: “not compensatio,” but permutatio, acquisitio; and so Ewald and Zöckler—Eintausch, exchange]. שָׁוְא, written the first time שָׁו, is used here essentially in the same sense as in Job 7:3, and hence = delusion, vanity, evil. In the first instance the sense of emptiness, deception predominates, in the second that of calamity (the evil consequences of trusting in vanity). For the sentiment comp. Job 4:8; Hosea 8:8; and the New Testament passages which speak of sowing and reaping; Galatians 6:7 seq.; 2 Corinthians 9:6.

Job 15:32. While his day is not yet (lit. “in his not-day,” i.e., before his appointed time has yet run its course; comp. Job 10:22; Job 12:24), it is fulfilled, viz., the evil that is to be exchanged, it passes to its fulfillment; or also: the exchange fulfills itself, תִּמָּלֵא referring back immediately to תּמוּרָתוֹ, Job 15:31,—so Hirzel, Dillmann. And his palm-branch (כִּבָּה as in Isaiah 9:13; Isaiah 19:15) is no longer green, is dry, withered. The whole man is here represented as a palm-tree, but not green and flourishing, as in Psalm 92:13 (12), but as decaying with dried up branches—by which branches we are not to understand particularly his children, especially seeing that only one is mentioned instead of several.

Job 15:33. He loses [or shakes off] like a vine his grapes (lit, his unripe grapes; בֶּסֶר or בֹסֶר = ὄμφαξ, late or unripe grape; comp. Isaiah 18:5; Jeremiah 31:29; Ezekiel 18:2) and casts down, like an olive, his blossoms, i.e., without seeing fruit, this, as is well-known, being the case with the olive every other year, for only in each second year does it bear olives in anything like abundance; comp. Wetzstein in Delitzsch [I:272 n. “In order to appreciate the point of the comparison, it is needful to know that the Syrian olive-tree bears fruit plentifully the first, third, and fifth years, but rests during the second, fourth, and sixth. It blossoms in these years also, but the blossoms fall off almost entirely without any berries being formed.” Add the following from Thomson’s Land and the Book: “The olive is the most prodigal of all fruit-bearing trees in flowers. It literally bends under the load of them. But then not one in a hundred comes to maturity. The tree casts them off by millions, as if they were of no more value than flakes of snow, which they closely resemble. So it will be with those who put their trust in vanity. Cast off they melt away, and no one takes the trouble to ask after such empty, useless things, etc.” I:72], The verb יַחְמֹם in a is variously rendered by commentators; e. g., “broken [man bricht, יח׳ impersonal] as from a vine are his unripe grapes,” Schlott.; or “He (God) tears off as of a vine his young grapes” (Del, Hahn); or: “he (the wicked) wrongs as a vine his unripe grapes” (Hupfeld). The rendering given above (Ewald, Hirzel, Dillmann) [E. V, Con, Noy, Carey, Ren, Rod.], etc.), is favored by the parallelism of the second member, which shows that the “injuring, damaging” (חָמַם as in Lamentations 2:6; Proverbs 8:36, etc.), proceeds from the wicked himself. A reference to the process of cutting off the sour grape for the manufacture of vinegar (Wetzstein, Delitzsch) is altogether too remote here.—In regard to the variety of figures here derived from the vegetable kingdom, comp. further Psalm 92:13 (12) seq.; Hosea 14:6 seq.; Sirach 24; and in general my Theol. Naturalis, p218 seq.

Job 15:34. For the company of the profligate is barren.—חָנֵף as in Job 8:13; Job 13:16גַּלְמוּד ( Job 3:7) is here and in Job 30:3 used as a substant. in the sense of “stark death” (LXX.: θάνατος), barrenness, hard rock, comp. Matthew 13:5; and עֵדָה signifies here not indeed specially the family, as in Job 16:7, but still the family circle, the kinsfolk, tribe, or clan.—And fire devours the tents of bribery:i.e., the fire of the Divine sentence (comp. Job 1:16) consumes the tents built up by bribery, or the tents of those who take bribes (οἴκους δωροδεκτῶν, LXX.).

Job 15:35. They (the profligate, for חָנֵף in Job 15:34 was collective) conceive (are pregnant with) misery, and bring forth calamity.—אָוֶן and עָמָל, synonyms, as in Job 4:8; comp. the parallel passages Psalm 7:15 (14); Isaiah 33:11; Isaiah 59:4. The Infinitives absolute in a, which are put first for emphasis, are followed in b by the finite verb: and their body prepares deceit, i.e., their pregnant womb (not their “inward part,” as Del. renders it) matures deceit, ripens falsehood, viz., for themselves; comp. Job 15:31. For הֵכִין, to prepare, to adjust, comp. Job 27:17; Job 38:41; for מִרְמָה, “deception,” Genesis 27:35; Genesis 34:13; Micah 6:11; Proverbs 11:1, etc.

DOCTRINAL AND ETHICAL
1. Job’s persistence in holding what the friends assume to be a delusion, and especially in maintaining an attitude of presumptuous defiance towards God, compels them to enter on a new circle of the discussion with him. This is opened by Eliphaz in the new arraignment of Job before us. In respect of doctrinal contents this discourse exhibits little or nothing that is new, as indeed is the case generally with what the friends produce from this point on. It revolves, as well as that which Bildad and Zophar say in the sequel, altogether about the old thesis, that Job’s sufferings have a penal significance. The speakers assume that to have been sufficiently demonstrated by what they have said before, and accordingly do not undertake to prove it further to him, but being themselves unqualifiedly right, they imagine that they have only to warn and threaten and upbraid him in a tone of the harshest reproof. The fact that Job had spoken excitedly, daringly, and inconsiderately against God, Isaiah, to their minds, transparent proof, which needs no further confirmation, of the correctness of their coarse syllogism: “All suffering is the penalty of sin; Job suffers severely; therefore, Job is a great sinner.” And so assuming him to be impenitent, and hardened in presumption, they break out all the more violently against him, with the purpose not of instructing him more thoroughly, but of more sharply blaming and chastising him. The consequence is that these later discourses of the friends become more and more meagre in their doctrinal and ethical contents, and abound more and more in controversial sharpness and polemic bitterness. They give evidence of a temper which has been aroused to more aggressive vehemence towards Job, aiming at his conversion as one laboring under a delusion, and, at the same time, of increasing monotonousness and unproductiveness in the development of their peculiar views, their fundamental dogma remaining substantially unchanged throughout.

2. Of these arraignments belonging to the second act (or stage) of the discussion, and having as just stated a polemic far more than a doctrinal significance, the preceding discourse by Eliphaz is the first, and, at the same time, the fullest in matter, and the most original. Its fundamental proposition ( Job 15:14-15) is indeed nothing else than a repetition of that which the same speaker had previously propounded to Job as truth received by him through a divine revelation ( Job 4:12 seq.). Here, however, by the parallel juxtaposition of “the heavens” with “the angels,” there is introduced into the description an element which Isaiah, in part at least, new, and not uninteresting (comp. the exegetical remarks on Job 15:15). The application of the thesis to Job’s case is thereby made much more direct, wounding him much more sharply and relentlessly than before, as Job 15:16 shows, where the harsh, “hideous” (Oetinger) description which El. gives of the corruption of the natural Prayer of Manasseh, is unmistakably aimed at Job himself, as the genuine example of a hardened sinner. It will be seen from the extract from Seb. Schmidt in the homiletical remarks (see on Job 15:2 seq.) how the harshness of the charges preferred against Job in the first division (especially in Job 15:2-13) reaches the extreme point of merciless severity, and how, along with some censures which are certainly merited (as, e.g., that he braves God, speaks proud words, despises mild words of comfort and admonition, etc.) there is much thrown in that is unjust and untrue, especially the charge that he “chose the speech of the crafty,” and hence that he dealt in the deceitful subtleties and falsehoods of an advocate. The discourse, however, presents much that is better, that is objectively more true and valuable, and more creditable to the speaker. Here we must reckon the whole of the second division ( Job 15:20-35). Here we have a picture indisputably rich in poetic beauties, and in powerful and impressive passages, harmoniously complete in itself withal, and easily detached from its surroundings,—the picture of a wicked Prayer of Manasseh, inwardly tormented by the pangs of an evil conscience, who after that he has for a long time enjoyed his apparent prosperity, at last succumbs to the combined power of the torments within, and of God’s sentence without, and so comes to a horrible end. This passage—which reminds us of similar striking descriptions elsewhere of the foolish conduct of the ungodly and its merited retribution (as, e.g., Psalm 1; Psalm 35; Psalm 52; Proverbs 1:18 seq.; Job 4:14 seq.; Job 5:1 seq.)—forms an interesting counterpart to the magnificent picture of the prosperity of the penitent and righteous man with which the first discourse of Eliphaz closes ( Job 5:17-27). The contrast between the two descriptions, which are related to each other like the serene, bright and laughing day and the gloomy night, is in many respects suggestive and noteworthy; but it is not to the speaker’s advantage. In the former case, in painting that bright picture, he may be viewed as a prophet, unconsciously predicting that which was at last actually to come to pass according to God’s decree. But here, in painting this gloomy night-scene, which is purposely designed as a mirror by the contemplation of which Job might be alarmed, this tendency to prophesy evil shows him to be decidedly entangled in error. Indeed the point where this warning culminates, to wit, the charge of self-deception and of hypocritical lying, which having been first introduced in Job 15:5 seq, is repeated in the criminating word—מִרְמָה—at the close ( Job 15:35), involves in itself gross injustice, and is an abortive attack which recoils on the accuser himself with destructive effect, besides depriving the whole description of its full moral value, and even detracting from its poetic beauty.

3. None the less, however, does the Sage of Teman, even when in error, remain a teacher of real Wisdom of Solomon, who has at his disposal genuine Chokmah material, however he may pervert its application in detail. This same gloomy picture with which the discourse before us closes, although it fails as to its special occasion and tendency, contains much that is worth pondering. It is brilliantly distinguished by rare truth of nature and conformity to experience in its descriptions, whether it treats of the inward torment and distress of conscience of the wicked ( Job 15:20 seq.), or of the cheerless and desperate issue of his life ( Job 15:29 seq.),—the latter description being particularly remarkable for the profound truth and the beauty of the figures introduced with such effective variety from the vegetable kingdom (see on Job 15:33). But even in the first division there is not a little that is interesting and stimulating to profound reflection. This is especially true of Job 15:7 seq, with its censure of Job’s conceit of superiority on the ground of his wisdom—a passage the significance of which is attested both by the recurrence of one of its characteristic turns of expression ( Job 15:2) in the Solomonic Book of Proverbs, and of another in Jehovah’s address to Job ( Job 38:3 seq.).

HOMILETICAL AND PRACTICAL
Job 15:2 seq.: Seb. Schmidt: He brings against Job the grave accusation of swelling up, as it were with the conceit of too great Wisdom of Solomon, and hence of sinning in more ways than one; thus he would convict him: (1) of vanity; (2) of causing scandal, and of encouraging men to neglect the fear of God—nay more, to fall into atheism; (3) of presumption, or of the conceit of too great wisdom; (4) of contempt for the word of God; (5) of proud anger against God.—Wohlfarth: The reproaches which we bring against others are often only witnesses to our own guilt!

Job 15:7 seq.: Cocceius: He addresses Job here almost in the same terms as God in Job 38 but with another scope and purpose. Wisdom says in Proverbs 8:25, that it was begotten before the hills, i.e. that it is the eternal Son of God. This Wisdom alone was acquainted with all the mysteries of God the Father, to this Wisdom alone are owing the purification and justification of men, the full declaration of the gracious will of God, and the gift of the spirit of joy.

Job 15:14-16 : Brentius: These words are most true: no one in himself is clean, pure and just; but in God, through faith in Christ, we come into possession of all cleanness, purity and justification ( John 15:3; Romans 15:1, etc.).—Mercier: Eliphaz finds fault with man’s nature which nevertheless by faith is made pure.—Zeyss: Although the holy angels are pure and holy spirits, neither their holiness nor that of man is to be compared with the infinitely perfect holiness of God, but God only is and remains the Most Holy One; Isaiah 6:3.—Oecolampadius (on Job 15:16): Here is beautifully described the misery of Prayer of Manasseh, who is abominable by reason of innate depravity, a child of wrath, corrupted and degenerated from his first estate, and so inflamed with lust, that as one in the dropsy drinks water, so does he drink sin, and is never satisfied.

Job 15:20 seq.: Idem: This is what he would say, that the wicked Prayer of Manasseh, having an evil conscience within himself, at every time of his life when he becomes better known to himself, trembles, carries with him his own torments, and never hopes for good. Moses has finely illustrated this in Cain, Genesis 4—Cramer: The ungodly and hypocrites live in continual restlessness of heart; but blessed are they whose sins are forgiven; they attain rest and peace of conscience.—Comp. Proverbs 27:1 : “The wicked flee when no man pursueth, but the righteous are bold as a lion.”

Job 15:29 seq.: Brentius: Eliphaz proceeds with his recital of the catalogue of curses on the wicked. … “His seed will burn up,” i.e. the blessing of the wicked will be turned into a curse; and as the branches of trees are burned by fire, and scattered by the wind, which is called the Spirit [breath] of God, so do all the blessings of the wicked perish by the judgment of God, and the Spirit of His mouth.—Cramer: The dire punishments which befall the ungodly give courage to the pious, and strengthen their faith, when they see how the former are recompensed for their ungodliness ( Psalm 91:8). … Although the ungodly have many friends and many dependents, their name must nevertheless rot and perish ( Proverbs 10:7; Esther 6:13)—Zeyss (on Job 15:31-33): As the sowing, so the reaping. He who sows vanity will also reap vanity; calamity and destruction will happen to him for a recompense ( Hosea 8:7; Galatians 6:8). When the ungodly think that their life is at its very best, they are often enough quite suddenly taken away ( Luke 12:17).

Footnotes: 

FN#1 - “As no one Ventures to pronounce the name of Satan because God has cursed him ( Genesis 3:14), without adding ’alah el-la’ne. ‘God’s curse upon him!’ so a man may not presume to inhabit places which God has appointed to desolation. Such villages and cities, which, according to tradition have perished and been frequently overthrown by the visitation of Divine judgment, are not uncommon on the borders of the desert. They use places, it is said, where the primary commandments of the religion of Abraham (Dîn Ibrahim) have been impiously transgressed. Thus the city of Babylon will never be colonized by a Semitic tribe, because they hold the belief that it has been destroyed on account of Nimrod’s apostasy from God, and his hostility to His favored one Abraham. The tradition which has even been transferred by the tribes of Arabia Petræa into Islamism of the disolation of the city of Higr (or Medain Salih) on account of disobedience to God, prevents any one from dwelling in that remarkable city, which consists of thousands of dwellings cut in the rock, some of which are richly ornamented; without looking round, and muttering prayers, the desert ranger hurries through, even as does the great procession of pilgrims to Mekka, from fear of incurring the punishment of God by the slightest delay in the accursed city.”

