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16 Chapter 16 

Verses 1-16
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
Job 16-17
(A brief preliminary repudiation of the discourses of the friends as aimless and unprofitable):

Job 16:1-5
1 Then Job answered and said:

2 I have heard many such things:

miserable comforters are ye all.

3 Shall vain words have an end?

or what emboldeneth thee that thou answerest?

4 I also could speak as ye do;

if your soul were in my soul’s stead,

I could heap up words against you,

and shake mine head at you.

5 But I would strengthen you with my mouth,

and the moving of my lips should assuage your grief.

1. Lamentation on account of the disconsolateness of his condition, as forsaken and hated by God and men:

Job 16:6-17
6 Though I speak, my grief is not assuaged;

and though I forbear, what am I eased?

7 But now He hath made me weary:

Thou hast made desolate all my company.

8 And Thou hast filled me with wrinkles, which is a witness against me;

and my leanness rising up in me

beareth witness to my face.

9 He teareth me in His wrath, who hateth me;

He gnasheth upon me with His teeth;

mine enemy sharpeneth his eyes upon me.

10 They have gaped upon me with their mouth;

they have smitten me upon the cheek reproachfully;

they have gathered themselves together against me.

11 God hath delivered me to the ungodly,

and turned me over into the hands of the wicked.

12 I was at ease, but He hath broken me asunder;

He hath also taken me by my neck, and shaken me to pieces,

and set me up for His mark.

13 His archers compass me round about,

He cleaveth my reins asunder, and doth not spare;

He poureth out my gall upon the ground.

14 He breaketh me with breach upon breach;

He runneth upon me like a giant.

15 I have sowed sackcloth upon my skin,

and defiled my horn in the dust.

16 My face is foul with weeping,

and on my eyelids is the shadow of death;

17 not for any injustice in mine hands;

also my prayer is pure.

2. Vivid expression of the hope of a future recognition of his innocence:

Job 16:18 to Job 17:9
18 O earth, cover not thou my blood!

and let my cry have no place!

19 Also now, behold, my witness is in heaven,

and my record is on high.

20 My friends scorn me:

but mine eye poureth out tears unto God.

21 O that one might plead for a man with God,

as a man pleadeth for his neighbor!

22 When a few years are come,

then I shall go the way whence I shall not return.

Job 17:1 My breath is corrupt,

my days are extinct,

the graves are ready for me.

2 Are there not mockers with me?

and doth not mine eye continue in their provocation?

3 Lay down now, put me in a surety with Thee;

who is he that will strike hands with me?

4 For Thou hast hid their heart from understanding?

therefore shalt Thou not exalt them.

5 He that speaketh flattery to his friends,

even the eyes of his children shall fail.

6 He hath made me also a byword of the people;

and aforetime I was as a tabret.

7 Mine eye also is dim by reason of sorrow,

and all my members are as a shadow.

8 Upright men shall be astonished at this,

and the innocent shall stir up himself against the hypocrite.

9 The righteous also shall hold on his way,

and he that hath clean hands shall be stronger and stronger.

3. Sharp censure of the admonitory speeches of the friends as unreasonable, and destitute of all power to comfort:

Job 17:10-16
10 But as for you all, do ye return, and come now;

for I cannot find one wise man among you.

11 My days are passed,

my purposes are broken off,

even the thoughts of my heart.

12 They change the night into day:

the light is short because of darkness.

13 If I wait, the grave is mine house;

I have made my bed in the darkness.

14 I have said to corruption, Thou art my father;

to the worm, Thou art my mother and my sister.

15 And where is now my hope?

as for my hope, who shall see it?

16 They shall go down to the bars of the pit,

when our rest together is in the dust.

EXEGETICAL AND CRITICAL
1. Heartlessly repulsed by his friends, and left without comfort, Job turns, more trustfully than in his previous apologies, to the God who evidenced Himself in his good conscience, of whom he cannot believe that He will leave him forever without testifying to his innocence, however cheerless a night of despair may in the meanwhile surround him. It is in the expression of his confidence, and of his inward yearning and waiting for this Divine testimony to his innocence ( Job 16:18 to Job 17:9) that the significance of this discourse culminates, so far as it gives pleasing evidence of progress beyond Job’s former frame of mind. Along with this indeed it gives evidence that the spirit of hopeless and bitter complaint Isaiah, if not intensified, at least substantially unchanged and undiminished. The first principal division of the discourse ( Job 16:6-17) which precedes that expression of yearning confidence in God’s help contains in particular an expression of cheerless lamentation over his condition, as one forsaken by God and men; while a shorter introduction prefaced to this division ( Job 16:2-5), as well as the concluding section, or third division ( Job 17:10-16) are particularly occupied with a bitter complaint on account of the misunderstanding and heartless conduct of the friends.—The whole discourse comprises six long strophes, the first of which constitutes the introduction, extending through four verses, or ten stichs ( Job 16:2-5), while the first and second divisions contain each two strophes (of6, 7 verses, or 14 stichs), the third division, however, only one strophe (of7 verses, or 14 stichs).

2. Exordium of the discourse, or introductory strophe: A short preliminary repudiation of the discourses of the friends as aimless, and destitute of all power to comfort: ch Job 16:2-5.

Job 16:2. I have heard (already) many such things (רַבּוֹת, multa, as in ch, Job 23:14), and miserable comforters are ye all. מְנַחֲמֵי עָמָל, lit. “comforters of distress” [Gen of attribute, Green, § 254, 6] are burdensome comforters (consolatores onerosi, Jer.), who, instead of comfort, minister only trouble and distress; comp. Job 15:11.

Job 16:3. Are windy words (now) at an end? Comp. Job 15:2, where Eliphaz reproaches Job with windy speech—a reproach which Job now pays back in the same coin.—Or what vexes thee [addressed more particularly to Eliphaz] that thou answerest?המריץ, Hiph. of מרץ, “to be sick, weak” (see on Job 6:25), signifies “to make sick, to afflict” (Ewald, Schlott, Dillm.), or again “to goad, incite, vex” (Del.) [see the examples in notes on Job 6:25 favoring this definition]: not, “to make sweet, to sweeten,” as the Targ. interprets, as though מרץ were without further qualification = כִּי—ּמלץ moreover is not = quum (Hirz.), but as in Job 6:11 quod: “what vexes thee that thou answerest,” or “to answer.”

Job 16:4. I also indeed would speak like you, i.e., would be minded to serve you with such like discourses as your own [Dillmann, Conant, Renan, Rodwell, etc., with good reason prefer to render the subjunctive אֲדַבֵּרָה “I could,” or “might,” rather than “would”].—If your soul were instead of mine;i.e. in case you had my place, your persons were instead of mine. [Conant, however: “Your soul is not to be taken as a periphrasis of the personal pronoun. Soul, the seat of intelligence, mental activity and emotion, stands as the representative of these faculties in Prayer of Manasseh, and is specially appropriate here, where there is immediate reference to what is thought, felt and suffered. The force of the expression is lost therefore by substituting ye and me.”]—Would [or could] weave words against you.—הֶחֱבִיר בְּמִלִּיםis not “to make a league with words” (Gesen. [Rodwell], etc.), nor again: “to affect wisdom with words” (Ewald), but to “combine words, string them together like pearls.” Instead of the simple accus of the object מִלִּים, the more choice construction with בְּ instrum. is used; comp. the following member, also Job 16:10; Jeremiah 18:16; Lamentations 1:17 (Gesen. § 138 [§ 135] 1, Rem3). [“When he says: I would range together, etc., he gives them to understand that their speeches are more artificial than natural, more declamations than the outgushings of the heart.” Del.]—And shake my head at you;viz., as a gesture of scorn and malicious pleasure; comp. Psalm 22:8, 7]; Isaiah 37:22; Jeremiah 18:16; Sirach 12:18; Matthew 27:39. It should be borne in mind that what is hateful in such conduct is not to be charged upon Job (who indeed only states what he could do if he had before him the friends, weak and miserable as he is now, and should then follow the promptings of the natural man), but on the friends, before whom Job here holds up as in a mirror the hatefulness of their own conduct. [In regard to the rendering of על by “against,” and the explanation of הֵנִיַע as a gesture of scorn, see below on Job 16:5]

Job 16:5. Would [could] strengthen you with my mouth:i.e. with mere words, instead of with deeds of a love that wins the heart. [On the form אֲאַמִּֽצְכֶם with Tsere shortened to Hhirik, see Green, § 104, h.]—And the sympathy of my lips (נִיד, commisseration, sympathy, only here; comp. the phrase, similar in sound, נִיבִ שְׂפָתַיִם, “fruit of the lips,” Isaiah 57:19) should assuage, soil, your grief. חָשַׂךְ, “to soothe, restrain, check,” here without an obj. as in Isaiah 58:1. The following verse easily enables us to supply כְּאֵב, as the object. [The E. V, Wem, Baruch, Elz, etc., render this as a contrast with Job 16:4, as though Job, after there describing what he might do if they were in his place, describes here what, on the other hand, he really would do. But there is nothing to indicate such a contrast. Job 16:5 is most simply and naturally the continuation of Job 16:4.—The irony of the passage is most keen and cutting. If you were in my place, says Job, if your soul were tried as mine Isaiah, I could speak windy words in abundance as you have done, I could string them out one after another, and nod my head to comfort: oh, yes! all such comfort—sympathy of the head, of the mouth, of the lips, I could lavish upon you—that is cheap enough, as your conduct shows—but as for the heart, that is quite another matter! It will be seen from this paraphrase of Job’s language that a somewhat different view is taken of one or two expressions, particularly in Job 16:4, from that given above by Zöckler, It seems unnecessary and unnatural to suppose that Job would in Job 16:4 describe himself as framing words against them, and indulging in gestures of malicious mockery, and then in Job 16:5 as strengthening and soothing them with words—but nothing more. Moreover the expressions of Job 16:4 would thus lose their point, there being no reason to suppose that the friends had shown any such malignity as would be thus suggested. What Job says Isaiah, that he could multiply words of cold formal sympathy, that he could string out such words upon them, or towards them; and again that he could make with his head the customary oriental gesture of condolence (נוּעַ here like נוּד, see above, Job 2:11 and comp. Gesen. sub5.), this being by implication all the sympathy he had received from them.—E.]

3. First Division. A lamentation concerning the cheerlessness of his condition, as one forsaken and persecuted by God and men. Job 16:6-17.

First Strophe: Job 16:6-11. From the friends, the “miserable comforters,” who leave him in his helplessness, he turns to himself, who is so greatly in need of sympathy, because God has delivered him over to the scorn and the cruelty of the unrighteous.

[“He bethinks himself whether he will continue, the colloquy further. Already in the lamentation of Job 3. Job had given vent to his grief, and solicited comfort. The colloquy thus far had shown that from them he had no comfort to expect. Should he then speak further, in order to procure at least some alleviation of his grief? but he cannot anticipate even this as the result of his speaking. He must accordingly be silent; yet even then he is no better off.” Dillm.]—If I speak (voluntative after אִם, see Ew. § 355, b) my grief is not assuaged; if I forbear (voluntative without אִם, as in Job 11:17; Psalm 73:16, etc.), what departs from me, viz. of my pain? how much of my pain goes away from me, do I lose? The unexpressed answer would naturally be; Nought! On יהלךְ, comp. Job 14:20.

Job 16:7. Nevertheless—now He hath exhausted me, viz. God, not the pain (כְּאֵבִי, Job 16:6), which the Vulg, Aben- Ezra, etc., regard as the subj. The particle אְַךְ, which belongs to the whole sentence, signifies neither: “of a truth, yea verily!” (Ew.) nor “only” [=entirely], as though it belonged only to הלאני (Hirz, Hahn, etc.), but it has here an adversative meaning, and states, in opposition to the two previously mentioned possibilities of speaking and being silent, what is actually the case with Job; hence it should be rendered “still, nevertheless,” verum tamen: [Renan: Mais quoi! “He is absolutely incapable of offering any resistance to his pain, and care has also been taken that no solacing word shall come to him from any quarter,” Del. See the next clause].—Thou hast desolated all my circle. עֵדָה here not “rabble,” as in Job 15:34, but sensu bono—circle of friends and family dependents (Carey: all my clan). [“This mention of the family is altogether in place, seeing that the loss of the same must be doubly felt by him now that his friends are hostile to him.” Schlott,]. The Pesh. reads “all my testimony” (עֵדָתִי), i.e., all that witness in my behalf, all my prosperity (so also Hahn among the moderns), to which however הֵשֵׂם is not particularly suitable. Note moreover the transition, bearing witness as it does to the vivid excitement of the speaker’s feelings, from the declarations concerning God in the third person (which we find in the first member, and which appear again Job 16:9 seq.), and the mournful plaintive address to Him here and in Job 16:8, in which the description before us is directly continued.

[Wordsworth attempts somewhat peculiarly to combine the two definitions: “Thou hast bound me fast with wrinkles, as with a chain”].—It is become a witness, viz., the fact that thou hast seized me; the circumstance that God makes him suffer so severely is—so at least it seems—a witness of his guilt. [This clause, taken in connection especially with the following parallelism, seems certainly to favor the rendering of the Vulg, E. V, etc. “thou hast filled me with wrinkles.” The witness against Job is naturally something which like his “leanness” is visible. The corrugation of the skin was a feature of elephantiasis more marked even than the emaciation of the body, and would hardly be omitted in so vivid a description of his condition as Job here gives. The primary signification of “seizing,” or “compressing” should not however be lost sight of; indeed it adds much to the terrible, force of the representation to retain it, and, with Wordsworth, to combine the two definitions, only in a somewhat different way from his; the true conception being that God—who in Job 16:12 is represented as seizing Job and dashing him in pieces,—is here represented as seizing, compressing him, until his body is shriveled, crumpled up into wrinkles.—E.]. In opposition to Ewald, who changes הָיָה into הַיָה (= הַוָּה, see Job 6:2; Job 30:13), and translates accordingly: “and calamity seized me as a witness ”—comp. Del. and Dillm. on the passage: [who object that it would leave לְעֵד without much of its force and emphasis, and that the construction would be too condensed and artificial].—And my leanness has appeared against me, accusing me to the face (speaking out against me, comp. Job 15:6 b). On כַּחַשׁ = consumption, emaciation, comp. Psalm 109:24. The signification rests on a metaphor similar to that by virtue of which a dried-up brook is called a “liar” ( Job 6:15 seq.).

Job 16:9. His anger has torn and made war upon me; He has gnashed against me with His teeth; as mine enemy He has whetted His eyes against me. God, who is now again spoken of in the third person, is imagined as a ferocious beast of prey, who is enraged against Job. So above in Job 10:16.—As to the “tearing,” comp. Hosea 6:1; the “making war,” Job 30:21; the “whetting” or “sharpening” of the eyes, Psalm 7:13, 12]: also the acies oculorum of the Romans, and the modern expression, “to shoot a murderous look at any one”

Job 16:10. Men also, like God, fall upon Job, as his enemies, resembling beasts of prey.—They have opened wide their mouth against me (a gesture of insolent mockery, as in Psalm 22:8 [ Psalm 22:7]; Jeremiah 57:4); with abuse (i.e., with abusive speech) they strike me on the cheeks (comp. Micah 4:14 [ Micah 5:1]; Lamentations 3:30; John 18:22; John 19:3); together they strengthen themselves against me, or again: they complete; fill themselves up [= fill up their ranks] against me, for הְתְמַלֵּא means “to gather themselves together to a מְלֹא ( Isaiah 31:4), a heap;” not “to equip themselves with a full suit of armor,” as Hirzel would explain, supplying בַּרְזֶל.—The whole of this lamentation, which reminds us of Psalm 22, is general in its form; it contemplates nevertheless the hostile attacks made by the friends on Job, as in particular the word “together” in the third member shows—in hearing which the friends could not help feeling that they were personally aimed at in the strong expressions of the speaker, even as he on his part must have had his sensibilities hurt by such expressions as those of Eliphaz in Job 15:16 (see on the passage).

Job 16:11. God delivers me (comp. Deuteronomy 23:16, 15]) to the unrighteous, and casts me headlong into the hand of the wicked. יִרְֽטֵנִי, Imperf. Kal. of ירט (contracted from יִירְטֵני, Ges, § 70 [§ 68], Rem3). [“The preformative Jod has Metheg in correct texts, so that we need not suppose, with Ralbag, a רטה similar in meaning to ירט.” Del.], præcipitem me dat; comp. LXX. ἔῤῥιψε and Symmachus ἐνέβαλε.—עֲויִל in the first member, “the perverted one, the reprobate, the unrighteous,” or again—“the boy” [der Bube, “or the boyish, childish, knavish one”] as Del. explains it, (referring to Job 19:18; Job 22:11), is used collectively for the plur, as the parallel term רְשָׁעִים in b shows.

Second Strophe: Job 16:12-17. Continuation of the description of the cruel and hostile treatment he had received from God, notwithstanding his innocence.

Job 16:12. I was at ease, and He then shattered me. שָׁלֵו, secure, unharmed, suspecting no evil; comp. Job 21:23; Job 3:26.—פַּרְֽפּרַ, Pilp. of פרר with strong intensive signification—“to shatter, to crush in pieces;” so also the following פִּצְפֵּץ, from פצץ, “to beat in pieces, to dash to pieces.” [“He compares himself to a man who is seized by the hair of his head, and thrown down a precipice, where his limbs are broken. He probably alludes to some ancient mode of punishing criminals.” Wemyss]. Observe the onomatopoetic element of these intensive forms, which furthermore are to be understood not literally or physically, but in a figurative sense of the sudden shattering of prosperity, and peace of soul.—And set me for a mark. מַטָּרָה (from נָטַר, τηρεῖν, like σκοπός from σκέπτεσθαι), target, Mark, as in 1 Samuel 20:20; Lamentations 3:12; comp. מִפְגַע above in Job 7:20.

Job 16:13 expands the figure in Job 12. c.—His arrows whirred about me. רַבָּיו, not “his troops, his archers” (Rabb. [E. V, Noy, Con, Car, Rod, Elz, etc.]), but according to the unanimous witness of the ancient versions: “his arrows, darts” (from רמה,רבה – רבב, jacere, Genesis 49:23; comp. Genesis 21:10).—(He cleaves my reins without sparing, pours out on the earth my gall (comp. Lamentations 2:11). Job here describes more specifically the terrible effect of God’s arrows, i.e., of the ailments inflicted on him by a hostile God (comp. Job 6:4, also the well-known mythological representations of classical antiquity), representing in accordance with the Hebrew conception the noblest and most sensitive of the inner organs of the body as affected, namely the reins, and also the gall-bladder. In view of the highly poetic character of the description, it is not necessary to inquire whether he conceives of the “outpouring” of the gall as taking place inwardly, without being at all perceptible externally, or whether, with a disregard of physiological possibility or probability, he represents it as something that is externally visible. It is moreover worthy of note that according to Arabic notions the “rupture of the gall-bladder” may really be produced by violent painful emotions. Comp. Delitzsch on the passage; also his Biblical Psychology [p317, Clark]; also my Theol. Naturalis, p618.

Job 16:14. He breaks through me breach upon breach. פֶּרֶץ, comp. Job 30:14, here as accus. of the object, united to its cognate verb; comp. Gesen, § 138 [§ 135] Rem1.—He runs upon me like a mighty warrior. In this new turn of the comparison Job, and in particular his body, appears as a wall, or a fortress, which is by degrees breached by missiles and battering-rams, and which God himself assaults by storm.

Job 16:15. I have sewed sackcloth upon my skin, i.e. I have girded around myself, and stitched together (about the loins) a closely fitting mourning garment of close hair (comp. שַׂק in Isaiah 3:24; Isaiah 20:2; Isaiah 32:11; 1 Kings 21:27; 2 Kings 6:30, etc.). The “sewing upon the skin” is doubtless to be understood only figuratively of the laying on of a closely fitting garment, which it is not intended to lay off immediately. Possibly, indeed, there may be an allusion to the cracked swollen skin of one diseased with elephantiasis, in which the hair of the sackcloth (cilicium) must of necessity stick (see my Kritische Gesch. der Ascese, p 82 seq.). [See also Art. “Sackcloth” in Smith’sBib. Dict. “Job does not say of it that he put it on, or slung it around him, but that he sewed it upon his naked body; and this is to be attributed to the hideous distortion of the body by elephantiasis, which will not admit of the use of the ordinary form of clothes.” Delitzsch]. In any case in referring to this stiff, almost dead skin, as a part of his fearfully distorted body, he chooses the term גֶּלֶד, which appears in Hebrew only here (though more common in Aram. and Arab.), and in contrast with עוֹר, the “sound, healthy skin,” may be translated “hide;” comp. the βύρσα of the LXX.—And have lowered (lit. “stuck,” see below) my horn—the symbol of power and of free manly dignity, comp. 1 Samuel 2:1; 1 Samuel 2:10; Psalm 89:18 [ Psalm 89:17], Psalm 89:25 [ Psalm 89:24]; Psalm 92:11 [sa92:10]; etc., Luke 1:69—into the dust:—this being a sign of his humiliation, of his consciousness of the defeat, and of the deep sorrow which he has been called to endure. For this lowering of the horn into the dust of the earth is the direct opposite of “lifting up the horn” ( Psalm 83:3, 2] as a symbol of the increase of power and dignity. עוֹלֵל is with Saad, Rosenm, Ew, Hirz, Dillm, etc., to be derived from עלל, introire, of frequent use in the Aram, and Arab, and thus signifies “to stick into, to dig into.” If it were the Pil. of עלל, “to Acts,” meaning accordingly “to abuse,” or “to defile” (Targ, Pesch, Delitzsch [E. V, Schlott.] etc.), the לְ before the object would not be wanting; comp. Lamentations 1:22; Lamentations 2:20; Lamentations 3:51. To be preferred to this is the translation—” I roll my horn in the dust” (Umbr, Vaihing, Hahn), a rendering which is etymologically admissible.

Job 16:16. My face is burning red with weeping. חֳמַרְמְרָה (instead of which we ought perhaps with the K’ri to read the plural חֳמַרְמְרוּ, unless we explain the fem, like תִּשְׁטֹף in Job 14:19, in accordance with Gesen, § 146, [§ 143], 3), Pualal of חמר, an intensive passive form, expressing the idea of being exceedingly reddened, glowing red (comp. Lamentations 1:20; Lamentations 2:11). [From the same root comes the name Alhambra, applied to the building from its color. See Delitzsch].—And on mine eyelashes is a death-shade, i.e., by reason of continuous weeping, and the weakening thereby of the power of sight, my eyes are encompassed by a gloom of night: [an explanation which Schlottmann characterizes as flat and prosaic. The idea is rather that in Job’s despondent mood he conceived of “the shadow of death” as gathering around. He had well-nigh wept himself out of life].

Job 16:17. Although no violence is in my hands (or clings to them) and my prayer is pure.—Job emphasizes his innocence here in contrast not only with Job 16:16, but with the whole description thus far given of the persecution which he had endured, Job 16:12-16.—עַל is used here, as in Isaiah 53:9, as a conjunction. in the sense of “notwithstanding that, although,” (Ewald, § 222, b), not as a preposition, as Hirzel explains it (“in spite of non-violence”).

4. Second Division. A vivid expression of the hope of a future recognition of his innocence: Job 16:18— Job 17:9.

First Strophe: [His confidence in God as his witness and vindicator—his only hope in view of the speedy approach of death].

[“As according to the tradition it is said to have been impossible to remove the stain of the blood of Zachariah, who was murdered in the court of the temple, until it was removed by the destruction of the temple itself.” Delitzsch. “According to the old belief no rain or dew: would moisten the spot marked by the blood of a person murdered when innocent, or change its blighted appearance into living green.” Ewald]. The second member also expresses essentially the same meaning: and let my cry have no resting-place, i.e., let not the cry for vengeance arising from my shed blood (or the cry of my soul poured out in my blood, Genesis 9:4, etc.), be stilled, let it not reach a place of rest, before it appears as my גוֹאֵל ( Job 19:25) to deliver and avenge me. [“Therefore in the very God who appears to him to be a bloodthirsty enemy in pursuit of him, Job nevertheless hopes to find a witness of his innocence: He will acknowledge his blood, like that of Abel, to be the blood of an innocent man. It is an inward irresistible demand made by his faith which here brings together two opposite principles—principles which the understanding cannot unite—with bewildering boldness. Job believes that God will even finally avenge the blood which His wrath has shed, as blood that has been innocently shed.” Delitzsch].

Job 16:19. Even now behold in heaven my witness, and my attestor (שָׂהֵד, LXX. συνίστωρ, an Aram, synonym of עֵד, witness, comp. Genesis 31:47) in the heights.—In regard to מְרומִים as a synonym, of שָׁמַיִם, comp. Job 25:2; Job 31:2. גַם עַתָּה, “even now,” (not “now however,” Ewald) sets the present condition of Job, apparently quite forsaken, but in reality still supported and upheld by God as a heavenly witness of his innocence, in contrast with a future period, when he will be again publicly acknowledged and brought to honor. This more prosperous and happy future he does not yet indeed realize so vividly as later in Job 19:25 seq. That of which he speaks here is only the contrast between his apparent forsakenness, and the fact that, as he firmly believes, God in heaven is still on his side. [“If his blood is to be one day avenged, and his innocence recognized, he must have a witness of the same. And reflecting upon it he remembers that even now, when appearances are all against him, he has such a witness in God in heaven.” Dillm.].

[“The conduct of the friends in denying, nay in mocking his innocence, compels him to cling to this God in heaven.” Dillm.].—They who mock me (lit, “my mockers,” with strong accent on “mockers”) are my friends. [“It is worthy of remark that the word here used, melits, signifies also an interpreter, an intercessor, and is employed in that sense; below, Job 33:23; comp. Genesis 42:23; 2 Chronicles 32:31; Isaiah 43:27; and some, as Professors Lee and Carey, have assigned that sense to the word here, ‘My true interpreters are my friends;’ and they suppose in this word, here and in Job 33:23, a prophetic reference to the Mediator. But the Auth. Ver. appears to be correct; and the similarity of the words serves to bring out the contrast between the unkindness of Prayer of Manasseh, and the mercy of God.” Words.].—To Eloah mine eye poureth tears:i.e. although my friends mock me, instead of taking me under their protection, and attesting my innocence, I still direct to God a look of tearful entreaty that He would do justice, etc.—[“An equally strong emphasis lies here on subj. and predicate: ‘My friends’ stands in contrast with God; ‘my mockers’ in contrast with ‘my witness,’ Job 16:19; and finally also ‘my mockers’ in contrast with ‘my friends.’ ” Schlottm.]. Ew, Dillm, etc., take the first member, less suitably, as assigning the reason for the second: “because my friends are become such as mock me, mine eye pours out tears to Eloah,” etc.

Job 16:21 states the object of the weeping (i.e., the yearning) look which he lifts up to God. This object is twofold: (1) That He would do justice to a man before God: lit. “that He would decide (וְיוֹכַח, voluntative expressing the final end, as in Job 9:33) for the man against Eloah, or with Eloah (עִם as in Psalm 55:19, 18]; Job 94:16, 15] of an opponent); i.e., that before His own bar He would pronounce me not guilty, that He would cease to misunderstand and to persecute me as an enemy, but would rather assist me to my right, and so appear on my side. (2) (That He would do justice) to the son of man against his friend, that He would justify me against my human friend (רֵעֵהוּ distributively for רֵעָיו), and set me forth as innocent—which would result immediately upon his justification before God’s bar. For the interchange of “man” and “son of man” in poetic parallelism, comp. Psalm 8:5. It is not necessary to adopt Ewald’s suggestion (Jahrb. der bibl. Wissenschaft, IX:38) to read בֵּין אָדָם, instead of בֶּן־א׳, in order to acquire a more suitable construction for חוכיח. The construction according to the common reading presents nothing that is objectionable, scarcely anything that is particularly harsh. The influence of the לְ of the first member extends forward to בֶּן־אָדָם (as in. Job 15:3), and the לְ before רֵעֵהוּ = “in respect to, against,” supplies the place of the עִם of the first member. It would be much harsher were we, with Schlottmann, Ewald (in Comm.), and Olsh. to translate the second member: “and judges man against his friend,” a rendering which is condemned by the usage of the language, for הוֹכִיחַ with accus. of person never signifies “to Judges,” but always “to punish, reprove.” [“Job appeals from God to God: he hopes that truth and love will finally decide against wrath. … Schlottmann aptly recalls the saying of the philosophers, which applies here in a different sense from that in which it is meant: Nemo contra Deum, nisi Deus ipse.” Del. “The prayer of Job is fulfilled in Job 42:7; and that too in a sense quite otherwise than that which Job had ventured to hope for, even in this life. This is again one of the passages where the poet permits his hero, in an exalted moment, to enjoy a presage of the issue.” Dillm.] Concerning the theological significance of the wish here expressed by Job, that he might, be justified by God before God as well as before men; comp. the Doctrinal and Ethical Remarks.

Job 16:22. Giving the reason why Job longs to be vindicated, arising from the fact that his end is near, and that for him who has once died there is no prospect of a return to this life, [This, however, is not to be understood as a reason given why God should interpose speedily to vindicate him before his death. Rather the argument, is drawn from the hopelessness of his physical condition. Death was sure and near; that recovery which the friends promised on condition of repentance was out of the question: hence if he is to be vindicated, it must be by God, who can do it when he is gone.]—For years that may be numbered are coming on, and by a path without return shall I go hence.—The thought is substantially the same as in Job 7:7-10; and Job 10:20 seq.—שְׁנוֹת מִסְפַּר, lit. “years of number” ( Genesis 34:30; Psalm 105:12), are years that may be numbered, i.e. a few years (LXX: ἔτη ἀριθ μητά), by which we are naturally to understand those which still remain before his death, the remaining years of his life (not all the years of his life, as Hahn and Del. explain). For יֶאֱתָיוּ (in regard to the form, comp. on Job 12:6) can only mean: “they are coming on, they stand before me,” not: “they are passing away” (transeunt, Vulg, etc.), nor: “their end is coming on” (Hahn, Del.). That Job here announces the sad issue in which the rapid and inevitably fatal course of the elephantiasis generally resulted, is shown by the conclusion of the discourse, Job 17:11-16.

Job 17:1 [the chapter-division here being manifestly errroneous] continues the statement of the reason given in Job 16:22. It consists of abrupt sob-like ejaculations of which it may be truly said with Oetinger that they form “the requiem, which Job chants for himself even while yet living.”—My spirit is disturbed, so correctly most moderns, taking רוּחִי in the sense of “the spirit or power.” The translation: “my breath is corrupt,” or “destroyed” (De Wette, Del. [B.V, Rod, Elz, Con, Ber.], etc.), is less suitable here to the connection, which requires, as the subject of Job’s expression, not that single symptom of a short and fetid breath [which would be a much less conclusive indication that his days were numbered than others which he might have mentioned], referred to also in Job 7:15; Job 19:17; but requires rather some sign of the incipient dissolution of the whole psychical bodily organism, a failure of the vital principle.—My days are extinct (דעך = זעך, Job 6:17, which some MSS. exhibit here also); graves await me [Rodney: for me the tombs!]. Comp. the Arabic proverb: “to be a grave-companion (Ssâchib el-kubûr);” also the familiar saying of Luther: “to walk on the grave;” and the modern expression: “to stand with one foot in the grave.”

Job 17:2. Verily mockery surrounds me: and on their quarreling mine eye must dwell.—So substantially Welte, Arnh, Del, Dillm. [Schlott,, Con, Words.], whose rendering of this difficult verse is the most satisfactory; for (1) It is best to take אִם־לֹא, as in Job 1:11; Job 22:20; Job 31:36, etc., as a formula of asseveration=“verily, truly.” (2) הֲתֻלִים (or according to another reading הֲתֻלִּים is an abstract term, formed from הֵתֵל = mockery, scoffing (not “deception,” as Hirzel renders it); to render it as a concrete term in the sense of “mockers” [E. V, Noyes, etc.], or “beguiled,” is at variance with the laws governing the formation of Hebrew words (see Ew. § 153, a; 179, a, b).—(3) הַמְרוֹתָם is Inf. Hiph. with suffix, from מרה, which means in Hiph. “to make refractory,” to incite to strife, to contend with one. The word is written with Dagh. dirimens in מ, comp. Job 9:18; Joel 1:17, etc.—(4) תָּלַן, Jussive or Voluntative form of לין, to lodge, to tarry (comp. Job 19:4; Job 29:19; Job 31:32), is a pausal form for תָּלֵן, which occurs also in Judges 19:20, the use of which in a non-pausal position seems to be purely arbitrary, or rests possibly on euphonic grounds (the liquids l and n in juxtaposition being treated as though they were gutturals: comp. Ewald, § 141, b, Rem2). (5) The sense of the entire verse, according to the construction here given, is decidedly more suitable to the context: Of a truth it is mocking me (ה׳ עִמָּדִי, lit. “mockery is with me, befalls me”) to force me, who am standing on the verge of the grave to confess a guilt from which I know myself to be free; and such hateful quarrelsome conduct it is that I must have continually before my eyes!—Other renderings are e.g.—a. That of the Pesh, Vulg, and recently of Hirzel, which takes הֲתֻלִים in sense of “deception, illusion.” Thus Hirzel’s rendering is: “If deception is not with me, then let them continually henceforth quarrel.” b. That of Rosenmüller: annon illusiones mecum, et in adversando eorum pernoctat oculus meus.—c. That of Ewald (in part also of Eichhorn, Umbr.): “If only I were not mocked and mine eye were not obliged to dwell,” etc.—d. The rendering in part similar to the latter, of Vaih. and Heiligst.—“Oh, that mockery did not surround me! then could mine eye abide in peace with their contention!”—e. That of Stickel and Hahn: “Or are there not around me those who are deluded? must not mine eye dwell on their contention?”—[f. That of Renan: “May it please God that traitors might be far from me, and that mine eye be never more afflicted with their quarrels!”]

Second Strophe: Job 17:3-9. Repetition of the yearning and trustful supplication to God as the only remaining attestor or witness of his innocence now remaining to him in view of the heartless coldness, nay the hostility of his human friends.—Oh, lay down [now], be Thou bondsman for me with Thyself! who else will furnish surety to me? The thought is not substantially different from that in Job 16:21, only that the representation which there predominates of an adjudication in favor of Job’s innocence is here replaced by that of pledging or binding one’s self as security for it. For all the expressions of the verse are borrowed from the system of pledging. With the Imper. שִׂימָה is to be supplied, as the following lowing עָרִבֵנִי shows, an accus. of the object, “a pledge, security.” It is not necessary with Reiske and Olsh. to change עָרְבֵנִי to עַרְבֹנִי, arrhabonem meam. The following עִמָּךְ, indicating the person with whom the pledge is deposited, again represents God, precisely as in Job 16:21, as being, so to speak, divided, or separated into two persons. The word of entreaty ערב (which appears also in Isaiah 38:14. and Psalm 119:122, and which is here used with the accus. of the person following in the sense of “representing any one mediatorially as ἔγγυος or μεσίτης) is replaced in the second member by the circumstantial phrase נִתְקַע לְיָד, to give surety by striking hands. For this is the meaning of the phrase, which elsewhere reads תָּקַע יָד, or כַּף ( Proverbs 6:1; Proverbs 17:18; Proverbs 22:26), or simply תָּקַע ( Proverbs 11:15). Here, however, where, instead of the person, the hand of the person is mentioned (לְיָדִי, instead of the simple לִי, which, according to Proverbs 6:1, we might be led to expect), the reflexive Niphal is used; hence literally: “who will strike himself [scil. his hand] into my hand;” i. e. who will (by a solemn striking of hands, as in a pledge) bind himself to me to vindicate publicly my innocence? What man will do this if Thou, God, doest it not?

Job 17:4 assigns a reason for this prayer for God’s intervention as his security in the shortsightedness and narrow-mindedness of the friends: for Thou hast closed [lit. hid] their heart to [lit. from] understanding (to [from] a correct knowledge in respect to my innocence), therefore Thou wilt not let them prevail: lit. wilt not exalt them, i. e. above me, who am unjustly injured by them, but wilt rather at last confound them by demonstrating my innocence (as actually came to pass, Job 42:7). תְּרוֹמֵם, Imperf. Pil. of רוּם with plur. suffix, is a contraction of תְּרוֹמְמֵם, with omission of Dagh. forte in מ on account of the preceding long ô. The correction תְּרֻמֵּם (suggested by Dillm. with a reference to Job 31:15; Job 41:2 K’ri) is unnecessary, as also the explanation of תְּרוֹמֵם as a Hithpael noun, signifying “striving upward, improvement, victory” (Ew.).

Job 17:5 continues the consideration of the unfriendly conduct of the friends. Friends are delivered for a spoil, while the eyes of their (lit. “of his”) children languish.—חֵלֶק, “a share of booty, spoil” (according to Numbers 31:36) denotes here in particular, as the word הִגִּיד makes probable, mortgaged property, an article in pledge, distrained from a debtor by a judicial execution; הִגִּיד לְחֵלֶק (for ה׳ לִהְיוֹת חֵלֶק, comp. 1 Kings 14:2; Jeremiah 13:21) signifies to advertise and offer for sale such a pledged article in court; or, more simply and briefly, to distrain, to seize upon by means of a judicial execution. The subject of יַגִּיד is indefinite [“one exposes friends,” i. e., “friends are exposed”] (comp. Job 6:20). In the object רֵעִים Job certainly points immediately to himself, for certainly he only was the victim of the heartless conduct of the three. He purposely, however, expresses himself by a general proposition; for his whole description is as yet only ideal, imaginative. In the second member, as the sing, suffix in בָּנָיו shows, he again speaks only of himself as the one who was ill-treated, continuing the description (by means of an enallage of number, similar to that in Job 18:5; Job 24:5; Job 24:16; Job 27:23), as though he had in a written רֵעַ or רֵעֵהוּ. Hence literally: “and the eyes of his children languish,” or “although the eyes of his children languish” (Ewald, Stickel, Heiligst, Hahn, Dillmann, etc.). Many of the ancients, and also De Wette, Delitzsch [Noyes, Con, Renan, Barnes, Wem, Car, Wordsw, Rod.], etc., translate: “Whoso spoileth friends, the eyes of his children must fail” (or, optatively, “may the eyes of his children fail!” So Rosenmüller, Vaihinger). [The E. V. adopts the same view of the general construction, but less appropriately takes חֵלֶק in the sense of “flattery:” “He that speaketh flattery to his friends, even the eyes of his children shall fail.”] In this way, doubtless, the harshness of that change of number is avoided; but so to predict (or even to wish for) the punishment of the evil-doer seems here too little suited to the context, and especially does not agree with the contents of the following verse. [But it certainly agrees very well with the last member of the preceding verse, the thought of which it both confirms and expands. God would not, could not, favor the friends, for they had betrayed friendship, and thus had incurred judgment in which their posterity would share. Job 17:5 may be, as conjectured by some, a proverbial saying quoted by Job to emphasize Job 17:4 b. The “pining of the eyes” is a frequent figure for suffering. This last construction has in its favor, therefore: (1) That it is suitable to the connection. (2) That it avoids the harshness of the other construction, with its sudden change of number, and its strained introduction of the reference to the betrayed one’s children, which is particularly pointless when applied to the childless Job. (3) It takes away from Job 17:4 the isolation which belongs to it, according to the other construction, and provides a much simpler transition from Job 17:4 to Job 17:5.—E.]

Job 17:6 seq. Continued description of the unfriendly conduct of the friends, only Unit the same is now directly charged on God. And He (viz., God, who is manifestly to be understood here as the subject of the verb) has set me for a proverb to the world.—מְשֹׁל, a substant. infinitive (comp. Job 12:4), means a proverb, simile, sensu objective, hence an object of ridicule [or, as in E. V, “by-word”]. ַעמִּים, lit. “nations,” denotes here not the races living around Job (e. g., those “gipsy-like troglodytes” who are more fully described in Job 24:30, and who, Delitzsch thinks, may possibly be intended here), but the common people generally (vulgus, plebs), hence equivalent to the great multitude, the world; comp. Proverbs 24:24. And I must be one to be spit upon in the face.—תֹּפֶת (only here in the O. T.) denotes spittle, an object spit upon; לְפָנִים is in the closest union with it (comp. Numbers 12:14; Deuteronomy 25:9). A תֹּפֶת לְפָ׳ is accordingly one into whose face any body spits, the object of the most unqualified public detestation. Comp. Job 30:9 seq, from which passage it also appears that Job speaks here not only of that which his friends did to him, but that he uses עַמּים in a more comprehensive sense.

Job 17:7. Then mine eye became dim with grief (כעשׂ, as in Job 6:2; and comp. Job 16:16; Psalm 6:8, 7]; Job 31:10, 9]), and all my members (lit. “my frames, bodily frames, or structures”) are as shadows [better on account of the generic הַ, “as a shadow”], i. e., so meagre and emaciated, like intangible shadows, or phantoms; comp. Job 19:20.

Job 17:8. The upright are astonished at this—because they cannot understand how things can come to such a pass with one of their sort. And the innocent is roused against the ungodly—lit. “stirred up” by anger—in an opposite sense to that of Job 31:29, describing “the innocent man’s sense of justice as being aroused on account of the prosperity of the חָנֵף, comp. Psalm 37:1; Psalm 73.” Hirzel.

Job 17:8. Nevertheless the righteous holds fast on his way (the way of piety and rectitude in which he has hitherto walked), and he that is of clean hands (lit. “and the clean-of-hands,” וּטְהָר־, as in Proverbs 22:11) increaseth in strength (יוֹסִיף, of inward increase, or growth of strength, as in Ecclesiastes 1:18).—The whole verse is of great significance as an expression of the cheerful confidence in his innocence and deliverance which Job reaches after the bitter reflections of Job 17:5 seq. So far from realizing the reproach of Eliphaz in Job 15:4, that he would “destroy piety and diminish devotion before God,” he holds fast on his godly way, yea, travels it still more joyously and vigorously than before (comp. Doctrinal and Ethical Remarks). [“These words of Job (if we may be allowed the figure) are like a rocket, which shoots above the tragic darkness of the book, lighting it up suddenly, although only for a short time.” Del.]

5. Third Division: Sixth Strophe. Severe censure of the admonitions of the friends, as devoid of understanding, and without any power to comfort, Job 17:10-16.

Job 17:10. But as for ye all (כֻּלָּם for כֻּלְּכֶם as in 1 Kings 22:28, and Micah 1:2 [corresponding more to the form of a vocative clause—Del.]; the preceding וְאוּלָם is here written וְֹאֻלָּם, with sharpened tone, for the sake of assonance)—come on again, I pray.—תָּשׁוּבוּ, instead of the Imper. שׁוּבוּ, which we might have expected, but which cannot stand so well at the beginning of the clause (comp. Ew, § 229) [besides that, as Delitzsch remarks, the first verb is used adverbially, iterum, denuo, according to Gesen, § 142 (§ 139), 3 a—and not either of a physical return, as though, irritated by his words, they had made a movement to depart (Renan), or of a mental return from their hostility (see Job 6:29).—E.]. In this sense it is followed by the supplementary verb בּוֹא in the Imperf, connected with it by ו. I shall nevertheless not find a wise man among you—i. e., your heart remains closed against a right understanding of my condition (see Job 17:4), however often and persistently you may attempt, to justify your attacks upon me. [“He means that they deceive themselves concerning the actual state of the case before them; for in reality he is meeting death without being deceived, or allowing himself to be deceived, about the matter.” Del.]

Job 17:11 seq. prove this charge of a defective understanding on the part of the friends by setting forth the nearness of Job’s end, and the almost complete exhaustion of his strength: this fact is fatal to their preconceived opinion as to the possibility of a joyful restoration of his prosperity, such as they had frequently set forth as depending on his sincere repentance. My days are gone (being quite near their end—comp. Job 16:22), my plans are broken off (זִמּוֹת, lit. “connections, combinations,” from זמם, “to bind together,” the same as מְזִמּות elsewhere, Job 21:27; Job 42:2;—but not sensu malo, but in the good sense of the plans of his life which had been destroyed), the nurslings [Pfleglinge] of my heart.—מוֹרָשֵׁי are things which are coveted and earnestly Bought after, favorite projects, plans affectionately cherished; comp. אָרַשׁ, to long after, Psalm 21:3 [from which root Dillmann suggests the present noun may be derived (מוֹרָשׁ for מֹארָשׁ, like מוֹסֵר for מֹאסֵר from אסר), which would give at once the meaning, “desires, coveted treasures.” So apparently Zöckler. If, according to the prevailing view, it be taken from ירשׁ, the meaning will be peculia, cherished possessions.—E.] Not so suitable is the definition “possessions” (from ירשׁ, possidere, after Obadiah 17:17 and Isaiah 14:23), while the rendering ἄρθρα (LXX.), cords or bands [or, as Del. suggests, “joints, instead of valves of the heart”] (Gekat, Ewald) is entirely unsupported, and decidedly opposed to the laws of the language.

[The explanation here given does not seem to harmonize perfectly with the context. With Job 17:10 Job seems to dismiss the friends from his present discourse. He flings that verse at them as a parting contemptuous challenge, and so takes his leave of them. With Job 17:11 he enters on the pathetic elegiac strain with which he closes each one of his discourses thus far (see Job 7:22; 10:20 seq.; Job 14:18 seq.). Job 17:11-12 are characterized, as Zöckler justly remarks, by “brief, sob-like ejaculations” (as in Job 17:1-2), which are more befitting the elegy of a crushed heart than the sarcasm of a bitter spirit. Job makes himself the theme of the whole passage from Job 17:11 to Job 17:16. He is pre-occupied exclusively with his own lamentable condition and prospects, not with the course of his friends, any reference to which after Job 17:10 would interrupt the self-absorption of his sorrow. Supposing Job then to be occupied with himself solely, it follows that יָשִׂימוּ is to be taken impersonally, and the verse may be explained either—a. With Noyes: “Night, hath become day to me (i. e. I have sleepless nights; I am as much awake by night as by day), the light bordereth on darkness (i. e. the day seems very short; the daylight seems to go as soon as it is come).” Or b. We may translate: “Night will (soon) take the place of day, light (in which I am tarrying for a brief season, awaiting my abode in Sheol, Job 17:13) is not far from darkness (קָרוֹב מִפְּנֵי, prope abest ab; LXX. φῶς ἐγγὺ ἀπὸ προσώπου σκότους = οὐμακρὰν σκ̓., according to Olympiodorus.—The use of פְּנֵי with מִן, which Delitzsch objects to this rendering, is finely poetic. The darkness faces him, stares upon him, close at hand, just on the other side of this narrow term of light which is left to him). In favor of b may be urged: (1) The use of the fut. יָשִׂימוּ, following the preterites in Job 17:11.—(2) The analogy of Isaiah 5:20, where שִׂים לְ means to put for, exchange, substitute. (3) It preserves the continuity of Job’s reflections on his own condition, and his immediate prospects. (4) The thought is in admirable harmony with the description which immediately follows, in which he represents himself as lingering on the verge of Sheol, awaiting his speedy departure thither, preparing his couch in that darkness which is so near, etc.—E.]

Job 17:13 seq. show how far Job was right in seeing before his eyes nothing but night and darkness, and in giving up the hope of a state of greater prosperity which was held up before him by the friends, Job 17:13-14 form the conditional protasis, introduced by אִם on which all the verbs in both verses depend, Job 17:15 being the apodosis, introduced by וְ consec. [Of which view of the construction, however, Delitzsch remarks) “There is no objection to this explanation so far as the syntax is concerned; but there will then be weighty thoughts which are also expressed in the form of fresh thoughts, for which independent clauses seem more appropriate, under the government of אִם as if they were pre-suppositions.” And see below.]

Job 17:13. If I hope for the underworld as my house [or abode], have spread in the darkness my couch.—[Delitzsch agrees with the E. V. in the construction: “If I wait, it is for Sheol as my house.” Gesenius, Fürst and Conant take הֵן = אִם, “Lo!” as in Hosea 12:12; Jeremiah 31:20.]

Job 17:14. If I have cried out to the grave: Thou art my father!—שַׁחַת, grave (comp. Job 9:31) in Heb. is strictly speaking feminine, here, however, it is construed ad sensum as a masculine (as is the case elsewhere with such feminines as דַּעַת,נְחשֶׁת,קֶשֶׁת, etc., comp. Ges, Thes, p1878). It is unnecessary with the LXX, Vulg, Pesh, to take שׁחת here in the sense of “death,” or with Nachman, Rosenm,, Schlottm, Del. [E. V, Con, Car.], etc., to assign to it the meaning: “corruption, rottenness” as though it were derived from שָׁחַת, not from שׁוּחַ, fodere: moreover the existence of such a second substant. שׁחת = corruption is susceptible of certain proof from no other passage. In regard to the bold poetic expression here given to the inward familiarity of Job with the state of death which lay before him, comp. Psalm 88:19 [ Psalm 88:18]; Proverbs 7:4; also below Job 30:29.

Job 17:15. Apodosis: Where then (as to אֵפוֹ, which, notwithstanding the accents, is to be drawn into union with the preceding אַיֵּה, where? comp. on Job 9:24) is (now) my hope? Yea, my hope, who sees it?i. e., I who exhibits it to me as really well founded? who discloses it to me? In both clauses one and the same hope is intended, that viz. of the restoration of his prosperity in this life, even before death [this hope, Dillmann remarks, being the hope which, according to the friends, he should have, not the hope which, according to Job 17:13, he really has].

Job 17:16. To the bars of the grave it sinks down, when at the same time there is rest in the dust.—The subject here also is תִּקְוָתִי, Job 17:15, this hope being regarded as single, although the expression there was doubled. הֵּרַדְנָה is a poetic alternate form for תֵּרַד (Ew, § 191, Gesen, § 47, Rem3), not third pers. plur, as the old translators [and E. V.] rendered the form, and as among moderns [Green, § 88, Schlottm.], Böttcher and Dillmann take it, the latter supposing that the hope which Job really had, mentioned in Job 17:13, and the hope attributed to him by the friends in Job 17:15, are the two subjects of the verb.—בַּדֵּי שְׁאֹל are “bars of the underworld, of the realm of the dead,” not its “clefts” (Böttcher), nor its “bounds” (Hahn); for again in Exodus 25:13 seq.; Job 27:6 seq.; Hosea 11:6, בַּדִּים signifies “carrying poles,” or “cross-beams” (vectes). And whereas, according to many other passages, Sheol is represented as provided with doors or gates ( Job 38:17; Isaiah 38:10; Psalm 9:14 [ Psalm 9:13]; Psalm 107:18), its “cross-beams” or “bars” signify essentially the same with its gates (comp. Lamentations 2:9). In יַחַד, “at the same time” (not “together” [E. V.], as Hahn renders it, understanding it to be affirmed of the descending hope, and of Job at his death). Job expresses a thought similar to that in Job 14:22, the thought, namely, that the rest of his body in the dust coincides in time with the descent of the soul to Hades. נָֽחַת, pausal form for נחת, “rest,” signifies here the rest of the lifeless body in the grave: comp. Isaiah 26:19; Psalm 22:30, 29].

DOCTRINAL AND ETHICAL
1. The central point of this new reply of Job’s—and it is that which principally shows progress on the part of the sorely afflicted sufferer out of his spiritual darkness to a clearer perception and a brighter frame of mind—lies in the expression of a yearning hops in his future justification by God, which is found in the last section but one of the discourse, and which constitutes the real kernel of the argument. Inasmuch as the friends, instead of ministering to him loving sympathy and true comfort were become his “mockers” ( Job 16:20), he finds himself all the more urgently driven to God alone as his helper, and the guardian of his innocence. Hence it is that he now suddenly turns to the same God, whom he had just before described in the strongest language as his ferocious, deadly enemy and persecutor, as well as the author of the suffering inflicted on him even by his human enemies, and, full of confidence, calls Him his “witness in heaven,” and his “attestor on high” ( Job 16:19), who is already near to him, and who will not permit the earth to drink up his blood, which cries out to heaven, and thus to silence his self-vindication ( Job 16:18). Nay, more: he lifts up his tearful eye with courageous supplication to God, praying Him that He would “do justice” to him before Himself, that He would represent him before His own judicial tribunal, interceding in his behalf, acquitting him, and thus vindicating his innocence against his human accusers ( Job 16:21). “We see distinctly here how Job’s idea of God becomes brighter in that it becomes dualized (in that he prays to God Himself, the author of his sufferings, as his deliverer and helper). The God who delivers Job to death as guilty, and the God who cannot leave him unvindicated—even though it should be only after death—come forth distinct and separate as darkness from light out of the chaos of temptation.…Thus Job becomes here the prophet of the issue of his own course of suffering; and over his relation to Eloah and to the friends, of whom the former abandons him to the sinner’s death, and the latter declare him to be guilty, hovers the form of the God of the future, which now breaks through the darkness, from whom Job believingly awaits and implores what the God of the present withholds from him” (Del. i310–311).—The same duality between the God of the present as a God of terror, and the Redeemer-God of the future, becomes apparent in the earnest entreaty which is further on addressed to God, that He “would become a bondsman with Himself” for Job, seeing that He is the only possible guarantor of his innocence ( Job 17:3). Not less does this duality between a God of truth, who knows and attests his righteous conduct, and a God of absolute power and fury, lie also at the foundation of the confident declaration which concludes this whole section, according to which the righteous Prayer of Manasseh, untroubled by the suspicions and attacks of his enemies, “holds fast on his way,” and in respect of his innocence and purity only “increases in strength” ( Job 17:9). That to which Job here gives expression, primarily indeed in the form of entreaty, of yearning desire, or as an inference from religious and ethical postulates, acquires, when considered in its historical connection with his deliverance, the significance of an indirect prophecy, referring not only to the actual historical issue of his own suffering (which in fact ends with just such a vindication as he here wishes for himself), but also in general to the completed reconciliation of God with sinful humanity in Christ.—For this work of reconciliation was accomplished, according to 2 Corinthians 5:19, precisely as Job here wishes for it. God was in Christ, and reconciled the world to Himself. He officiated as Judges, acquitting, and as Advocate, vindicating, in one person. He became in Christ His own Mediator with humanity ( Galatians 3:20), and caused that “suretyship with Himself” to come to pass, which Job here wishes and longs for, in that He sent His own Son to be the “Mediator” (μεσίτης, 1 Timothy 2:5; Hebrews 12:24), or a “surety” (ἔγγυος, Hebrews 7:22) of the New Covenant, and so established for fallen humanity, subject to sin and to death, its penalty, an eternal redemption, which is ever renewed in each individual. The older expositors have for the most part failed to recognize this profounder typical and prophetic sense of the passage, obscured as it is by the erroneous translations of the verses in question given by the LXX. and the Vulgate. Comp. however the remarks of Cocceius below on Job 16:19 seq.

2. Although however Job seems by the profound truth and the striking power of these bold prophetic anticipations of his future vindication to be making most significant advances in the direction of more correct knowledge, and to be at any rate far above the limited and elementary conceptions of his friends, there is nevertheless in the midst of all this soaring of his purer and better consciousness to God one thing perceptibly wanting. It is the penitent confession of his sins. He not only calls himself a “righteous” Prayer of Manasseh, and “pure of hands,” ( Job 17:9), but with all earnestness he regards himself as such (comp. Job 16:17). He will by no means admit that his suffering is in any sense, or in any degree whatever, the punishment of his sins. In this particular he falls short of that which he himself has before this expressly conceded ( Job 14:4). As the friends, in consequence of their superficial judgment, greatly exaggerated his guilt, so Hebrews, by no means free as yet from Pelagian self-righteousness, exaggerates his innocence. The justification which he wishes and hopes for, is not the New Testament δικαίωσις, that Divine act of grace declaring the repentant sinner righteous. It is only the Divine attestation of an innocence and freedom from sin, which he deems himself to possess in perfection. It thus stands very nearly related to that lawyer’s “willing to justify himself” which is mentioned in Luke 10:29; and is altogether different from that disposition which at last the actual justification and restoration of Job to favor produced ( Job 42:6). Again—what he says in Job 16:15 seq. of thrusting his horn into the dust, of continuous weeping, of wearing sackcloth, has no reference to signs of actual repentance (a view often met with in the ancient commentators); these things are simply indications of physical pain, referring to a humiliation which proceeded less out of a complete and profound acquaintance with sin, than out of the sense of severe painful suffering (comp. above on this passage). With this defective knowledge of self, and partial self-righteousness, in which Job shows himself to be as yet entangled, is closely connected the gross harshness of the judgment concerning the friends, with which he requites their inconsiderate words against himself; characterizing them as windy phrase-mongers ( Job 16:3), as unwise ( Job 17:4; Job 17:10), as impudent mockers ( Job 16:20; Job 17:2), as hard-hearted extortioners and distrainers ( Job 17:5), yea, as belonging to the category of “children of the world” ( Job 17:6), of the unrighteous and wicked ( Job 16:10-11), of the profligate ( Job 17:8). Closely connected with it in like manner is the harsh and extreme judgment in which he indulges of that which God does against him; the description which he gives of Him as a mighty warrior rushing upon him with inexorable, nay with bloodthirsty cruelty ( Job 16:12-14), attributing to Him as the higher cause all the ignominy and injustice which he had suffered through the friends ( Job 16:11 seq.; Job 17:6 seq.). And finally here belongs the gloomy hopelessness in respect to the issue of his life into which his spirit sinks down again, ( Job 17:11-16) from the courage and confidence to which it had been raised in the last section but one. This despair is in palpable contradiction with the better confidence which like a flash of light had illuminated the darkness of his anguished soul, although it is in unison with the state of the sufferer’s heart in this stage of his education in the school of suffering, lacking as it does as yet the complete exactness and purity of moral self-knowledge, and as a consequence the real stability and joyfulness of faith in God’s power to save. So it is that the hope, which again emerges in his next discourse, that his innocence will be acknowledged in a better hereafter, is by no means held by him with a firm and decided grasp, but rather appears only as a transient flash across the prevailing darkness of his soul.

3. Job suffers as a righteous Prayer of Manasseh, comparatively, and for that reason the complaints of his anguished heart in this discourse resemble even in manifold peculiarities of expression that which other righteous sufferers of the Old Testament say in the outgushings of their hearts, e. g., the Psalmist in Psalm 22. (comp. above on Job 16:10), Psalm 44. and69. (comp. especially the words: “I am made a byword to the world,” Job 17:6, with Psalm 44:15 [ Psalm 44:14], and Psalm 69:12 [ Psalm 69:11]); also the servant of Jehovah in the second division of Isaiah; comp. Job 17:8, “the righteous are astonished thereat,” with Isaiah 52:14; also Job 16:16-17—“My face is burning red with weeping, etc., … although no wrong cleaves to my hands,” etc., with Isaiah 53:9—“although he hath done no violence, neither is any deceit found in his mouth:”—likewise Job 16:19—“Even now behold in heaven my witness,” with Isaiah 50:8 seq. (“He is near that justifieth me, who will condemn me?” etc.). Notwithstanding these and the like correspondences with the lamentations and prayers of other righteous sufferers, Seinecke (Der Grundgedanke des B. Hiob, 1863, p 34 seq.) goes too far when, on the ground of such correspondences in this and in other discourses of Job, he regards Job as being in general an allegorical figure of essentially the same significance with the servant of God in Isaiah, and hence as a poetic personification of the suffering people of Israel. Scarcely can it be definitely said that the poet “by the relation to the passion-psalms stamped on the picture of the affliction of Job, has marked Job, whether consciously or unconsciously, as a typical person; that by taking up, and not unintentionally either, many national traits, he has made it natural to interpret Job as a Mashal of Israel” (Delitzsch I:313). There is too evident a lack of distinct intimations of such a purpose on the part of the poet to justify us in assuming anything more than the fact that the illustrious sufferer of Uz has a typical significance for many pious sufferers of later (post-patriarchal, and post-solomonic) times, and that consequently later poets, the authors of the Lamentation- Psalm, or prophets (such as Isaiah, possibly also Ezekiel and Zechariah) borrowed many particular traits from the picture of his suffering. Moreover, in view of the uncertainty touching such a relation of the matter, we can only warn against any homiletic application of this Messianic-allegorical conception of Job as being essentially identical with the “servant of God.” The exposition for practical edification of the section Job 16:18 to Job 17:9, with its rich yield of thought in biblical theology and the history of redemption, would gain little more by any attempts in this direction than the obscuration of the simple fact by useless and barren subtleties.

HOMILETICAL AND PRACTICAL
Job 16:7 seq. Oecolampadius: He makes use of three motives most suitable for conciliating pity, to wit: the manifest severity of his sufferings ( Job 16:7-14), repentance (??— Job 16:15-16), and innocence ( Job 16:17-21).

Job 16:10 seq. Brentius: There is this in God’s judgment that is most grievous—that He seems to favor our adversaries, and to stand on their side, by prospering their counsels and efforts against us. Nor is there any one who can endure this trial, unless thoroughly fortified by the word of God. Thus Christ Himself laments, saying: “Dogs have compassed me; the assembly of the wicked enclosed me ( Psalm 22.).—Cramer: O soul, remember here thy Saviour, to whom also such things happened; for He suffered pain in body and soul, was persecuted by His enemies, and forsaken, afflicted, and tortured by God Himself.

Job 16:19 seq.: He intimates that God’s tribunal is above all tribunals; and when his mind and conscience, his faith and love toward God, cannot be recognised, appreciated or judged by any judge or witness, other than the Supreme, how can he do otherwise than appeal to Him? So the Apostle ( 1 Corinthians 4:3-4) repudiates every judgment but that of God … (On Job 17:3.) Here he calls God, in whose power he Isaiah, his Surety; which is simply to ask that He would approve his appeal, and judge in accordance with it, so that if his adversary should carry the day, He would satisfy his claims. So we find elsewhere the pious, when wronged by an unrighteous judgment, appealing to the judgment of God, requesting Him to be their surety, as though they wished God to say to the adversary: This man is mine; enter thy suit, if any thing is due to thee, I will render satisfaction ( Isaiah 38:14 : Psalm 119:122).

Job 16:22. Brentius: Death is here called a path, by which we do not return. For take away the Word, or Christ, and death seems to be eternal annihilation; add the Word and Christ, and death will be the beginning of the resurrection.…(On Job 17:11 seq.). This despair of Job is described for our instruction, that we may learn: first, that no one can endure the judgment of death without God the Father; next that we may know by clear testimony that God alone is good, but every man a liar.

Job 17:11 seq. Starke: We see here how unlike are God’s ways and thoughts, and those of men. Job had no other thought but that now it was all over with him, he would neither continue in life, nor again attain his former prosperity. And God had notwithstanding joined both these things together so wondrously and so gloriously, as the wished-for issue of Job’s sufferings sufficiently proves. Delitzsch: Job feels himself to be inevitably given up as a prey to death, and as from the depth of Hades into which he is sinking, he stretches out his hands to God, not that He would sustain him in life, but that He would acknowledge him before the world as His. If he is to die even, he desires only that he may not die the death of a criminal. … When then the issue of the history is that God acknowledges Job as His servant, and after he is proved and refined by the temptation, preserves to him a doubly rich and prosperous life, Job receives beyond his prayer and comprehension; and after he has learned from his own experience that God brings to Hades and out again ( 1 Samuel 2:6; comp. on the other hand above, Job 7:9), he has forever conquered all fear of death, and the germs of the hope of a future life, which in the midst of his affliction, have broken through his consciousness, can joyously expand.
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Verses 1-21
II. Bildad and Job: Ch18–19
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 doom shall suddenly and surely overtake him
Job 18
1. Sharp rebuke of Job, the foolish and blustering boaster:

Job 18:1-4
1 Then answered Bildad the Shuhite, and said:

2 How long will it be ere ye make an end of words?

Mark, and afterwards we will speak.

3 Wherefore are we counted as beasts,

and reputed vile in your sight?

4 He teareth himself in his anger!

shall the earth be forsaken for thee?

and shall the rock be removed out of his place?

2. Description of the dreadful doom of the hardened evil-doer:

Job 18:5-21
5 Yea, the light of the wicked shall be put out,

and the spark of his fire shall not shine.

6 The light shall be dark in his tabernacle,

and his candle shall be put out with him.

7 The steps of his strength shall be straitened,

and his own counsel shall cast him down.

8 For he is cast into a net by his own feet,

and he walketh upon a snare.

9 The gin shall take him by the heel,

and the robber shall prevail against him.

10 The snare is laid for him in the ground,

and a trap for him in the way.

11 Terrors shall make him afraid on every side,

and shall drive him to his feet.

12 His strength shall be hunger-bitten,

and destruction shall be ready at his side.

13 It shall devour the strength of his skin;

even the first-born of death shall devour his strength.

14 His confidence shall be rooted out of his tabernacle,

and it shall bring him to the king of terrors.

15 It shall dwell in his tabernacle, because it is none of his;

brimstone shall be scattered upon his habitation.

16 His roots shall be dried up beneath,

and above shall his branch be cut off.

17 His remembrance shall perish from the earth,

and he shall have no name in the street.

18 He shall be driven from light into darkness,

and chased out of the world.

19 He shall neither have son nor nephew among his people

nor any remaining in his dwellings.

20 They that come after him shall be astonished at his day,

as they that went before were affrighted.

21 Surely such are the dwellings of the wicked,

and this is the place of him that knoweth not God.

EXEGETICAL AND CRITICAL
1. In opposition to Job’s solemn appeal to God as a witness of his innocence, Bildad continues fixed in his former preconceived opinion, that a secret crime must be the cause of his heavy burden of suffering. After a short, sharp, censorious introduction, in which he pays back Job’s bitter and harsh reprimands in the same coin, ( Job 18:2-4), he shows that, notwithstanding Job’s passionate bluster, the old divine decree was still in force, by virtue of which a sudden merited punishment from God carries off the hardened sinner, and with him his entire household and race (vers5–21). He thus presents a companion piece to that description of the doom of the ungodly with which Eliphaz had closed his preceding discourse ( Job 15:20-35), this delineation of Bildad’s being new only in form, but being similar to that of Eliphaz throughout as to its substance and tendency. The whole discourse is divided into six strophes of three to four verses each, of which the first forms the introductory section spoken of above, while the remaining five belongs to the long main division, Job 18:5-21.

2. Introduction and First Strophe: A short, sharp rebuke of Job as a foolish boaster, raving with passion; Job 18:2-4.

Job 18:2. How long will ye yet hunt for words?—Let it be observed that Bildad’s former discourse began with a like impatient question, Job 8:2 (there עַד־אָן, here עַד־אָנָה) and further, that he addresses his opponent in the plural, for the reason that the latter had himself first made his cause identical with the cause of all the righteous, and had thereby himself provoked this representative association of his person with all who were like-minded. [“Some say that he thinks of Job as one of a number; Ewald observes that the controversy becomes more wide and general [representing two great parties or divisions of mankind]; and Schlottmann conjectures that Bildad fixes his eye on individuals of his hearers, on whose countenances he believed he saw a certain inclination to side with Job. This conjecture we will leave to itself; but the remark which Schlottmann also makes that Bildad regards Job as a type of a whole class, is correct, only one must also add, this address in the plural is a reply to Job’s sarcasm ( Job 12:2) by a similar one. As Job has told his friends that they act as if they were mankind in general, and all wisdom were concentrated in them, so Bildad has taken it amiss that Job connects himself with the whole of the truly upright, righteous, and pure; and he addresses him in the plural because Hebrews, the unit, has puffed himself up as such a collective whole.” Delitzsch], Still further Job had also begun his last discourse (see Job 16:3) with a complaint about the useless interminable discourse of the friends,—a complaint which Bildad here retaliates, although to be sure in an altered form. [“Job’s speeches are long, and certainly are a trial of patience to the three, and the heaviest trial to Bildad, whose turn now comes on, because he is at pains throughout to be brief. Hence the reproach of endless babbling with which he begins here, as at Job 8:2.” Del.]. שִׂים קִנְצֵי למ׳ is not “to put an end to words, to make an end of speaking” (so the ancient versions, Rabbis, Rosenm, Gesen. [E. V. Umbreit. Lee, Carey, Renan]), etc.; for a plural קִּנְצִים (with a resolved Daghesh for קִצִּים, [see Green, § 543]), for קֵץ. cannot be shown elsewhere. Moreover in that case we should rather look for the singular construction שִׂים קֵץ (see Job 28:3). [Merx introduces the sing, into the text. Rodwell renders עַד־אָנָה as an exclamation, and the following Imperf. (like that of b) as an Imperative,—“How long? Make an end of words.” So substantially Bernard, except that he supplies the clause following in Job 8:2. This construction however still leaves the plural קִנְצֵי unaccounted for. According to the usual construction the clause should have לֹא after עַד־אָנָה, to render which with E. V, etc. “How long will it be ere,” etc., is forced and gratuitous.—E.]. We are to take קִנְצֵי (with Castell, Schult, J. D. Michaelis, Ewald, Hirzel, Del. [Dillm, Schlottm, Con, Words.], etc.), as plur. constr. of קָנֵץlaqueus (a hunter’s noose, a snare), so that the phrase under consideration signifies, “making a hunt for, hunting after words” (laqueus verbis tenders, verba venando capere). By this however is intended not contradiction and opposition perpetually renewed, but only uninterrupted, yet useless speaking. [Fürst, while agreeing with the above derivation of קִנְצֵי, explains it here as fig. for perversion, contortion: “how long will ye make a perversion of words?” But this explanation of the figure is less natural and appropriate. Bildad’s charge against Job and his party is that they were hunting after words, straining after something to say, when there was really nothing to be said.—E.]—Understand, and afterwards we will speak.—תָּבִינוּ, “will you understand,” voluntative for the Imperative בִּינוּ; comp. on Job 17:10 a.

Job 18:3. Why are we accounted as the brute?—a harsh allusion to Job 17:4; Job 17:10; comp. also Psalm 73:22.—Are regarded as stupid in your eyes?—נִטְמִינוּ, from = טמה טמם,אטם, “to stop up,” hence lit. “are (are treated as) stopped up in your eyes,” i. e. are in your opinion stupid, blockheads (comp. the similar phrase in Isaiah 59:1). The LXX. exchange the word, which does not appear elsewhere, for נִדְמִינוּ, σεσιωπήκαμεν; the Targ. gives טמענא, “are sunk.” The Vulg. finally (followed by many moderns, including Dillmann [Ewald, Noyes, Lee, Con, Car, Rod, and so E. V.]) derives the word from טמא = טמה, “to be impure” ( Leviticus 11:43), and translates accordingly: et sorduimus coram vobis. But this meaning would be a stronger departure from that of the first member than is allowed by the structure of the verses elsewhere in this discourse, which exhibit throughout a thoroughly rigid parallelism. Moreover it would obscure too much the antithetic reference to Job 17:8-9.

Job 18:4. O thou, who tearest thyself in thy rage.—This exclamation, which is prefixed to the address proper to Job, and put in the third person ([so apud Arabes ubique fere, Schult.], comp. Job 17:10 a), is in direct contradiction to the saying of Job in Job 16:9, which represents him as torn by God, whereas he proves that the cause of the tearing is his own furious passion.—For thee [LXX. probably reading הַבְמוּתְךָ, which Merx adopts into the text, render ἐὰν σὺ αποθάνης] should the earth be depopulated [lit. forsaken] (comp. עזב in Isaiah 7:16; Isaiah 6:12) [on the form תֵּעָזַב, with Pattach in the ultimate, see Green, § 91, 6], and a rock remove out of its place (comp. Job 14:18; Job 9:5). Both these things would come to pass if the moral order of the world, established by God as an unchangeable law, more especially as it reveals itself in rewarding the good and punishing the wicked, were to depart from its fixed course; or in other words, should God cease to be a righteous rewarder. For that, as Bildad thinks, is what Job really desires in denying his guilt; his passionate incessant assertion of his innocence points to a dissolution of the whole sacred fabric of universal order as established by God (comp. Romans 3:5-6). [A fine and most effective stroke of sarcasm. On the one side, the puny, impotent storming of Job’s wrath; on the other, the calm, unalterable movement of Divine Law. How foolish the former when confronting the latter! And by what right could he expect the Divine Order to be overthrown for his sake? For thee (emphatic) is everything to be plunged into desolation and chaos?—E.]

3. The terrible doom of hardened sinners, described as a salutary warning and instruction, for Job: Job 18:5-21.

Second Strophe: [The destruction of the wicked declared.]

Job 18:5. Notwithstanding, the light of the wicked shall go out.—גַּם adding to that which has already been said something new and unexpected, like ὅμως, equivalent to “notwithstanding;” comp. Psalm 129:2; Ezekiel 16:28. The “light going out” is a figure of prosperity destroyed (comp. Job 30:26); so also in the i second member: and the flames of his fire shine not. As to שָׁבִיב, “flame,” comp. Daniel 3:22; Daniel 7:9. Also as to the transition from the plural in a (“wicked ones”) to the sing, in b (his fire), see on Job 17:5; Ewald, § 319, a.

Job 18:6. The light darkens (lit. “has darkened,” חָשַׁךְ, Perf. of certainty, as in Job 5:20) in his tent (comp. Job 21:17; Job 29:3; Psalm 18:29, 28]; Proverbs 13:9),and his lamp above him (i. e., the lamp hanging down above him from the covering of his tent, comp. Ecclesiastes 12:6) goes out.—this figure of the extinction of the light of prosperity which is repeated again and again, is alike familiar to the Hebrew and to the Arabian; the latter also says: “Fate has put out my light.”

Job 18:7. His mighty steps [lit. the steps of his strength] are straitened: another figure which is “just as Arabic as it is Biblical” (Del.). Comp. in regard to it Proverbs 4:12; Psalm 18:37, 36]. Also as regards the form יֵצְרוּ (not from יָצַר, as Gesen. [Fürst], and Hirzel say, but Imperf. form צרר, see Ewald, § 138, b. [The meaning is clearly: his movements are hampered, his powers are contracted by the pent-up limits which shut him in],—And his own counsel casts him down: comp. Job 5:12 seq, and as regards עֵצָה in the bad sense of the counsel of the wicked, see Job 10:3; Job 21:16.

Third Strophe: [Everything conspires to destroy the sinner.]

Job 18:8. For his feet drive him into a net: lit. “he is driven, sent forth” (שֻׁלַּח, precisely as in Judges 5:15) [by or with his own feet. A vivid paradoxical expression, conveying also a profound truth. The sinner is driven, and yet rushes on to his ruin. He is divided against himself. He pursues his course at once with and against his will.—E.]—And he walks over pitfalls.—שְׂבָכָה, net-like, cross-barred work, or lattice-work, applied here specially to a snare (as in Arabic schabacah, snare), hence a cross-barred covering laid over a deep pit. [“He thinks he is walking upon solid ground, but he is grievously mistaken; it is but a delicate net-work, spread over an unfathomable abyss, into which, therefore, he every moment risks to be precipitated.” Bernard.]

Job 18:9-10 continue still further the same figures derived from hunting, snare, cord and noose. In Job 18:8-10 there are six different implements mentioned as being in readiness to capture the evil-doer; a vivid variety of expression which reminds us of the five names given to the lion by Eliphaz, Job 4:10 seq.; comp. also on Job 19:13 seq.

[The rendering of E. V.: “robbers” is to be rejected here, as well as in Job 5:5.]

Job 18:10. Hidden in the ground is his cord, and his gin upon the pathway.—[The suffixes here undoubtedly refer to the sinner, and not, according to Conant’s rendering—“its cord—its noose”—to the snare of Job 18:9. “The continuation in Job 18:10 of the figure of the fowler affirms that that issue of his life, Job 18:9, has been preparing long beforehand.; the prosperity of the evil-doer from the beginning tends towards ruin.” Del.]

Job 18:11 unites the figures by way of explanation in a more general expression.—On every side terrors affright him.—בַּלָּהוֹת signifies two things at once—terrible thoughts and terrible circumstances, here naturally such as are sent by God upon the wicked to disturb him.—And scare him at his footsteps;i. e. pursuing him: לְרַגְלָיו meaning “step for step, close behind;” comp. Genesis 30:30; 1 Samuel 25:42; Isaiah 41:2; Habakkuk 3:5.—[E. V. “shall drive him to his feet” is ambiguous.] הֵפִיץ, lit. diffundere, dissipare, hence requiring a collective for its object (as e. g. “host” in Habakkuk 3:14), or a word representing a mass (as e. g. “cloud, smoke,” comp. Job 37:11; Job 40:11, etc.); here, however, exceptionally connected with a single individual as its object, and hence synonymous with רדף, to chase, scare (comp. Job 30:15). [“It would probably not be used here, but for the idea that the spectres of terror pursue him at every step, and are now here, now there, and his person is multiplied.” Del.]

Fourth Strophe: Job 18:11-14. Description of the final overthrow of the wicked in its three stages: outward adversity, mutilation of the body by disease, and death—hence manifestly pointing at Job.

Job 18:12. His calamity shows itself hungry.—The voluntat. יְהִי used for the finite: comp. Job 18:9, also below Job 24:14.—אֹנוֹ, defective for אוֹנוֹ, is more correctly derived from אָוֶן in the sense of calamity, misfortune, than from אוֹן, “strength.” The latter rendering, which is adopted by the Vulgate, Rosenm, Ewald, Stickel, Schlottm, Dillm. [E. V, Umbreit, Good, Lee, Wem, Noyes, Con, Car, Rod, Elz.], yields a sense which is in itself entirely appropriate: “then does his strength become hungry.” [“But this rendering is unsatisfactory, for it is in itself no misfortune to be hungry, and רָעֵב does not in itself signify ‘exhausted with hunger.’ It is also an odd metaphor that strength becomes hungry.” Delitzsch.] But the rendering favored by the Peshito, Hirzel, Hahn, Del. [Renan, Words.], etc.—“his calamity shows itself hungry (towards him); it seems greedy, eager to devour him” agrees better both with the second member of the parallelism, and with the actual course of Job’s adversity, which began with a series of external calamities suddenly bursting upon him, to which Bildad manifestly refers. The explanation of the Targ. [and Bernard]—“the son of his manhood’s strength (comp. אוֹן in Genesis 49:3) becomes hungry” destroys the connection [and “sounds comical rather than tragic,” Del.]; and Reiske’s translation—“he is hungry in the midst of his strength”—assumes the correctness of the conjectural reading רָעֵב בְּאֹנוֹ, which is entirely without support.—And destruction (אֵיד, lit. “a heavy burden, a load of suffering,” hence stronger than אָוֶן, comp. Job 21:17; Obadiah 1:13) is ready for his fall.—לְצַלְעוֹ might of itself signify “at his side” (lit. “rib”), being thus equivalent to בְּיָדוֹ, Job 15:23 (Gesen, Ew, Schlottm, Dillm.), [E. V, Good, Lee, Bernard, Wem, Words, Noy, Ren, Con, Car, Rod, Elz.]; but a more forcible meaning is obtained, if in accordance with Psalm 35:15; Psalm 38:18, we take צֶלַע to mean “limping, fall,” and so find destruction represented as in readiness to cast down the wicked.

Job 18:13. There devours the parts of his skin (בַּדִּים elsewhere “cross-bars,” or “branches of a tree,” comp. Job 17:16; used here of the members of the body: עוֹר here for the body; comp. on Job 2:4), there devours his parts the first-born of death [or with a smoother English construction, by inverting the order of clauses, as Rodwell: “The first-born of death shall devour—devour the limbs of his body”]. According to this rendering, which is already justified by the ancient versions, and which has of late been quite generally adopted, בְּכוֹר מָוֶת is the subject of the whole verse, and is placed for emphasis at the end. By this “first-born of death,” we are to understand not the “angel of death” as the Targum explains it, nor again “death” itself, as Hahn thinks, but a peculiarly dangerous and terrible disease, [“in which the whole destroying power of death is contained, as in the first-born the whole strength of his parent.” Del.]. Comp. the Arabic designation of fatal fevers as benât el-menîjeh, “daughters of fate or death.” The whole verse thus points with indubitable clearness to Job’s disease, the elephantiasis, which devours the limbs and mutilates the body,—an allusion which is altogether lost, if, with Umbreit and Ewald, we make the wicked himself the subject of the verse, understanding him to be designated in b by way of apposition as “the first-born of death, i. e., as surely doomed to death, and to be compared in the rest of the verse to one in hunger devouring his own limbs, as in Isaiah 9:19, 20].

Job 18:14. He is torn out of his tent, wherein he trusted:מִבְטָחוֹ as in Job 8:14. מִבְטָחוֹ is taken as the subject of the sentence by E. V, Rosenm, Umbr, Ewald. Noyes, Bernard. Good, Lee, Wemyss, Carey, Barnes, Rod, Merx, Delitzsch; the meaning being as explained by the latter: “Everything that makes the ungodly man happy as head of a household, and gives him the brightest hopes of a future, is torn away from his household, so that Hebrews, who is dying off, alone survives.” The rendering of our Comm. is adopted by Dillmann, Schlottm, Conant, Renan, Hirzel, Hahn, Heiligst.—It is defended by Dillmann on the ground that according to the order of the description the fate of his tent and household is not mentioned until verse15; and also that by its position מבטחו stands in apposition to אחלו, whereas according to the other construction the order should have been inverted, מבטחז as subject coming immediately after the verb: grounds which seem satisfactory.—E.].—And he must march to the king of terrors: lit, “and it makes him march” (תצעידהו fem. used as neuter), viz., his calamity, the dismal something, the secret power which effects his ruin [“After the evil-doer is tormented for a while with temporary בלהות, and made tender and reduced to ripeness for death by the first-born of death, he falls into the possession of the king of בלהות himself; slowly and solemnly, but surely and inevitably (as תצעיד implies, with which is combined the idea of the march of a criminal to the place of execution), he is led to this king by an unseen arm.” Delitzsch]. The “king of terrors” is death himself, who is here, as in Psalm 49:15, 14]; Isaiah 28:15 personified as a ruler of the underworld. He is not however to be identified with the king of the under-world in the heathen mythologies (e. g., with the Yama of the Hindus, or the Pluto of the Romans, with whom Schärer and Ewald here institute a comparison), nor with Satan. For although the latter is in Hebrews 2:14 designated as ὁ τὸ κράτος ἔχων τοῦ θανάτου, in our book according to Job 1:6 seq, he appears in quite another character than that of a prince of death. Neither can the Angel of the abyss, Abaddon ( Revelation 9:11) be brought into the comparison here, since the king of terrors is unmistakably the personification of death itself. We produce an unsuitable enfeebling of the sense if, with the Pesh, Vulg, Böttcher, Stickel, [Parkhurst, Noyes, Good, Wemyss, Carey] disregarding the accentuation we separate בַּלָּהוֹת from מֶלֶךְ, and render it as subj. of ׃תצעידהו “and destruction makes him march onward to itself, as to a king” [or: “Terror pursues him like a king,” Noyes]—a rendering which is made untenable by the disconnected and obscure position which, in the absence of a clause more precisely qualifying it, it assigns to לְמֶלֶךְ (instead of which we might rather look for כְּמֶלֶךְ).

Fifth Strophe: Job 18:15-17. Description of the influence of the calamity as extending beyond the death of the wicked Prayer of Manasseh, destroying his race, his posterity, and his memory.

Job 18:15. There dwells in his tent that which does not belong to him: or again: “of that which is not his.” For מִבְּלִי־לוֹ may be rendered in both ways, either partitively (Hirzel), or, which is to be preferred, as a strengthened negation אֲשֶׁר מִבְּליִ־לוֹ, “that which is not his” (comp. the adverbial מִבְּלִי in Exodus 14:11; also the similar, yet more frequent מֵאֵין; and in general Ewald, § 294, a). In any case לֹא־לַהּ in Job 39:16 may be compared with it. The fem. תשׁכון (for neuter) is explained on the ground that the forsaken tent is thought of as being inhabited not by human beings, but by wild beasts ( Isaiah 13:20 seq.; Job 34:11 seq.), or wild vegetation ( Zephaniah 2:9).—Brimstone is scattered on his habitation, viz., from heaven ( Genesis 19:24) in order to make it, the entire habitation of the wretched man (נָוֵהוּ as in Job 5:3) a solitude, the monument of an everlasting curse; comp. Job 15:34; Deuteronomy 29:22; Psalm 11:6; also the remark of Wetzstein in Delitzsch, founded on personal observation of present modes of thought and customs among the orientals: “The desolation of his house is the most terrible calamity for the Semite; i. e., when all belonging to his family die, or are reduced to poverty, their habitation is desolated, and their ruins are become the by word of future generations. For the Bedouin especially, although his hair tent leaves no Mark, the thought of the desolation of his house, the extinction of his hospitable hearth, is terrible.”

Job 18:16. His roots dry up from beneath, and his branch (קָצִיר as in Job 14:9) withers above (not, “is lopped off,” Del. [E. V, Conant, etc.] comp. above on Job 14:2): [“the derivation from מלל “to cut off,” is here altogether untenable, for the cutting off of the branches of a tree dried up in the roots is meaningless.” Dillm.]. The same vegetable figure, in illustration of the same thing; see above, Job 15:32 seq.; comp. Amos 2:9; Isaiah 5:24, also the inscription on the sarcophagus of Eschmunazar: “Let there not be to him a root below or a branch above!”

Job 18:17. His memory perishes out of the land, and he has no (longer a) name on the (wide) plain.—As אֶרֶץ in the first member denotes the “land with a settled population,” so חוּץ denotes the region outside of this inhabited land, the wide plain, steppe, wilderness. Comp. on Job 5:10, also the parallel phrase אֶרֶץ וְחוּצוֹת in Proverbs 8:26 (see on the passage).

Sixth Strophe (together with a closing verse): [After his destruction the wicked lives in the memory of posterity only as a warning example].

Job 18:18. He is driven out of the light into the darkness (i. e., out of the light of life and happiness into the darkness of calamity and death), and chased out of the habitable world. יְנִדֻּהוּ, from the Hiph. הֵנֵד of the verb תֵּבֵל;נדד used of the inhabited globe, the οἰκουμένη. The third plural of both verbs expresses the subject indefinitely, as in Job 4:19; Job 7:3; Job 19:26. It would be legitimate to take as the object referred to by the suffixes, not the wicked man himself, but his שֵׁם and זֵכֶר (Seb. Schmidt, Ewald). The following verse however makes this interpretation less probable.

Job 18:19. No sprout, no shoot (remains) to him among his people.—The phrase “sprout and shoot” will most nearly and strikingly reproduce the short and forcible alliteration of נִין וְנֶכֶד, which is found also in Genesis 21:23; Isaiah 14:22.—And there is no escaped one (שָׂרִיד, as in Deuteronomy 2:34, etc.), in his dwellings. מָגוּר, “lodging, dwelling,” elsewhere only in Psalm 55:16. The whole verse expresses, only still more directly and impressively, what was first of all said figuratively above in Job 18:16.

Job 18:20. They of the West are astonished on account of his day (i. e., the day of doom, of destruction; comp. יוֹם in Psalm 37:13; Psalm 137:7; Obadiah 1:12, etc.), and they of the East are seized with terror (lit, “they take fright,” seize upon terror, in accordance with a mode of expression employed also in Job 21:6; Isaiah 13:8; Hosea 10:6. The אֲחַרוֹנִים, as well as the קַּדְמֹנִים, might certainly, according to the general usage of the words elsewhere, denote “posterity,” together with the “ancestors” (i. e., the fathers, now living, of the later generations), hence the successors of the wicked, together with his contemporaries. Song of Solomon, besides the ancient versions [and E. V.], many moderns, e. g. Hirzel, Schlottmann, Hahn [Lee, Bernard, Noyes, Conant, Wordsworth, Renan, Rodwell], etc. A more suitable meaning is obtained, however, if (with Schultens, Oetinger, Umbreit, Ewald, Delitzsch, Dillmann), [Wemyss, Barnes, Carey, Elzas, Merx], we take the words in a local sense: the “men of the west,” the “men of the east,” the neighbors on both sides, those who live towards the east, and those who live towards the west [Dillmann inelegantly: “those to the rear, and those to the front”]. Comp. the well-known designation of the Mediterranean as הים האחרון (the western sea), and of the Dead Sea as הקדמוני (the eastern sea). [Del. objects to the former rendering: “The return from the posterity to those then living is strange, and the usage of the language is opposed to it; for קדמנים is elsewhere always what belongs to the previous age in relation to the speaker; e. g. 1 Samuel 24:14; comp. Ecclesiastes 4:16.” Schlottmann, on the other hand, argues that the temporal sense is much better suited to the entire connection than the local.]

Job 18:21. A concluding verse, which properly lies outside of the strophe-structure of the discourse, similar to Job 5:27; Job 8:19.—Only thus does it befall the dwellings of the unrighteous, and thus the place of him who (לֹא־יָדַע without אֲשֶׁר, comp. Job 29:16; Gesen, § 116 [§ 121], 3), knew not God:i. e. did not recognize and honor God, did not concern himself about Him ( Job 24:1). Hahn, Dillmann, etc., correctly render אַךְ at the beginning of this verse not affirmatively,=“yea, surely,” but restrictively—“only Song of Solomon, not otherwise does it happen to the dwellings of the unrighteous,” etc. For it is only by this rendering that Bildad’s whole description receives the emphatic conclusion which was to be expected after its solemn and pathetic opening, Job 18:5 seq.

DOCTRINAL AND ETHICAL
1. Bildad appears here again, as in his former discourse, Job 8, as essentially an imitator of Eliphaz, without being able to present much that is new in comparison with his older associate and predecessor. So far as his picture of the restless condition and irretrievable destruction of the wicked ( Job 18:4 seq.) is in all essentials a copy of that of Eliphaz in Job 15:20 seq, while at the same time this, instead of being the subject of a particular section, runs through his entire argument as its all-controlling theme, he appears poorer in original ideas than his model. At the same time he rivals, and indeed surpasses, his associate now again, as before, in wealth of imagery and in the variety of his illustrations derived from the life of nature and humanity, for the vivid and skilful handling of which the speaker is pre-eminently distinguished among the three friends. He uses the peculiar phraseology of the Chokmah with consummate art; and this aptness and elegance of style compensates in a measure for its lack of originality. Especially does his terrible portraiture of the wicked man encountering his doom, like that of Eliphaz in Job 15, or even in a higher degree than that in some particulars, acquire by virtue of these qualities a peculiar significance as regards its æsthetic beauty, its relation to scriptural theology, and its parenetic value. “The description is terribly brilliant, solemn and pathetic, as becomes the stern preacher of repentance with haughty mien and pharisaic self-confidence; it is none the less beautiful, and, considered in itself, also true—a masterpiece of the poet’s skill in poetic idealizing, and in apportioning out the truth in dramatic form.” (Delitzsch i332). Especially are the gradual steps in the destruction of the wicked ( Job 18:12 seq.), and the participation of all that he leaves behind him, of his posterity, his property, and his memory, in his own sudden downfall and total ruin ( Job 18:15 seq.), described with masterly power. All this is presented with such internal truth, and in such harmony with the experiences of all mankind, that the description, considered in itself, and detached from its connections, is well adapted to exert a salutary influence for all time in the way of warning and exhortation, and edification even for the Christian world.

2. It is true nevertheless that the malignant application to the person of Job of the sharp points and venomous stings of this portraiture, wonderful as it is in itself, destroys the pure enjoyment of the study of it, and warns the thoughtful reader at every step to exercise caution in the acceptance of these maxims of Wisdom of Solomon, which, while sounding beautifully, are applied solely and altogether in the service of an illiberal legal pharisaic and narrow view of life. [“Bildad knows nothing of the worth and power which a man attains by a righteous heart. By faith he is removed from the domain of God’s justice, which recompenses according to the law of works, and before the power of faith even rocks remove from their place” (see Job 18:4). Delitzsch.] The unmistakable directness of the allusions to Job’s former calamities (in Job 18:12-14 which point to the frightful disease which afflicted him; in Job 18:15, where the shower of brimstone is a reminder of Job 1:16 seq, and in Job 18:16, where the “withering of the branch” points to the death of the children) takes away from the description, although true in itself, that which alone could constitute it a universal truth, and lowers it to the doubtful rank of a representation having a partisan purpose. It compels us to regard its author, moreover, as a preacher of morality entangled in a carnal, external, legal dogmatism, destitute of all earnest, deep and pure experience of the nature of human sin, as well as of the divine righteousness, and for that very reason misunderstanding the real significance of Job’s sufferings, and doing gross injustice to his person. We are thus constrained to put Bildad, as a practical representative and teacher of the Divine wisdom of the Old Testament, far below his opponent. The practical commentator, especially when engaged in the continuous exposition of the whole poem, cannot help keeping in view these considerations, which impair the religious and ethical value of this discourse. In its characteristic traits and motives, it yields comparatively little that is directly profitable and edifying.

HOMILETICAL AND PRACTICAL
Job 18:3 seq. Oecolampadius: Truly the ungodly are vile in the eyes of the godly, and are recognized as being more stupid than brutes; but this is in accordance with a healthy judgment, and free from contempt. For the world was even crucified to Paul, yet what did he not do that he might benefit those who were in the world? The godly therefore seem vile to the ungodly in quite a different sense from that in which the ungodly seem vile to the godly; for to the one class belongs charity, which the other class in every way neglect; the former act without pride, the latter with the utmost pride.—Brentius (on Job 18:4): It is no common trial of faith, that we must think of ourselves as not being of such consequence with God that He for our sakes should change common events, and His own pre-established order. … We seem to think that God rather will change His usual course on our account.—Wohlfarth: God’s plan is indeed unchangeable and without exceptions, alike in the realm of nature, and in that of spirit. But we must beware of erring by arguing from that which is external to that which is internal. In that which pertains to the spiritual, the higher, that which is to decide Isaiah, not external indications, but reason, Scripture, and conscience.

Job 18:5 seq. Brentius: These curses on the wicked are that his light may be put out, and that the spark of his fire may not shine. For the Lord and His Word are true light and splendor, as David says ( Psalm 36:10 [ Psalm 36:9]; Psalm 119:105). The wicked have neither, for they say in their heart: There is no God.—V. Gerlach: The light is here in general the symbol of a clear knowledge of man’s destiny, of serene consciousness in the whole life ( Matthew 6:22 seq.); the light of the tent carries the symbol further, and points to this clearness, even in a man’s daily household affairs, as something which ceases to be for the ungodly.

Job 18:17 seq. Lange: The memory which a man leaves behind him is of little consequence; it is enough if we are known to God in respect of that which is good. Many righteous souls are hidden from the world, because they have wrought their works in the most quiet way in God ( John 3:21); while, on the contrary, many an ungodly man makes noise and disturbance enough, so that he is talked about after his death. …… But to the believing child of God it is still granted as his special beatitude that he shall see God, who will make his life an example, bringing it forth into the light, and causing it even after his death to shed a sweet savor to the praise of God ( Proverbs 10:7).

Job 18:21. Brentius: Truly it is not without purpose that the Holy Spirit so often, even ad fastidium sets forth in this book the judgment which befalls the ungodly; it is to admonish us, lest we should be disturbed by the prosperity of the ungodly, knowing that the judgment hangs over their head, and will be executed most speedily, as you have most impressively set forth in regard to this matter in Psalm 73. For although the application of these judgments to Job by the friends is altogether forced, their opinions nevertheless are most true, and are written for our instruction.—Wohlfarth (on Job 18:5-21): By what tokens can we determine that any one truly reveres God? Not by his scrupulous attention to the external observances of religion, not by the external events which befall him, not by the individual good works which he does, but by the faith which he confesses, by the whole direction of his life toward that which is Godlike, by the composure with which he dies: Psalm 73:17; Psalm 73:19, etc.

19 Chapter 19 

Verses 1-29
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 perchance till the life beyond
Job 19:1-29
(Introduction: Reproachful censure of the friends for maliciously suspecting his innocence:)

Job 19:1-5
1 Then Job answered, and said:

2 How long will ye vex my soul,

and break me in pieces with words?

3 These ten times have ye reproached me;

ye are not ashamed that ye make yourselves strange to me.

4 And be it indeed that I have erred,

mine error remaineth with myself.

5 If indeed ye will magnify yourselves against me,

and plead against me my reproach:

1. Sorrowful complaint because of the suffering inflicted on him by God and men:

Job 19:6-20
6 Know now that God hath overthrown me,

and hath compassed me with His net.

7 Behold, I cry out of wrong, but I am not heard;

I cry aloud, but there is no judgment.

8 He hath fenced up my way, that I cannot pass,

and He hath set darkness in my paths.

9 He hath stripped me of my glory,

and taken the crown from my head.

10 He hath destroyed me on every side, and I am gone;

and mine hope hath he removed like a tree.

11 He hath also kindled His wrath against me,

and He counteth me unto Him as one of His enemies.

12 His troops come together,

and raise up their way against me,

and encamp round about my tabernacle.

13 He hath put my brethren far from me,

and mine acquaintance are verily estranged from me.

14 My kinsfolk have failed,

and my familiar friends have forgotten me.

15 They that dwell in mine house, and my maids, count me for a stranger;

I am alien in their sight.

16 I called my servant, and he gave me no answer;

I entreated him with my mouth.

17 My breath is strange to my wife,

though I entreated for the children’s sake of mine own body.

18 Yea, young children despised me;

I arose, and they spake against me.

19 All my inward friends abhorred me;

and they whom I loved are turned against me.

20 My bone cleaveth to my skin and my flesh,

and I am escaped with the skin of my teeth.

2. A lofty flight to a blessed hope in God, his future Redeemer and Avenger

Job 19:21-27
21 Have pity upon me, have pity upon me, O ye my friends!

for the hand of God hath touched me.

22 Why do ye persecute me as God,

and are not satisfied with my flesh?

23 O that my words were now written!

O that they were printed in a book!

24 —that they were graven with an iron pen

and lead in the rock for ever!

25 For I know that my Redeemer liveth,

and that he shall stand at the latter day upon the earth:

26 and though after my skin worms destroy this body,

yet in my flash shall I see God;

27 whom I shall see for myself,

and mine eyes shall behold, and not another,

though my reins be consumed within me.

3. Earnest warning to the friends against the further continuance of their attacks:

Job 19:28-29
28 But ye should say, Why persecute we him,

seeing the root of the matter is found in me?

29 Be ye afraid of the sword;

for wrath bringeth the punishments of the sword,

that ye may know there is a judgment.

EXEGETICAL AND CRITICAL
1. Deeply grieved by the warnings and threatenings of Bildad’s discourse, which in these respects was but an echo of that of Eliphaz, Job, on the one side, advances his complaint even to the point of imploring pity from his opponents in view of his inexpressible misery; on the other hand, for the very reason that Hebrews, being innocent, finds himself deprived, of all human help and sympathy, he lifts himself up to a more courageous confidence in God’s assistance than he has ever yet exhibited. He expresses the well-defined hope of a vindication awaiting him—if not on this side of the grave, then at least beyond it—through the personal intervention of God, appearing to him in visible form. That anguished complaint concerning his unspeakably severe suffering ( Job 19:6-20) is preceded by a sharp word, addressed by way of introduction to the friends, as having maliciously suspected his innocence ( Job 19:2-5). That inspired declaration of his hope in the divine vindication which was to take place in the Hereafter ( Job 19:21-27) is in like manner followed by a short but forcible and impressive warning to the friends in view of their sinning against him ( Job 19:28-29). The whole discourse, accordingly, which is characterized by vivid emotion and decided contrarieties of feeling, contains four principal parts, which embrace five strophes of unequal length. The three longest of these strophes, each being of7–8 verses, fall into the second and third parts, of which the former contains two strophes, the latter one. The short introductory and concluding strophes are identical with the first and fourth parts.

2. Introduction: Reproachful censure of the friends for their malicious suspicion of his innocence ( Job 19:2-5).

Job 19:2. The discourse begins—like that of Bildad, with a Quousque tandem (עַד־אָנָה), which, however, is incomparably more emphatic and significant than that of his accuser, because it has more to justify it How long will ye vex my soul and crush me with words?—תֹּגְיוּן is fut. energicum of הוֹגָה, with the third radical retained (Gesen. § 75 [§ 74], Rem16). In regard to the form תְּדַכְּאוּנַנִי (with suffix appended to the וּן of the fut. energ. and with the union-vowel a), see Gesen. § 60 [§ 59], Rem3 [Green, § 105 c].

Job 19:3 gives the reason for the עַד־אָנָה. Now already ten times is it that ye reproach me, viz., by assailing my innocence—זֶה here in the sense of “already, now already,” comp. Ewald, § 183 a [Gesen. § 122, 2, Rem.; Lex3. It may, however, be equally well regarded as a pronoun, in its usual demonstrative sense, in the singular with עֶשֶׂר, with perhaps an interjectional force—“Lo! these ten times do ye reproach me.” So Renan: Voilà, la dixième fois que vous m’ insultez. Comp. Genesis 27:36.—E.] “Ten times” stands naturally for a round number, or ideal perfection; Genesis 31:7; Leviticus 26:26; Numbers 14:22, etc. [“Ten, from being the number of the fingers on the human hand, is the number of human possibility, and from its position at the end of the row of numbers (in the decimal system), is the number of that which is perfected; as not only the Sanskrit dacan is traceable to the radical notion ‘to seize, embrace,’ but also the Semitic עשר is traceable to the radical notion, ‘to bind, gather together’ (cogn. קשׁר). They have already exhausted what is possible in reproaches—they have done their utmost.” Del.]. Comp. my Theologia Naturalis, p 713 seq.; also Leyrer’s Art. “Zahlen bei den Hebräern” in Herzog’sReal-Encyclop. XVIII. p378 seq.). Are not ashamed to stun me.—The syntax of לֹא־תֵבשׁוּ תַּהְכְרוּ (“ye stun [me] without shame, shamelessly”), as in Job 6:28; Job 10:16. Comp. Gesen. § 142 [§ 139], 3 b [Green, § 269].—תַּהְכְרוּ is a shortened Imperf. Hiph. for תַּהְכִירוּ (Gesen. § 53 [§ 52], Rem4, 5 [see also Green, § 94 c]), of a verb הכר, which does not appear elsewhere, which, according to the Arabic, signifies “to stun,” obstupefacere. The rendering “to maltreat, to abuse grossly,” which rests on the authority of the ancient versions (LXX.: ἐπίκεισθέ μοι, Vulg. opprimentes), and which is adopted by Ewald, Hirzel, Dillmann, etc., gives essentially the same sense. [The rendering of E. V.: “ye are not ashamed that ye make yourselves strange to me” seems to have been suggested by the use of נכר in the sense of “not to know.” The Hiph. form of the verb, however, is not found in that sense, which Isaiah, moreover, less suitable to the context than the renderings given above.—E.]

Job 19:4. And verily even if I have erred (comp. Job 6:24) [אַף־אָמְנָם, double intensive, “yea, verily, comp. Job 34:12], my error remains (then) with me, i. e., it is then known only to me (אִתִּי, “with me=in my consciousness,” comp. Job 12:3; Job 14:5), and so does not fall under your jurisdiction, does not call for your carping, unfriendly criticism; for such a wrong, being known to myself alone (and for that reason being of the lighter sort), I have to answer only to God. [“I shall have to expiate it, without your having on this account any right to take upon yourselves the office of God, and to treat me uncharitably; or what still better corresponds with אִתִּי תָּלִין: my transgression remains with me, without being communicated to another, i. e., without having any influence over you or others to lead you astray, or involve you in participation of the guilt.” Del.]. So in substance—and correctly—Hirzel, Schlottmann, Hahn, Delitzsch, Dillmann [Renan, Carey, Rod-well], while Ewald and Olshausen, failing to perceive the relation of the first member as a hypothetical antecedent to the second member as its consequent and opposite, translate: “I have erred, I am fully conscious of my error.” [If this be understood as a confession by Job of moral guilt, it is premature and out of place. According to Ewald, it is a confession of intellectual error (to wit, that he had vainly put his confidence in the justice of God), uttered with the view of softening the hostility of the friends, by the indirect admission, on the one hand, that their charges had some justification in the non-appearance of God; by the reminder, on the other hand, that his complaint was against God rather than them. But such a thought would be too obscurely expressed, and would imply too sudden a change from the tone of bitter reproach which pervades this opening strophe.—E.]

Job 19:5. Will ye really boast yourselves against me, and prove against me my reproach?—אִם is to be taken, with Schultens, Ewald, Hirzel, Dillmann [Renan: “By what right do you dare to speak insolently to me, and do you pretend to convince me of disgrace?”], as an interrogative particle (=an), and the whole verse as a question, with the chief emphasis resting on the verbs תַּגְּדִּילוּ (“will you [magnify] boast yourselves,” exhibit yourselves against me as great rhetoricians and advocates, by your elaborate accusations?) and תּוֹכִיחוּ (“will you judicially prove, demonstrate” my disgrace [עָלַי against me]? comp. Job 13:3; Job 13:15, and often). This is the only construction which properly completes Job 19:4. There is no such completing of the sense obtained, if we take אִם as a conditional particle—“if,” whether we take the whole of the fifth verse as a hypothetical protasis, and Job 19:6 as apodosis (so Clericus, Olshausen, Delitzsch) [E. V, Lee, Carey, Rodwell, Merx], or regard Job 19:5 a as protasis, and b as apodosis (so Umbreit, Stickel, Schlottmann [Noyes, Wemyss, Conant], etc. [Schlottmann exhibits the connection as follows: “In Job 19:4 Job says—‘Granted that I have erred, you need give yourselves no concern about the matter.’ In Job 19:5 he adds—‘If, nevertheless, you will concern yourselves about it, and in pride look down on me, it is at least incumbent on you not to assume without further proof that I have brought disgrace on myself by such an error, but to prove it against me with good arguments.’ The repetition of אָמְנָם seems to correlate Job 19:4-5, so that if, as all agree, the first and second members of Job 19:4 are related to each other as protasis and apodosis, the same would seem to be true of Job 19:5.—E.]

First Division: First Strophe. Job 19:6-12. Lamentation over his sufferings as proceeding from God.

Job 19:6. Know then (אֵפוֹ as in Job 9:24) [“elsewhere in questions, here strengthening the exclamation”—Schlott.] that Eloah has wrested me, i. e., has treated me unjustly, done me wrong, עִוְּתָנִי. for עִוֵּת מִשְׁפָּטִי, comp. Job 8:3; Job 34:12; Lamentations 3:36. And compassed me round about with His net—like a hunter who has entirely robbed a wild beast of its liberty by the meshes of the net which envelop him around, so that he can find no way of escape.—The expression describes the unforeseen and inexorable character of the dispensations which had burst on Job as the object of the Divine persecution; comp. Bildad’s description, Job 18:8 seq. [“Bildad had said that the wicked would be taken in his own snares. Job says that God had ensnared him.” Elzas.]

Job 19:7. Lo! I cry—“Violence!” (הָמָם as an interjectional exclamation, found also Habakkuk 1:2; comp. Jeremiah 20:8) and am not heard ( Proverbs 21:13); I call out for help, and there is no justice—i. e., no justice shown in an impartial examination and decision of my cause.—שִׁוַּע, lit. “to cry aloud for help, to send forth a cry for deliverance” (comp. Psalm 30:3 [ Psalm 30:2]; Psalm 72:12; Psalm 88:14 [ Psalm 88:18]), from שָׁוַע, or שׁוּעַ יָשַׁע =, “to be wide, to be in a prosperous situation.”

Job 19:8. He has hedged up my way, that I cannot pass, and He has set darkness on my paths.—Comp. Job 3:23; Job 13:27; also, as regards גָּדַד, “to fence up, to hedge up,” Lamentations 3:7; Lamentations 3:9; Hosea 2:8, 6].

Job 19:9. He has stripped me of mine honor;i. e., of my righteousness in the eyes of men; comp. Job 29:14. The “crown of my head” in the parallel second member signifies the same thing; comp. Lamentations 5:16. The same collocation of a “raiment of honor,” and a “crown of the head,” occurs also in Isaiah 61:10; Isaiah 62:3; and suggested by these passages we find it often in evangelical church hymns [e. g., in the following from Watts:

“Then let my soul march boldly on,

Press forward to the heavenly gate,

There peace mid joy eternal reign,

And glittering robes for conquerors wait.

There shall I wear a starry crown,

And triumph in Almighty grace,

While all the armies of the skies

Join in my glorious Leader’s praise”]. 1]
Job 19:10. He breaks me down on every side: like a building doomed to destruction, for such is the representation here given of Job’s outward man together with his state of prosperity; comp. Job 16:14; [so that I pass away], and uproots, like a tree, my hope: i. e., he takes entirely away from me the prospect of a restoration of my prosperity, leaves it no foundation or bottom, like a plant which is uprooted, and which for that reason inevitably withers (comp. Job 14:19; Job 17:15). As to הִסִּיעַ, lit. “to tear out, to pluck up wholly out of the ground,” comp. Job 4:21, where the object spoken of is the tent-stake.

[He makes His anger burn against me, and He regards me as His foes], comp. Job 13:24. The Imperfects alternating with Imperfects consecutive are, as above in Job 19:10, and in what follows, used for the present, because present and continuous sufferings are described; comp. Job 16:13-14. [The plural in בְּצָרָיו, either for the class, of which Job is one; or, as Delitzsch suggests, “perhaps the expression is intentionally intensified here, in contrast with Job 13:24; Hebrews, the one, is accounted by God as the host of His foes; He treats him as if all hostility to God were concentrated in him”].

Job 19:12. Together all His troops advance.—גְּדוּדִים, armies, synonymous with צָבָא, Job 10:17, and denoting here, as there, the band of calamities, sufferings, and pains, which rush upon him.—And cast up their way against me.—יָסֹלּוּ, lit. “to heap up” their way, which is at the same time a rampart for carrying on the attack, a mound for offensive operations (סֹלְלָה, comp. 2 Samuel 20:15; 2 Kings 19:32; Ezekiel 4:2) against Job, who is here represented as a besieged fortress. In regard to this figure comp. above Job 16:14; also in regard to the technics of siege operations among the ancient orientals, see Keil’s Bibl. Archäol. § 159.

First Division: Second Strophe: Job 19:13-20. Lamentation over his sufferings as proceeding from man.

Job 19:13. My brethren He drives far away from me: to wit God, to whom here, precisely as in Job 17:6, even the injustice proceeding from men is ascribed. For this reason the reading הִרְחִיק is perfectly in place, and it is unnecessary after the ἀπέστησαν of the LXX. to change it to הִרְחִיקוּ. To the term “brethren” (which as in Psalm 69:9 [ Psalm 69:8], is to be understood literally, not in the wider sense of relatives), who are described as turning away from him, corresponds in Job 19:14 a the term קְרֹבִים, “kinsmen” ( Psalm 38:12, 11]). In like manner we find as parallel to the יֹדְעִים, i. e., “knowers, confidants,” in Job 19:13 b, the מְיֻדָּעִים, i. e., those familiarly known, intimate friends, in Job 19:14 b (comp. in regard to it Psalm 31:12 [ Psalm 31:11]; Psalm 88:9 [ Psalm 88:8]. As synonyms in the wider sense there appear in the sequel גָּרֵי־בֵית, “house-associates, or Song of Solomon -journers” in Job 19:15 (Vulg, inquilini domus meæ) and finally מְתֵי־סוֹד ( Job 19:19), those who belong to the circle of closest intimacy, bosom-friends, (comp. Job 29:4; Psalm 55:15, 14]), so that the notion of friendship is here presented in six different phases and gradations, comp. on Job 18:8-10.—As for the rest אַךְ זָרוּ Job 19:13 b is lit, “are become only [or, nothing but] strange to me,” i. e., entirely and altogether strange; and חָֽדְלוּ, Job 19:14 a, means “they cease,” i. e., to be friends, they leave off, fail (comp. Job 14:7), withdraw from me.

Job 19:15. My house associates [= “they that dwell in mine house,” E. V.], and my maids (this doubled expression denoting all the domestics, including hired servants and the like; comp. above) are become strange to me[properly, “count me for a stranger,” E. V.]. The verb תַּחְשְׁבוּנִי is governed as to gender by the subject next preceding: comp. Gesen. § 60; Ewald, § 339 c [Green, § 276, 1].

Job 19:16. I call to my servant, and he answers not.—Whether this disobedient servant is to be viewed as the overseer, or house-steward, like Eliezer in the house of Abraham, Genesis 24. (Del.), is in view of the simplicity of the language at least doubtful.—With my mouth must I entreat him.—For the Imperf. in the sense of must, comp. Job 15:30; Job 17:2. בְּמוֹ פִי (comp. Psalm 89:2 [ Psalm 89:1]; Psalm 109:30), expresses here not, as in Job 16:5, a contrast with that which proceeds out of the heart, but with a mere wink, or any dumb intimation of what might be desired of him.

Job 19:17. My breath is offensive to my wife.—זרה, from זוּר, to be strange, to be estranged, expresses simply by virtue of this signification the idea of “being repugnant, repulsive,” so that we need not derive it from a particular verb זיר, “to be loathsome;” and רוּחִי assuredly signifies here the breath (stinking according to b), having the same meaning as נֶפֶשׁ in the partly parallel passage Job 7:15; hence not “my discontent” (Hirzel) [“my spirit, as agitated, querulous” Gesen.; “depression,” Fürst]; nor “my sexual impulse” Arnh.; nor “my spirit” (Starke, [Carey] and ancient commentators); nor “my person” (Pesh, Umbreit, Hah) [Renan].—Jerome already correctly: halitum meum exhorruit uxor mea, and in the same sense most of the moderns [so E. V.], and my ill savor to the sons of my body.—וְהַנּוֹתִי, can neither signify: “my prayers, my entreaties” (Gesen, with a reference to his Gram, § 91, 3—against which however compare Ewald, § 259) [Noyes, Lee, Words, Elzas]; nor “my caresses (Arnh.) [Bernard, Rodw, Green, Chrestom., and Gram. § 139, 2—Kal Inf. of חנן (with fem. termination ־וֹת) to be gracious]; nor “my Lamentations, my groanings” (Hirzel, Vaih.) [Fürst]; nor yet finally—“and I pray to the sons of my body” (LXX, Vulg, Luth, etc. [E. V, with different construction of the לְ—“though I entreated for the children’s sake of my own body”]; for all these constructions are alike opposed to the language and to the context. The word is rather (with Schär, Rosen. Ew, Hahn, Schlott, Del, Dillm.), to be derived from the root חון, “to stink,” which does no appear elsewhere indeed in Hebrews, but which is quite common in Arab, and Syr, and is to be construed either as first pers. sing. Perf. Kal (“and I smell offensively to the sons of my body”), or, which is better suited to the parallelism, as Infinitive substantive, זָרָה in a being still the predicate. This stench suggests in particular the fetid matter which issues from the festering and partially rotting limbs of the victim of elephantiasis. Comp. on Job 2:7; Job 7:14.—That by “the sons of my body” (בְּנֵי בִטְנִי) we are not of necessity to understand the legitimate sons of Job, and hence that there is no contradiction between this passage and the prologue, has already been shown in the Introd, § 8, 3. We need not therefore follow the critics who are there refuted in deciding that the prologue is not genuine; nor assume (with Eichhorn and Olsh.) that the poet has here for once forgotten himself, and lost sight of his scheme as set forth in Job 1:18-19. We are rather to suppose (with Ewald, 1st Ed, Hirz, Heiligst, Hahn, Dillmann, etc.), that the reference is to grandchildren, the offspring left behind by the unfortunate sons—in favor of which may be cited the similar use of בָּנִים in a wider sense in Genesis 29:5; Genesis 31:28, etc.: or else (with the LXX, Symmachus, J. D. Michaelis, Schär, Rosenm, Dathe, Ewald, 2d Ed.) to his children by concubines (υἱους παλλακίδων μου, LXX.) a supposition however with which Job 31:1 seems scarcely to agree, however true it may be that in the patriarchal age, to which our poet assigns Job, rigid monogamistic views did not prevail. The explanation of Stuhlm, Gesen, Umbr, Schlott, Del, [Noyes, Conant, Elzas, Merx] is also linguistically possible, that בִּטְנִי stands for בֶּטֶן אִמִּי (after Job 3:10), so that בני בטני would mean accordingly Job’s natural brothers. This theory however is inconsistent with the circumstance that Job has already made mention above, Job 19:13, of his brothers; and that immediately following the mention of his wife, the mention of his descendants would be more suitable than that of his brothers. [To which add this from Bernard, that above, in Job 3:10, no ambiguity whatever could arise from the employment of בטני in the sense of “mother’s womb,” whereas “here, by using it in this sense, Job would have run such risk of having his meaning misunderstood, as בִּטְנִי might fairly be considered synonymous with חֲלָצַי, my loins, or מֵעַי, my bowels, that we find it quite impossible to believe that if he had really wished to speak here of his brethren, he would have applied to them such a very ambiguous epithet.” It has also been suggested as a relief of the difficulty that children had been born to Job in the interval between the first series of calamities, and the infliction of the disease, but such a conjecture is too precarious. Others regard the expression as general. So Wordsworth: “He is speaking of the greatest wretchedness in general terms”].

Job 19:18. Even youngsters act contemptuously towards me.—עֲוִילִים, plur. of עָוִיל, puer (root עוּל, comp. Job 21:11) are little children, such namely as are rude and impudent mockers, like those children of Bethel, 2 Kings 2:23 seq, which may be expressed by the word “youngsters” [Germ. “Buben”: Bernard—“wicked-little-children”], here as also above in Job 16:11.—It will also guard in particular against the mistake of supposing that Job’s grandchildren are intended by these עוילים, (Hahn).—If I rise up (conditional clause, as in Job 11:17 [not as E. V, “I arose”]), they speak about me, make me the butt of jeering talk (דִּבֶּר בְּ, as in Psalm 50:20; Numbers 12:1; Numbers 21:5).

Job 19:19. My bosom friends abhor me:—(comp. above on Job 19:13 seq.), and those whom I loved(זֶה relative, as in Job 15:17) have turned against me.—This verse points particularly at Eliphaz, Bildad, and Zophar, the once trusted friends, who are now become his violent opponents.

Job 19:20. My bone cleaves to my skin and my flesh (comp. Job 10:11), i. e., through my skin and my extremely emaciated flesh may be seen my bones, which seem to cleave, as it were, to that poor and loathsome integument. Comp. Lamentations 4:8; Psalm 102:6, 5], and I am escaped only with the skin of my teeth:—i. e., thus far only my gums (the flesh of my teeth, here called the skin of my teeth, because of their skinlike thinness and leanness of muscle) have been spared by this fearful disease,—so that I am able at least to speak, without having my mouth full of internal boils and sores (as is wont to be the case in the extreme stages of elephantiasis). This is the only satisfactory explanation, to which most moderns give in their adherence (Rosenm, Umbreit, Ewald, Hirzel, Vaih, Heil, Schlottm, Dillm.). This explanation of “the skin of the teeth” as the “gums,” is undoubtedly the most obvious, simple, and natural. [Yet simpler, perhaps, is the view of Umbreit, Wordsworth, Noyes, Renan, Elzas, that it is a proverbial expression, describing a state in which one is stripped to the very minimum of possession, or emaciated to the last point. Wordsworth: “A proverbial paradox. I am reduced to a mere shadow, I am escaped with nothing, or next to nothing, so that my escape is hardly an escape. I am escaped with the skin of what has no skin, the skin of bone; comp. the Latin Proverbs, Lana caprina (Horat, 1Ep. xviii15), and Totum nil (Juvenal3, 209).” To which may be added the humorous English proverb: “As fat as a hen in the forehead.”—E.]. Other explanations are in part against the language, in part too artificial: such as a. That of Jerome, and many Catholic commentators, that by the skin of the teeth we are to understand the lips. b. That of Delitzsch, which explains it to mean particularly the periosteum (in distinction from the gums—as if such a distinction could have been known to the ancient Hebrews! [and “as though the poet had written for doctors!” Dillm.]).—c. That of Stickel and Hahn, who translate: “I am escaped with the nakedness of my teeth,” [i. e., with naked teeth].—d. That of Le Clerc, who understands it of the gums as alone remaining, when the teeth have fallen out.

5. Second Division: Job 19:21-27. A lofty flight to a blessed hope in God, his future Redeemer and Avenger, introduced by a pathetic appeal to the friends, that they would be mercifully disposed towards him, as one who had been so deeply humiliated, and so heavily smitten by the hand of God.

[“Job here takes up a strain we have not heard previously. His natural strength becomes more and more feeble, and his tone weaker and weaker. It is a feeling of sadness that prevails in the preceding description of suffering, and now even stamps the address to the friends with a tone of importunate entreaty which shall if possible, affect their hearts. They are indeed his friends, as the emphatic אַתֶּם רֵעָי affirms; impelled towards him by sympathy, they are come, and at least stand by him while all other men flee from him.” Del. Pity me, pity me (pathetically repeated) O ye my friends!] For the hand of Eloah hath touched me.—An allusion to the nature of his frightful disease, being a species of leprosy, i. e., of a נֶגַע ( 2 Kings 15:5), a plaga Dei “wherefore the suffering Messiah also bears the significant name חִוָּרָא דְּבֵי רַבִּי, ‘the leprous one from the school of Rabbi,’ in the Talmud, after [ Isaiah 53:4; Isaiah 53:8.”]. One who is already treated with enough severity through the infliction of such a plague from God, ought not to be smitten also by men through the exercise of a merciless disposition, unfriendly words, etc.
Job 19:22. Why do ye persecute me as God, “by which he means not merely that they add their persecution to God’s, but that they take upon themselves God’s work, that they usurp to themselves a judicial divine authority; they act towards him as if they were superhuman, and therefore inhumanly.” Del. And are not satiated with my flesh?i. e., continually devour my flesh, figuratively speaking, by false accusations, slanders, suspicions of my innocence, etc., gnaw me incessantly with the tooth of slander [comp. Engl. “backbiting”]. Comp. the equivalent figurative expression “slander” (διαβάλλειν) in the Aram. of the book of Daniel ( Job 3:8; Job 6:25) [“to eat the pieces of any one”], in the Syriac, where the devil is called ochel-karso = διάβολος, and in Arab. where “to eat the flesh, or a piece of any one” is equivalent to “slandering, backbiting.”

Job 19:23 seq. As though despairing of the possibility of influencing the friends to withdraw from their attacks on his innocence, he now turns with ardent longing for the final vindication of the same to God, first of all uttering the wish that his own asseverations of the same might be preserved to the latest generations. [Ewald imagines a pause after Job 19:22. Job waits to see what response the friends would make to his pitiful appeal. They are silent, show no signs of relenting. Job sees that he has nothing to hope for either from men, or the God of the present. But in his extremity he obtains a glimpse of the far-distant future, after his death, which fills him with a new and wonderful courage]. Oh that my words were but written (מִי־יִתֶּן here followed by וconsec. before the voluntative [future], on account of the intervening אֵפוֹ, comp. Deuteronomy 5:26), that they were but inscribed (יֻחָקוּ, pausal form for יֻחֲקוּ [see Ewald, § 193, c, and Gesen, § 67 (§ 66) Rem8], Hoph. of חקק) in a book!—בַּסֵּפֶר, with the Art, as this expression is always written—comp. Exodus 17:14; 1 Samuel 10:25, etc.—although no particular book is meant, but only in general a skin of an animal prepared for writing [ספר], a writing-roll). These words of his, which he thus desires to see transmitted for remembrance by after generations, are, as it is most natural to suppose, not those contained in Job 19:25 seq.. (Hahn, Schlottm.) [Scott, Good, Bernard, Words, Rodwell, Barnes], but the sufferer’s former protestations of innocence, the assurances which from Job 6. on he has continually put forth, that he suffers innocently. [In favor of this view, and against the other, Delitzsch argues: (1) It is improbable that the inscription would begin with ו.—(2) It is more likely that Job would wish to see inscribed that which was the expression of his habitual consciousness, than that which was but an occasional and transient flash of light through the darkness].

Job 19:24. That with an iron pen [or style] and with lead—i. e., in letters engraved by means of an iron style, or chisel, and then filled in with lead, in order to make them more imperishable—they might be graven in the rock forever! Instead of לָעַד the LXX. read here, as also in Isaiah 30:8 : לְעֵד, “for a witness, as testimony,” (εἰς μαρτύριον), an emendation however which is unnecessary, for the rendering “forever” gives here a meaning that is quite suitable. The monumental inscription is indeed preferred to that on parchment just because of its greater durability, which is the reason why Job wishes for it here. In regard to the use of both methods of writing already in the Pre-Mosaic age, see Introd, § 2, No4, p.. [For accounts of such inscriptions see Robinson’sBibl. Researches in Palestine, I, 169, 188 seq, 552; Wilson’sLands of the Bible, I, 184seq.; Princeton Review, 1870, page 533 seq. “This wish was not in truth too high on Job’s part; for we now know sufficiently well that of old in those lands it was sought to perpetuate by means of inscriptions in stones and rocks not only short legal precepts, but also longer documents, memorable historical events, public requests, prayers, etc. Such costly works it is true could in general be completed only by kings and princes; Job was however a man of power in his age, who might well express such a wish.” Ewald].

Job 19:25. Not because he despairs of the possibility of realizing this last wish (Dillm.), but because he knows for a certainty that God will not allow his testimony to his innocence to pass down to posterity without His absolute confirmations of it, and hence because he regards that wish for the eternal perpetuation of his testimony as by no means a vain one, he continues:—And I know my Redeemer lives, etc. The ו in ואני ידעתי is thus not used in an adversative sense (Luther, Ewald, Vaih, Dillm. [Conant, Noyes, Lee], etc., but simply continuative, or, if one prefers it, ascensive, introducing the end to which the realization of the preceding wish is to lead. [“The progressive rendering seems to be preferable (to the adversative), because the human vindication after death, which is the object of the wish expressed in Job 19:23 seq. is still not essentially different from the Divine vindication hoped for in Job 19:25, which must not be regarded as an antithesis, but rather as a perfecting of the other, designed for posterity. Job 19:25, Isaiah, however, certainly a higher hope, to which the wish in Job 19:23 seq. forms the stepping stone.” Del.] The causal rendering (LXX, Vulgate, Stickel [E. V, Good, Carey, Renan],) is less probable, although not altogether meaningless, as Dillmann affirms. [The rendering: “yea, verily,” adopted by Schlottm, Words, Elzas, Merx, etc., is probably designed to express the ascensive meaning referred to above.] Forasmuch as כִי is wanting after ידעתי (as in Job 30:23; Psalm 9:21), we should translate simply in the oratio directa: “My Redeemer lives.” גֹּאֵל, which according to Job 3:5 means literally “reclaimer, redeemer,” acquires a meaning that is entirely too special, when it is taken by Umbreit and some others [Renan, Rodwell, Elzas] to be = גֹאֵל הַדָּם, “the blood-avenger” ( Numbers 35:12; Numbers 35:19), for the previous discourse was not of Job in the character of one murdered in his innocence, and Job 16:18 is too remote. After the analogy of Proverbs 23:11; Lamentations 3:58; Psalm 119:154, we are to think in general of the restitution of the honor and right of one who has been oppressed, and are accordingly to take גֹּאֵל in the sense of a defender, an avenger of honor—a meaning indeed which approaches that of a “blood-avenger” in so far as the expected deliverance [or vindication] is conceived of as taking place only after the sufferer’s death. For the Goel is חַי, is absolutely living (חַי, “he lives,” incomparably stronger than יֵשׁ, for instance would have been) [הַי reminding us of “that name of God, חי עולם, Daniel 12:7, after which the Jewish oath per Anchialum in Martial is to be explained,” Del, and indicating here the contrast between Him, the Living One, and Job, the dying one, Dillm.], while the object of His redemptive activity is עָפָר, “dust,” and as b shows, at the time when He arises, has long been dust.—And as the Last will He arise upon the dust.—אַחֲרוֹן cannot possibly with Böttcher and others [so E. V, Lee, Conant, Renan, Elzas] be construed in the adverbial sense “hereafter, in the latter time [or day].” It is clearly a substantive, used either in apposition to גֹּאֲלִי, the subj. of the first member, or as the independent subj. of the second member, identical in meaning with this גּ׳. The word signifies neither “Next-man” [Next-of-kin, Ger. Nachmann] in the sense of Avenger (vindex: Ewald, Hirzel), nor the “Follower” [Germ. Hintermann, “backer”], “second” (Hahn), but according to Isaiah 44:6; Isaiah 48:12, simply the Last, he who survives all, an expression which is used here not with eschatological universality, but with particular reference to Job, who is no longer living ( Job 17:11 seq.). [Delitzsch, however, and in a way which seems more suitable to the sublimity and scope o the passage: “as the Last One, whose word shall avail in the ages of eternity, when the strife of human voices shall have long been silent.”] Of this Last One, or this One who is hereafter to come, Job says: “He will stand up, He will arise” (יָקוּם), viz. for his protection and his deliverance (קוּם, the customary term for the favorable intervention of a judge to help one: Psalm 12:6, 5]; Isaiah 2:19; Isaiah 2:21; Isaiah 33:10, or also of a witness). He is thus to appear עַל־עָפָר, “upon the dust;” i. e., according to Job 17:16; Job 20:11; Job 21:26, indisputably—on the dust to which I shall soon return ( Genesis 3:19; Ecclesiastes 3:20), or in which I shall soon be made to lie down, on the dust of my decayed body, or of my grave. This is the only meaning of the expression which suits the context (so Rosenm, Ewald, Vaih, Welte, Del, Dillmann [Conant, Elzas, Merx], etc.). Any other explanation does more or less violence to the language, whether with Umbreit we translate in a way altogether too classic, “in the arena;” or with Hahn, altogether too freely: “above the earth,” i. e. in heaven! or with Jerome, Luther, and most of the ancients, altogether too dogmatically, and withal against the usage of the language, we find expressed an “awakening out of the earth;” or finally with Hirzel and others, we understand it in a way altogether too rationalistic of an “appearing of God on the earth,” in the sense of Job 38, rejecting any reference to the continuance of life hereafter [this last rendering, however, being adopted by not a few of the commentators who refer the passage to the final resurrection: so e. g. Scott, Lee]. In opposition to all these views, Dillmann says truly: “[Had Job intended here simply to express the hope of an appearance of God for the purpose of deciding the controversy in favor of Job, על־עפר would have been unnecessary (comp. e. g. Psalm 12:6), and instead of יקום he would have said יֵרֵד rather, for it is not said elsewhere that God arises on the dust when He appears; besides that God does not appear in Job 38. on the earth, but He speaks His final decision out of the storm. Rather do] the words express the expectation of a גאל who lives, even when Job lives no longer, who comes after him, and who for the open vindication of his right arises on the dust in which he is laid, or stands above his grave.” (Analogies from Arabic usage compel us thus to understand the phrase of the grave, or the dust of the grave; see Delitzsch.) “The words thus lead us without doubt into the circle of thought indicated in Job 16:18 (although at the same time beyond the same). He does not yet say whom he intends by this גאל, because the main thought here is the certainty that such an one lives; not until Job 19:26, after he has explained himself further, does he surprise the friends and himself by saying that the object of his hope is Eloah Himself.”

Job 19:26. And after my skin, which is broken in pieces, even this.—אחר is not a conjunction belonging to נקפו, “after that” (Targ, de Dieu, Gesenius [Schlott, Con, Word, Rod.], etc.), but as its position immediately before עוֹרִי shows, a preposition [a prepos. when used as a conjunc. being always followed immediately by the verb; see Job 42:7; Leviticus 14:43. Rendered as a prepos. the meaning of the phrase “after my skin” will be “after the loss of it.” Comp. Job 21:21, אחריו, “after him,” to wit, after his death]. נִקְּפוּ, however (which is not to be taken [with Hofmann, Schriftbeweis II, 2, 503] as a Chaldaizing variation of נִקְּפוּת = an envelope, Germ. Umspannung), is an appositional relative clause, referring to עוֹרִי. It is found in the third plur. perf. Piel of נקף, “to break off” (in Piel used particularly of the hewing down of trees, Isaiah 10:34. Hence the third plur. here being used impersonally (comp. Job 4:19; Job 7:3; Job 18:18), “after my skin, which is broken off,” i. e. cut off piecemeal, mutilated, broken in pieces [E. V. unnecessarily supplies “worms” as subject]. The reference is to the skin together with the tender parts of the flesh [בַּדִּים] adhering to it, which gradually rot away, so that the meaning is similar to that of Job 18:13. The זֹאת added at the end of this member of the verse cannot possibly be interpreted as equivalent to זֹאת תִּהְיֶה, “this shall be” (Targ.; Gesen.) [for in that case זֹאת should have stood at the head of the clause]. We must either, with Arnheim, Stickel, Hahn, Delitzsch [Lee, Rodwell, and preferred by Green], explain it to mean “ Song of Solomon, in this manner,” connecting it in this sense adverbially with נִקְּפוּ “thus torn to pieces,” Del.), or else explain it deictically, as pointing to the skin, or, since עוֹר is strictly masc, as pointing to the body as here represented by that term, the totality of Job’s members and organs. [The distinction which the E. V. makes between the “skin” and the “body,” the destruction of the latter being “after” that of the former seems not sufficiently warranted. Such a distinction must have been more clearly indicated. The construction is indeed a peculiar one, and yet exceedingly pathetic in its broken irregularity. “And after my skin—when it is all fallen off by decay—this tattered thing which you now see!”—E.] In respect to the various renderings of the ancients, especially those of the Targ, of Jerome, of Luther, etc., see below [Doctrinal and Ethical] the history of the exposition of the passage.—And free from my flesh, shall I behold Eloah.—If מִבְּשָׂרִי be explained “out of my flesh” [or, as in this sense it is rendered by many, “in my flesh,” either referring it to his resurrection-body, E. V, Good, Lee, etc.; or] with a reference to the restored body of the sufferer (Eichh5. Cölln, Knapp, Hofmann) [Noyes, Wemyss, Elz, Rod, who render by “in”], it would form an inappropriate antithesis to עוֹרִי in a, which would be all the more strange, seeing that only a little before, in Job 19:20, they had been used as in substance synonymous. Neither can the expression signify exactly “from behind, or within my flesh” (against Volck); this meaning would require בְּעַד, or מִבַּעַד (after Song of Solomon 4:1; Song of Solomon 4:3; Song of Solomon 6:7). Hence מִן is to be rendered privatively, “away from, without, free from” (comp. Job 11:15; Job 21:9). In that case, however, the reference is not to the last point of time in Job’s earthly life, when he would be relieved of all his flesh, i. e., would be completely reduced to a skeleton (Chrysost, Umbr, Hirz, Stickel, Heiligst, Hahn, Renan, etc.), but to his condition after departing from this earth, a condition which if not absolutely incorporeal, is at least one of freedom from the body. It refers to the time when, freed from his suffering, miserable, decayed σάρξ, he shall behold God as a glorified spirit (Ewald, Vaihinger, Schlottm, Arnheim, Delitzsch, Dillmann [Con, Green]). This latter interpretation is favored decidedly by the Imperf. אֶחֱזֶה, which is not to be rendered in the present (as by Mercier, Hahn, H. Schultz [Bibl. Theol. des A. T, Vol. II, 1870], etc.) : “I behold God even now in the spirit;” for then the circumstantial particulars, אַחַר עוֹרִי and מִבְּשָׂרִי, would appear meaningless, and almost unintelligible, but which is certainly to be construed in the future, expressing the hope in a joyful beholding of God hereafter, (comp. the similar meaning of אחזה in Psalm 17:15, also of יֶחֱזוּ in Psalm 11:7), that is to say, as the following verse shows yet more clearly, in such a beholding of God in a glorified state after death ( Matthew 5:8; 1 John 3:2, etc ). The expression of such a hope here “does not, after Job 14:13-15; Job 16:18-21, come unexpectedly; and it is entirely in accordance with the inner progress of the drama, that the thought of a redemption from Hades, expressed in the former passage, and the demand expressed in the latter passage for the rescue of the honor of his blood, which is even now guaranteed him by his witness in heaven, are here united together into the confident assurance that his blood and his dust will not be declared by God the Redeemer as innocent, without his being in some way conscious of it, though freed from this his decaying body.” (Delitzsch).

Job 19:27 describes, in triumphant anticipation of the thing hoped for, how Job will then behold God. Whom I shall behold for myself, to wit, for my salvation; the לִי, “for me” (emphatic Dat. commodi, as in Psalm 56:10; Psalm 118:6) being decidedly emphasized, as also אֲנִי, “I,” by the use of which Job makes prominent the thought that Hebrews, who was so grievously persecuted, and delivered over to certain death, was destined some day to enjoy a blessed beholding of God. And whom mine eyes shall see, and not a stranger.—רָאוּ after the Fut. אֶחֱזֶה is the Perf. of certainty, or of futurity (præt. propheticum s. confidentiæ), and וְלֹאגזָר, can only be nominative, synonymous with וְלֹא אַהֵר (et non alius, Vulg.; so also LXX, Targ. [E. V.], and most), not accusative, as held by Gesenius in Thes, Vaih, Umbreit, Stickel, Hahn, v. Hofm. [Noyes, Wemyss, Carey, Elzas, Green], who take the rendering which they assume, et non alium, in the sense of et non adversarium, “and not as an enemy”—which is decidedly at variance with the universal use of זָר, which never signifies “an enemy” [never at least except indirectly, and in a national connection, a hostile alien: it can scarcely be regarded as the word which Job would most naturally use in describing God’s personal relations to himself,—E.], and also at variance with the clause וְעֵינַי רָאוּ, which ought not to stand without an object, if וְלֹארֹזָר were an appositional accusative. It is undoubtedly to be taken as a nominative [in cor-relation to אֲנִי and עֵינַי, “I—my eyes”] “and not a stranger, not another” (with which comp. Proverbs 27:2), containing an allusion to Job’s three opponents, who could not share in this future joyful beholding of God the Vindicator, at least not in the same blessed experience of it as himself. Moreover the very fact that Job here so obviously glances aside at his opponents, with their hostile disposition, precludes the supposition of Hirzel and others, who put the time of the beholding here prophesied in this life, and regard Job 38:1 seq. as the fulfillment of the prophecy; for comp. Job 42:7 seq. [Zöckler’s argument seems to be that the vindication recorded at the close of the book could not be the vindication here anticipated by Job for the reason that in the former case God did really appear to the friends, as well as to Job, whereas they were to be excluded (so also Delitzsch) from the appearance to which Job looked forward. But it is unnatural to suppose that the Theophany and the Vindication in which Job here exults, would be limited either to himself or to his sympathizing adherents. The very object of it presupposes the presence, as witnesses, of those who had wronged him. When Job accordingly says: “I shall see Him—my eyes shall behold Him—and not a stranger”—he is not so much intimating that they would be excluded, as denying that he himself would be excluded. The vindication was not to be in his own absence, and before a stranger, who would feel no interest in the matter, but—in some strange, unaccountable way—he would be there, participating in the awful glory and the blessed triumph of the scene. This view of the meaning also gives the most satisfactory explanation of זָר, not an “enemy,” as shown above, which would be inappropriate, nor “another,” which would be too general, but a “stranger,” who would have no interest in the result. The jubilant tone of Job’s mind is strikingly exhibited in the repetition of the pronoun: “I—for me—my eyes,” the climax being reached in וְּלֹא־זָר.—E.]—Finally, the fact that Job here hopefully promises this future beholding of God not only to himself as the personal subject, but in particular to his eyes, may certainly with perfectly good right be appealed to in proof that the condition in which he hopes to enjoy it, viz. disembodied, freed from the earthly בשר, is to be understood not as one of abstract incorporeality, or absolute spirituality—for this is a representation which is decidedly opposed to the concrete pneumatico-realistic mode of thought found in the Old Testament Scriptures, which does not even represent God as abstractly incorporeal.—My reins pine (therefore) in my bosom:viz. with longing for such a view. כָּלוּ, lit. “they are consumed, waste away, languish; elsewhere used of the soul pining away with longing ( Psalm 84:3 [ Psalm 84:2]; Psalm 119:81), or of the eyes ( Psalm 69:4 [ Psalm 69:3]; Psalm 119:123; comp. above Job 11:20; Job 17:5), here of that inner organ which is regarded as the seat of the tenderest, inmost and deepest affections, being used also in this sense in Psalm 16:7; Psalm 7:10 [ Psalm 7:9] (Del, Biblical Psychology, p268 [Clark, p317]). Comp. also the Arabic phrase culaja tadhûbu, “my reins melt.” Essentially the same meaning is given to the phrase in the various renderings which on other accounts are objectionable, e. g. the Syriac: “my reins waste away completely by reason of my lot;” that of Hahn: “if my reins perish in my bosom.” [E. V. and Good: “though my reins be consumed within me;” Lee and Conant: “when my reins are (or shall have been) consumed within me;” either of which renderings is far less expressive as limiting the description to Job’s physical sufferings, now, or in death, and failing to bring out the pathetic emotion with which the passage expresses Job’s ardent longing for the day of his vindication—a meaning which is not only far more in accordance with the general usage of the words (see reff. above), but also most touchingly appropriate here. As Dillmann also remarks: “These words indicate that what Job has said just before expresses something altogether extraordinary.”—E.]

6. Third Division: Conclusion: Earnestly warning the friends against the further continuance of their attacks: [It is worthy of note how lofty the tone which Job, inspired by the vision of his future vindication, here assumes towards the friends. No longer a suppliant for pity ( Job 19:21), or trembling before their threats of the Divine vengeance, he now threatens them with that vengeance in case they persevere in their unjust treatment of him.—E.]

Job 19:28. If ye think [lit. say] How will we pursue him!—כִּי is neither causal (Stick.) [Rodwell], nor affirmative, “truly” (Umbreit, Hirzel, Vaih.), [nor adversative “but” (E. V.), which requires an untenable rendering of the clauses which follow; nor temporal—“then” (Wemyss, Renan, Elzas, who refer it to Job’s restoration in this life; Good and Lee, who refer it to the resurrection), for this is inconsistent with the future נִרְדּף]; but, as the analogy of Job 21:28 teaches, a conditional particle “if” [“when” Ewald; “since,” Noyes], so that Job 19:28 is the protasis of which Job 19:29 is the apodosis. מַה in that case is neither an interrogative “how?” (Böttcher) [Carey], nor “why?” (Umbreit, Hirzel [E. V, Rodmann, Elz.], etc.), but exclamatory: “how! how much!” comp. Job 26:2-3; Song of Solomon 7:2.—In regard to the construction of רדף with לְ, found only here, comp. that with אֶל in Judges 7:25. With this exclamation of the friends there is connected in b the expression of an opinion, or a thought on their part in the oratio obliqua:and (if you think): the root of the matter is found in me, i. e. the cause of my suffering lies only in me, viz. in my sin. As regards this connection of an oratio obliqua with an oratio recta, especially with exclamatory clauses, comp. Job 22:17; Job 35:3; Ewald, § 338. According to the reading of the ancient versions (LXX, Targ, Vulg.), and of some MSS, which have בּוֹ instead of בִּי, this interchange of the direct and conditional form of expression is removed, assuredly against the original construction. [According to another view, followed by the translators of the E. V, “the root of the matter” is to be taken in a good sense of Job’s piety (Barnes), or the “justice of his cause” (Renan). The expression has indeed become in English a proverbial one for religious sincerity, and we who have become accustomed to it in this sense may find a little difficulty in releasing our minds from the power of that association. It will be found difficult, however, to harmonize such a thought with the connection. In the E. V, for example, no one can help feeling that the connection between Job 19:28 and the preceding passage has an unsatisfactory abruptness and lameness about it, and even this connection, such as it Isaiah, rests on a forced rendering of כִּי which is properly adversative only after an expressed or implied negative. And in general it may be said, that whether we regard Job 19:28 b as a declaration of Job’s sincerity by himself or by his friends, it will be found next to impossible to put it into proper and natural relations to Job 19:28 a on the one hand, and to Job 19:29 on the other. The most intelligible, tenable and forcible construction is that given above by Zöckler (and adopted by Ewald, Dillmann, Schlottmann, Delitzsch, Conant, Green), which regards Job 19:28-29 as a lofty warning to the friends, inspired by the triumphant anticipation of Job 19:25-27, bidding them—if they continued to persecute him, and to charge him with harboring within himself the root of the calamities which had befallen him—to beware of the sword!—E.]

Job 19:29. Apodosis: Be ye afraid (לָכֶם “for yourselves,” as in Hosea 10:5) before the sword, i. e. the avenging sword of God; comp. חֶרֶב in Job 15:22; Job 27:14; Deuteronomy 32:41; Zechariah 13:7, etc. [“a sword, without the art. in order to combine the idea of what is boundless, endless and terrific with the indefinite,” Del.]. This sufficiently distinct threat of Divine punishment is confirmed by that which follows: for wrath (befalls) the transgressions of the sword, that ye may know that (there is) a judgment.—חֵמָה, “glow of wrath, rage,” can scarcely be regarded as the subject, with the meaning: “for wrath (against friends) is one of the crimes of the sword” (Schultens, Stickel, Schlottmann), [Conant, Noyes, who with less than his usual accuracy renders by “malice”]. Apart from the difficulty that עֲוֹנוֹת can by no means, without modification be = the partitive מֵעֲוֹנוֹת, the meaning is not at all suited to the true position of Job as regards the friends, who might rather reproach him with anger, than he them. Rather is חֵמָה a noun in the predicate, the meaning being: “wrath are the sword’s crimes,” i.e. they carry wrath as a reward in themselves, they cause wrath; they are infallibly overtaken by it (Rosenm, Hahn, Delitzsch, Dillmann, etc.). [“Crimes of the sword are not such as are committed with the sword—for such are not treated of here, and, with Arnh. and Hahn, to understand חרב of the sword of ‘hostilely mocking words’ is arbitrary and artificial—but such as have incurred the sword. Job thinks of slanders and blasphemy.” Delitzsch]. This explanation is better than that of Hirzel, Ewald [Rodwell], etc.:“for wrath, i.e. something to be dreaded, are the punishments of the sword,” for עֲוִֹנוֹת can scarcely be taken in the sense of punishments, chastisements; even in Psalm 31:11; Psalm 38:5; Lamentations 4:6, עֲווֹן signifies not so much punishment, as rather evil-doing, sin together with its mischievous consequences. The above interpretation is not, it is true, altogether satisfactory; nevertheless, if we should attempt to amend the passage, it would be better to introduce a לְ before עֲוֹנוֹת, than either to change חֵמָה to הֵמָּה (Gesenius: “for such, i. e. such transgressions as yours, are crimes of the sword) or to introduce the constr. state חֲמַת before עֲוֹנוֹת, which is the construction given by the Pesh. and Vulg, the latter of which reads: quoniam ultor iniquitatum gladius est. A difficulty is also presented in the word שַׁדִּין (K’thibh) or שַׁדּוּן (K’ri) at the end of the last member, occasioned by the fact that אֲשֶׁר = שֶׁ does not elsewhere occur in the Book of Job, as also by the fact that the rendering of the LXX.—ποῦ ἔστιν αὐτῶν ἡ ὕλη (or according to the Cod. Alex, ὅτι οὐδαμοῦ αὐτῶν ἡ ἰσχύς ἐστιν) probably points to another text in the original. The above rendering, however: “that ye may know that there is a judgment,” is in general accord with the context, and corresponds well to the meaning of these closing verses. It is not necessary with Heiligst, Dillmann, Ewald (2d Ed.), to read שַׁדַּי: “that ye may know the Almighty;” nor (which is moreover linguistically inadmissible) to regard שַׁדִּין as a variation of שַׁדַּי (Eichhorn, Hahn, Ewald, 1st Ed.), which would yield the same meaning, [“דִּין has everywhere else the signification judicium, e. g. by Elihu, Job 36:17; and also often in the Book of Proverbs, e. g. Job 20:8 (comp. in the Arabizing supplement, Job 31:8). “The final judgment is in Aramaic דִּינָא רַבָּא; the last day in Heb. and Arabic, יֹום הַדִּין, jaum ed-din. To give to שׁדין, “that (there is) a judgment,” this dogmatically definite meaning, is indeed, from its connection with the historical recognition of the plan of redemption, inadmissible; but there is nothing against understanding the conclusion of Job’s speech according to the conclusion of the Book of Ecclesiastes, which belongs to the same age of literature.” Delitzsch.]

[“Thus does this lofty tragical discourse combine in itself the deepest humiliation and depression with the highest Divine elevation, the most utter despair with the most animated overflowing hope and the most blissful certainty. Not only does it occupy the lofty centre of the human controversy and of the whole action, but it also causes the first real and decisive revolution in Job’s favor, because in it Job’s two ruling thoughts and tendencies, the unbelief springing from superstition, and the higher genuine faith just forming itself come into such sharp and happy contact that the latter rushes forth out of its insignificance with irresistible might, and although the discord is not as yet harmonized, from this time on it maintains itself, gradually prevails more and more, until at last it remains supreme and alone.” Ewald.]

DOCTRINAL AND ETHICAL
1. The history of the interpretation of Job 19:25-27, the passage of greatest theological importance in this chapter, exhibits three principal views of the meaning. Of these the two oldest rest on the texts of the ancient versions, and particularly of the LXX. and Vulg, which are more or less erroneous, and yield results which are one-sided and partially perverted. It is only the latest of these which, resting on the original text, avoids these one-sided results, and sets forth the poet’s thought with unprejudiced objectivity.

a. A rigidly orthodox, or if the phrase be preferred, an ultra-orthodox (ultra-eschatological) view, which can be traced back into the earliest periods of the church, assumes that the passage predicts a resuscitation of the body by Christ on the last day. This assumption rests on the rendering of Job 19:25 b, and Job 19:26 a by the LXX, partly indeed also on the Targum, but more especially on the rendering of the passage in the Vulgate—a rendering which flows out of the older version, and which pushes still further its misinterpretation. The LXX. presents a version of the words which for the most part indeed is opposed, rather than otherwise, to the eschatological view, which limits Job’s expectations to the present earthly life, which in fact almost wholly precludes the reference to the future. But the Words beginning with יקום, Job 19:25 b, (instead of which it read יָקִים), and ending with זאת, Job 19:26 a, which it combines together so as to form one sentence, it renders thus: ἀναστήσει δέ μου τὸ σῶμα τὸ ἀναντλοῡν μοι ταῦτα (Cod. Alex.: ἀναστῆσαι μου τὸ δέρμα μου τὸ ἀναντλοῦν ταῦτα). According to this rendering a future resuscitation after death of the sorely afflicted body of Job is as distinctly as possible expressed. The Targumist expresses essentially the same meaning: “I know that my Redeemer lives,” and hereafter my redemption will arise (i. e. be made, actual, become a reality) over the dust, and after that my skin is again made whole (or—according to another reading—“is swollen up”) this will happen, and out of my flesh shall I behold God. On the basis of these interpretations, which were rooted in the hopes of a resurrection cherished by the Jews after the exile, and especially on the basis of the former [that of the LXX.], Clemens Romanus ( 1 Corinthians 26), Origen (Comm. in Matthew 22:23 seq.), Cyril of Jerusalem (Catech. XVIII.), Ephraem, Epiphanius (Orat. Ancorat), and other fathers before Jerome, found in the passages a proof of the church doctrine of the ἀνάστασις τῆς σαρκός. Still more definitely and completely did the passage acquire the character of a Scriptural proof of this doctrine from Jerome, as the author of the authorized Latin translation, which was adopted by the Western Church during the Middle Ages, as well as by the Catholic Church of recent times. While the predecessor of his work, the Itala, had somewhat indefinitely expressed a meaning approximating that of the LXX. (“super terram resurget cutis mea,” etc.), the Vulgate set aside the last remnant of a possibility that the passage should be understood of a restitution or a restoration of Job in this life. This it did by introducing into the text of Job 19:25-26 three inaccuracies of the most glaring sort. For יָקוּם (or יָקִים) it substituted without more ado אָקוּם, surrecturus sum; אַחֲרוֹן it rendered, in novissimo die! and rendering נִקְּפוּ as Niphal of קיף = נקף, “to surround, to circle,” it gave to it no less arbitrarily the meaning of circumdabor, so that the whole passage is made to read thus: Job 19:25 : “scio enim, quod redemptor meus vivit et in novissimo die de terra surrecturus sum; Job 19:26 : et rursum circumdabor pelle mea et in came mea videbo Deum meum; Job 19:27 : quem visurus sum ego ipse et, oculi mei conspecturi sunt et non alius; reposita est hæc spes mea in sinu meo.”—This interpretation, which was emphatically approved and recommended by Augustine (De Civ. Dei XXII, 29), held its ground through the Middle Ages among all Christian expositors, and all the more necessarily that a revision of the same after the Hebrew could not be undertaken by any one of them. Neither does Luther’s translation—“But I know that my Redeemer liveth, and He will hereafter raise [or quicken] me out of the earth, and I shall thereupon be surrounded with this my shin, and shall see God in my flesh”—break through the spell of this doctrinally prejudiced interpretation; and just as little as Luther do the distinguished Reformed translators of the Bible, e. g., Leo Juda, Joh. Piscator, the authors of the English Version, etc., exhibit any substantial departure from the meaning or phraseology of the Vulgate. Thus the rendering under consideration succeeded in acquiring the most important influence even in the evangelical theological tradition. It came to be cited in Church symbols (e. g., Form. Conc. Epit, p375 R.) [Westminster Conf. of Faith XXXII:2], catechisms and doctrinal manuals as a cardinal proof-text for the doctrine of the resurrection of the body, and occasionally even for the divinity of Christ (on account of the אֱלוֹהַ of Job 19:26). It became a leading theme of sacred poets (e. g., of Louisa Henrietta v. Brandenburg, who wrote “Jesus, meine Zuversicht” [Jesus, my Trust], of P. Gerhard, the author of “Ich weiss dass mein Erlöser lebt” [of Charles Wesley: “I know that my Redeemer lives”]), and in general it has received the most manifold application alike in the domain of speculative theology, and in that of practical and ascetic piety. Even such thorough exegetes as Cocceius, Seb. Schmidt, Starke, while in subordinate details occasionally departing from the traditional ecclesiastical version, advocate strenuously the direct christological and eschatological reference of the passage (comp. also Jablonsky, De Redemptore stante super pulverem, Francof. ad V. Job 1772: Gude and Rambach: De Jobo Christi incarnationis vate, Halæ 1730, etc.). A number even of able Orientalists, and independent Hebrew scholars since the last century, such as Schultens, J. H. and J. D. Michaelis, Velthusen, Rosenmüller. Rosengarten, the English writers Mason, Good, Hales, J. Pye Smith [Scott, Lee, Carey, Wordsworth],[FN2] and quite recently the Catholic Welte, think that notwithstanding the various amendments which following the original text they make to the version of the Vulg, or in a measure to that of Luther, the passage must still be held to teach, at least in general, the Church doctrine of the resurrection, in that they favor the inadmissible rendering of וְלֹא־זָר as = neque ego alius (“and truly I not as another, I as unchanged”), or understand “the appearing of the Redeemer on the dust” as having for its object the quickening of the dead, and hence as referring to the Second Advent of Christ, or find denoted in מִבְּשָׂרִי the glorified flesh of the resurrection body, or adopt other explanations of a like character (against which see above in the Exegetical and Critical Remarks).

b. A one-sided anti-eschatological view which limits the object of Job’s hope and longing wholly to this life, which may also be called the skeptical or hypercritical rationalistic view has for its precursors in the Ancient Church Chrysostom, John of Damascus, and other fathers of the Oriental Church. By an allegorizing interpretation of the language of the LXX. ἀναστήσει δέ μου τὸ σῶμα τὸ ἀναντλοῦν μοι ταῦτα, these writers refine away the eschatological meaning which undoubtedly belongs to the passage as pointing to the hereafter, and refer it to the removal of his disease which Job hoped for, and the rehabilitation of his disfigured body; and they saw that the phraseology of the Septuagint in the remaining verses of the passage favored this interpretation. Most of the Jewish Exegetes during the Middle Ages adhered to their view so far as the principle was concerned, the principle, to wit, of excluding from the passage any messianic and eschatological application while in respect to many of the details they hit upon novel expedients, which were in part of a most wonderful and arbitrary character. The more freely inclined theologians of the Reformed Churches also, such as Mercier, Grotius, Le Clerc, substantially adopted this view. After the time of Eichhorn (Allg. Biblioth der Bibl. Literatur I:3, 1787) it acquired even a temporary ascendency over the opposite opinions, and that not only with commentators of rationalistic tendencies, such as Justi, v. Cölln, Knobel, Hirzel, Stickel, etc., but even with supra-naturalists, such as Dathe, Döderlein, Baumgarten-Crusius, Knapp, Augusti, Umbreit, and even with Hahn, strictly orthodox as he is elsewhere (De spe immortalitatis sub V. T. gradatim exculta, 1845, and his Comm. on the passage), with v. Hofmann (concerning whose peculiar rendering of נִקְּפוּ see above on Job 19:26), with the English theologians Wemyss, Stuart, Barnes [Warburton, Divine Legation, Book VI, Sec2; Patrick, Kennicott, Noyes, Rodwell; to whom may be added Elzas and Bernard], and others. Almost all the advocates of this view agree in holding that in Job 19:25 seq. Job, having just before expressed the wish that he might see his protestation of innocence perpetuated, utters his conviction that such a perpetuation for posterity would not be necessary, that he himself would yet live to see the restoration of his honor and of his health, and that even though he should waste away to a most pitiful skeleton, he would be made to rejoice by the appearance of God to benefit him and none others.

c. An intermediate view, or one exhibiting a moderate eschatology, which resting on the most exact philological and impartial treatment of the original text, avoids the one-sided conclusions of the two older interpretations, has been advanced and defended by Ewald (Die Dichter des Alten Bundes, 1st Ed, Vol. III, 1836), and substantially adopted by Vaihinger, Schlottman, v. Gerlach, Hupfeld (Deutsche Zeitschrift, 1850, No35 seq.), Oehler (Grundzüge der alt-testamentlîchen Weisheit, 1854), König (Die Unsterblichkeitsidee im B. Job, 1855, Hoelemann (Sächs. Kirchen—und Schulbl. 1853, No48 seq.), Del. (Art. Job in Herzog’s Real-Encycl, and in his Commentary), Dillmann, Davidson (Introduction II:224 seq.) [Conant, Canon Cook in Smith’s Bib. Dict. Art. “Job;” MacClintock & Strong’s Cyclop. Art. “Job”], and even by the Jewish expositors Arnheim and Löwenthal. According to the unanimous opinion of these investigators, Job here expresses the hope, not indeed of a bodily resuscitation from death, but nevertheless of a future beholding of God in a spiritual glorified state. It is not the hope of a resurrection; it Isaiah, however, the hope of immortality, to which he is here lifted up, and that too with great clearness and the most vivid definiteness, above the ordinary popular conception of the ancient Israelites, as it has been previously declared even by himself.

2. We have, in our Exegetical Remarks above, expressed our concurrence in this modified eschatological or futuristic exposition of the passage, because, on the one side, the unmodified doctrinal orthodox rendering presents too many linguistic errors and arbitrary constructions to have any scientific value whatever attached to it, and because on the other side the view which excludes every reference to the hereafter can be established only by allegorically or rationalistically refining away the obvious phraseology of the passage. The latter interpretation, which Hirzel in particular has attempted to support with great argumentative acuteness, cannot be successfully maintained.

a. The connection with Job 19:23-24 cannot be urged in its favor, for Job by no means contradicts the wish here expressed that the protestation of his innocence might be preserved for posterity, when in Job 19:25 seq. lie declares the assurance of his triumphant justification by God hereafter; rather in proclaiming this assurance he but takes a new step upward in the inspired conviction that God will at last interpose as the Avenger of his innocence.

b. Job’s former hopelessness, as he contemplates the mournful lot of him who goes down into Sheol, cannot be used as an argument in favor of that view; for Job’s former discourses are by no means wanting in preparatory intimations of a clear and well-defined hope in future retribution and a blessed immortality: see especially Job 14:18–15, and Job 16:18-21.

c. Nor finally can the fact that neither by Job’s friends, nor in the historical issue of the colloquy in the Epilogue is there any direct reference made to this expression of Job’s hope of immortality, be urged against our interpretation; for “it is a general characteristic of all the discourses of the friends, that they—spellbound as they are within the circle of their external, legal views—scarcely enter at all in detail upon the contents of Job’s discourses; and in Job 38 seq. God does not undertake the task of a critic, who passes judgment, one by one, on all the propositions of the contending parties. That the poet, however, should have framed for the drama a different issue from that which it has, is not to be desired, for the theme of the poem is not the question touching the immortality of man’s spirit, but the question: how is the suffering of the righteous to be harmonized with the Divine justice” (Dillmann)? Such a change of the issue, moreover, would be undesirable for the reason that the very contrast between the deliverance and exaltation which Job here hopes for as something which lies after death, and the favor which God visits upon him even in this life, a favor infinitely surpassing all that he hopes and waits for, prays for or understands—this is one of the most striking beauties of the poem, constitutes indeed the real focus of its splendor and its crowning close (comp5. Gerlach in the Homiletical Remarks on Job 19:25 seq.). Such a sudden unexpected blazing up of the bright light of the hope of immortality, without frequent references to it afterwards, and without other preparations or antecedent steps leading to it than a wish (in Job 14:13 seq.), and a demand of similar meaning ( Job 16:18 seq.)—corresponds perfectly to the style of our poet, who, having assigned his hero to the patriarchal age, does not ascribe to him his own settled certainty of faith, representing him as possessing such a certainty in the same clear, complete measure as himself; he aims rather to represent him as striving after such a possession. To this it may be added that Hirzel’s view, which places the object of the sufferer’s hope altogether in this life is contradicted by the fact that Job in what he has already said has repeatedly described his end as near, his strength as completely broken, his disease as wholly incurable, his hope of an earthly restoration of his prosperity as having altogether disappeared ( Job 6:8-14; Job 7:6; Job 13:13-15; Job 14:17-22; Job 17:11-16). With such extreme hopelessness, how would it be possible to reconcile the expression in Job 19:25 seq. of the very opposite, as is assumed to be the case by the interpretation which refers that passage to this life? And why again hereafter, in Job 30:23, does the gloomy outlook of a near and certain death find renewed expression in a way which cuts off all possibility of cherishing any hopes in regard to this life (see on the passage)? Wherefore such an unseemly wavering between the solemnly emphasized certainty of the hope in an appearance of Eloah, and the not less emphatic expression of the certainty that he has no hope in such an appearance? What would the artistic plan of the poem in general gain by allowing the hero in the middle of it to predict the final issue, but afterwards to assume, even as he had already done before, that the exact opposite of this is the only possible issue?

3. Seeing then that every consideration favors most decidedly the view which interprets the passage in accordance with a moderate eschatology, the question still remains: whether that beholding of God after this earthly life, which Job here anticipates as taking place concurrently with the vindication of his honor and his redemption, is conceived of by him as something that is to be realized in the sphere of abstract spirituality, or whether his conception of it is more concrete, realistic, in analogy with the relations of this earthly life? In other words, the question is: whether his idea of immortality is abstractly spiritualistic, or one which up to a certain point approximates the New Testament doctrine of a resurrection? We have already declared above (on Job 19:27 b) in favor of the latter opinion; because (1) The mention of the eyes with which he expects to see God admits only of that pneumatico-realistic meaning, under the influence of which the Old Testament speaks even of eyes, ears, and other bodily organs as belonging to God, and in general furnishes solid supports to the proposition of Oetinger touching corporeity as the “end of the ways of God.” To this it may be added that (2) the absolute incorporealness of Job’s condition after death is in no wise expressed by the phrase מִבְּשָׂרִי, notwithstanding the privative meaning which in any case belongs to מִן, that this expression merely indicates the object of Job’s hope to be a release from his present miserable body of flesh, and that accordingly what Job here anticipates is (gradually accomplished to be sure, but) not specifically different from that which the Apostle calls τὴν ἀπολύτρωσιν τοῦ σώματος ἡμῶν ( Romans 8:23; comp. Romans 7:25), or what on another occasion he expresses in more negative form by the proposition: ὅτι σὰρξ καὶ αἶμα βασιλείαν Θεοῦ κληρονομῆσαι οὐ δύνανται οὐδὲ ἡ φθορὰ τὴν ἀφθαρσίαν κληρονομεῖ ( 1 Corinthians 15:50).—Still further (3) the concluding verse of Job 14. shows that Job conceives even of man’s condition in Sheol as by no means one of abstract incorporeality, but rather invests this gloomy and mournful stage of his existence after death with two factors of being (בשׂר and נפשׁ), conceiving of them as existing in conjunction, and as standing in some kind of a relation to each other (see above on the passage). Finally (4): The perfected realistic hopes of a resurrection, found in the later Old Testament literature from the time of Ezekiel and Daniel on, would be absolutely inconceivable, they would be found drifting in the air without attachment or support, they would be without all historical precedent, if in the passage before us the hope of immortality be understood in the light of an abstract spirituality. What Job says here is certainly nothing more than a germ of the more complete resurrection creed of a later time, but it must indubitably be regarded as such a germ, as such a seminal anticipation of that which the Israel of a later period believed and expected in respect to the future state. Its relation to the perfected eschatology of those prophets of the exile, as well as to the post-exilic literature of the Apocrypha (for example the II. Book of Maccabees) is like that “of the protevangelium to the perfected soteriology of revelation; it presents only the first lines of the picture, which is worked up in detail later on, but also an outline, sketched in such a way that all the knowledge of later times may be added to it” (Delitzsch)—as from of old the Church has been doing, and still is doing, in her epitaphs, hymns, liturgies, and musical compositions, and this too with some degree of right, although largely in violation of the law of exegetical sobriety.

[The following additional considerations, suggested by the passage, and the context, may be urged in favor of the view here advocated. (1) Job, as the context shows, Isaiah, while uttering this sublime prediction, painfully conscious of what he is suffering in the body. Note the whole passage, Job 19:13-20, where the estrangement of his most intimate friends and kindred is associated with the loathsome condition into which his disease has brought him. Note again how in the heart of the prophecy itself ( Job 19:26), he is still unable to repress the utterance of this same painful consciousness of his bodily condition. If now he anticipates here a Divine Intervention which is to vindicate him, is it not natural that he should include in that vindication, albeit vaguely and remotely, some compensation for the physical wrong he was suffering? If God would appear to recompense the indignity to his good name, would He not appear at the same time to recompense the indignity from which his body had so grievously suffered? In a word, would not the same experience which here blossoms so gloriously into the prophetic assurance of a justification of his spiritual integrity, bear at least the bud of a resurrection-hope for the body, although the latter would be, ex necessitate rei, less perfectly developed than the former? Surely the Day of Restitution, which he knows is to come, will bring with it some compensation for this grievous bodily ill, the dark shadow of which flits across even this bright vision of faith! This presumption is still further heightened when we note that he himself, with his own eyes, is to witness that restitution.

(2). The phrase עַל־עָפָר is not without significance. It certainly means something more specific than “on the earth.” The Goel is to stand “on dust” (or “on the dust”—article poetically omitted), the place where lies the dust of the body gathered to the dust of the earth. This is the only exegesis of עפר that is either etymologically admissible, or suited to the context. The Vindication is thus brought into local connection with the grave. And this can mean only one thing. It shows at least that Job could not conceive of this future restitution as taking place away and apart from his dust. His body, his physical self, was in some way—he has no conception how—to be interested in it.

(3). The expression מִבְּשָׂרִי is no objection to this view, even with the privative sense which our Commy. (and correctly I think) attaches to מִן. It does not mean,—it is doubtful, as Zöckler remarks, whether for a Hebrew it could mean,—an abstract unqualified spirituality. At all events the connection shows that here, as often elsewhere in Job (comp. Job 7:15; Job 14:22; Job 34:21, etc.), בשׂר is used specifically of the body as the seat of suffering and corruption, the τὸ φθαρτὸν τοῦτο of Paul. Twice indeed in this immediate connection it is used in this sense, to wit, in Job 19:19, and Job 19:22 (figuratively, however). Observe particularly that in Job 19:19, as in Job 19:26 the “flesh” is associated with the “skin” in describing his emaciated condition. When therefore he describes his physical condition at the time of his ultimate restitution first by the clause “after my skin, which shall have been destroyed—even this!” and then by the clause, “and without my flesh,” what he means evidently Isaiah, when skin and flesh are both no more, when the destruction, the decay, begun by disease, and to be continued in the grave, has finished its course; then would he behold God.—“After my skin”—and “without my flesh” are thus parallelistic equivalents, of which still another equivalent is found in “dust,” the last result of bodily decay.—These elements of the passage thus fix the place and the time of the coming restitution; the place—the grave, the time—the remote future, when his body should be dust.

It seems clear therefore that the passage cannot be regarded on the one hand as a distinct formal enunciation of a literal resurrection, for the last view which he gives us of his body is as that which is no more, as dust. Just as little on the other hand is it a mere vindication of his memory, a declaration of the integrity of his cause, an abstract spiritual beholding of God, for he is conscious of physical suffering—he anticipates a complete restitution—one therefore which will bring some reparation of the wrong which he has suffered in the body, the grave where his dust lies is to be the scene of his vindication, and Hebrews, the אֲנִי now speaking, the personal I contrasted with “a stranger,” as complete realistic a personality, therefore, as any זָר then living,—he is to be there, seeing with his own eyes, and exulting in the sight. This necessarily implies a rehabilitation of the man, as well as of his cause, a rehabilitation after death, as the terms and internal scope of the passage prove, as well as the external plan and scope of the book; and if not a resurrection, it at least carries us a long way forward in the direction of that truth. It Isaiah, as Delitzsch says above, an outline of that doctrine which needs but a few touches to complete the representation. Indeed it may be said that if the passage had contained one additional thought, more definitely linking the dust of Job’s body with that future אני, that vaguely foreshadowed organism with the eyes of which he was to see God, the enunciation of a resurrection would be almost complete. But that thought is wanting. It is not in the Book of Job. That which is given, however, points to the resurrection; and the pæan of the Old Testament saint, this old “song of the night,” breathing forth faith’s yearning towards the “glorious appearing” of Him who is “The Last” as He is “The First,” of which, though the singer understands it not, he is yet triumphantly assured, may be chanted by the Christian believer with no less confidence, and with a truer and more precious realization of what it means.

(4) The interpretation which refers the vindication of Job to this life is sufficiently refuted above. The argument, urged by Zöckler as by others, that such an anticipation of a vindication before death is inconsistent with Job’s frequent declarations that he had no hope, and that he was near his grave, is perhaps fairly enough answered by Noyes: “As if a person, who is represented as agitated by the most violent and opposite emotions, could be expected to be consistent in his sentiments and language. What can be more natural than that Job, in a state of extreme depression, arising from the thought of his wrongs, the severity of his afflictions, and the natural tendency of his disease, should express himself in the language of despair, and yet that he should be animated soon after by conscious innocence and the thought of God’s justice, goodness and power, to break forth into the language of hope and confidence?” Job’s utterances are in fact marked by striking inconsistencies, as he is swayed by this feeling or by that. The following considerations are, however, decisive against this view.

a. It furnishes a far less adequate explanation of the remarkable elevation and ardor of feeling which Job here exhibits than the other view, which refers it to the hereafter.

b. However well it may harmonize with some of the expressions used, there are others with which it is altogether irreconcilable. This is especially true of עַל־עָפָר יָקוּם and the preposition in מִבְּשָׂרִי. It may also be said that אַחַר—which is best explained as a preposition before עוֹרִי—implies a state wherein the skin has ceased to be, in like manner as מִן before בְּשָׂרִי. Both these prepositions carry us forward to an indefinitely remote period after death, and are thus inconsistent with the idea of a physical restoration before death. It is especially inconceivable that the poet should have used על־עפר to describe the place where the God should appear, if the appearance was to be before death, when it is remembered how invariably elsewhere, when mentioned in connection with Job, it is associated with the grave. Comp. Job 7:21; Job 8:19; Job 10:9; Job 17:16; Job 20:11; Job 21:26; Job 34:15.[FN3]
c. It would be, as Zöckler well argues, a serious artistic fault, were Job at this point to be introduced predicting the actual historical solution of the drama in language so definite, and this while the evolution of the drama is still going on, and the logical entanglement is at its height. According to the eschatological theory, the passage before us is a momentary gleam of brightness from the Life Beyond, which lights up with preternatural beauty the lurid centre of the dark drama before us, which, however it may modify the development which follows, leaves it essentially unchanged, moving on towards its historic consummation, according to the plan which our poet has so grandly conceived and so steadfastly pursued thus far. The light which here breaks through the clouds is from a source much further than the setting of Job’s earthly day. It is a light even which sends forward its reflection to the final earthly consummation, and which rests on the latter as an ineffable halo, giving to the radiant eve of the patriarch’s life a sacred beauty such as without this passage could not have belonged to it. If, on the other hand, it were an anticipation of Job’s earthly restoration, it would be a sudden, violent, inexplicable thrusting of the solution into the heart of the conflict, leaving the conflict nevertheless to struggle on as before, and the solution itself to be swallowed up and forgotten, until it reappears at the close, having lost, however, through this premature suggestion of it, the majesty which attends its unexpected coming. It is true that the poet, with that rare irony which he knows so well how to use, introduces the friends as from time to time unconsciously prophesying Job’s restoration. But those incidental and indirect anticipations have a very different signification from what this solemn, lofty, direct, and confident utterance from the hero himself would have, if it were referred to the issue of the poem.

(5) Per contra—the view advocated in the Commentary and in these Remarks has in its favor the following considerations:

a. It furnishes by far the most satisfactory explanation of the more difficult expressions of the text. See above.

b. It is most in harmony with the representations of the future found elsewhere in the book, especially Job 14:13-15, of which this passage is at once the glorious counterpart and complement;—that being a prophetic yearning for the recovery of his departed personality from the gloom of Sheol, a recovery which is to be a change into a new life, even as this is a prophetic pæan of a Divine interposition which is not only to vindicate his cause, but also to realize his restored personality as a witness of the scene.

c. It is most in harmony with the doctrinal development of the Old Testament. It carries us beyond the abstract idea of a disembodied immortality to an intermediate realistic conception of the resuscitation of the whole personality, a conception which is an indispensable stepping-stone to the distinct recognition of the truth of the resurrection. The development of the doctrine would be incomplete, if not unintelligible, without the Book of Job, thus understood.—E.]

HOMILETICAL AND PRACTICAL
In the treatment of this chapter for practical edification, the passage in Job 19:25-27 will of course be the centre and the goal of our meditations. It must not, however, be separated from its surroundings in such a way that on the one side the preparation and immediate occasion for the upsoaring of his soul in yearning and hope to God, to be found in the sorrowful plaint of Job 19:6-20, and on the other side the stern and earnest warning to the friends, with which the whole discourse closes ( Job 19:28-29), will fail of being set forth in the proper light and in their organic connection. It is fitting accordingly to show that it is one who feels himself to be forsaken by God and men, to be cast out by this world, and even by all that he held dearest in it, who here suddenly leaps up to that hope out of the most painful agitation and the profoundest depression of spirit, being supported in this flight by the train of thought developed in Job 19:21-24 :—that when his contemporaries refuse to hear his appeals for compassion, and when the acknowledgment of his innocence, which he has reason to expect from posterity, presents itself as something which he can by no possibility live to see for himself, God, the Everlasting One, who is above all time, still remains to him as his only consolation, although, indeed, a consolation all the more sure and powerful. Not less is it to be shown how Job, feeling himself to be, as it were, sanctified and lifted high above this lower earthly sphere by the thought of this God and the joy of future union with Him, which he waits for with such longing, immediately after the utterance of his hope turns all the more sharply against the friends, in order that—being filled as yet by the thought of God’s agency in judicial retribution, through which he hopes one day to be justified—he may warn them still more urgently than before against becoming, through their continued harshness and injustice towards himself, the objects of God’s retributive interposition, and of His eternal wrath. Essentially thus, only more briefly and comprehensively, does v. Gerlach give the course of thought in the entire discourse: “The pronounced sharpness, visible in the speeches of the friends, intensifies also in Job the strong and gloomy descriptions which he gives of his sufferings. But the wonderful notable antithesis which he presents—God Himself against God!—God in His dealings with him showing His anger, and inflicting punishment, but at the same time irresistibly revealing Himself to the inmost consciousness of faith as all-gracious, bringing deliverance and blessedness—this gives to the sufferer the clear light of a knowledge in which all his former faint, yearnings shape themselves into fixed certainty. God appears to him as the holy and merciful manager of his cause, and even, after a painful end, as the Giver of a blessed eternal life. … To the friends, however, he declares finally with sharp words, that although their legal security and rigor has already made them sure of victory, God’s interposition in judgment will so much the more completely put them to shame.

Particular Passages
Job 19:6 seq. Brentius: When conscience confronts the judgment, when it cries out to God in trouble, and its prayer is not answered, it accuses God of injustice. … But the thoughts of a heart forsaken by the Lord are in this passage most beautifully described; for what else can it think, when all aid is withdrawn, than that God is unjust, if, after first taking sin away, He nevertheless pays the wages of sin, even death? and if again, after promising that He will be nigh to those who are in trouble, He seems not only not to be affected, but even to be delighted by our calamities? When the flames of hell thus rage around us, we must look to Christ alone, who was made in all things like to His brethren, and was tempted that He might be able to succor those who are tempted.—Zeyss: There is no trial more grievous than when in affliction and suffering it seems as though God had become our enemy, has no compassion upon us, and will neither hear nor help.—Idem (on Job 19:13 seq.): To be forsaken and despised by one’s own kindred and household companions is hard. But herein the children of God must become like their Saviour, who in His suffering was forsaken by all men, even by His dearest disciples and nearest relations: thus will they learn to build on no Prayer of Manasseh, but only on the living God, who is ever true—Egard: Friends do not (usually) adhere in trial and need; with prosperity they take their departure, forgetful of their love and troth. Men are liars; they are inconstant as the wind, which passes away. But because trial and need come from God, the withdrawal of friends is ascribed to God, for had He not caused the trial to come, the friends would have remained.

Job 19:23 seq. Wohlfarth: The wish of the pious sufferer that his history might be preserved for posterity, was fulfilled. In hundreds of languages the truth is now proclaimed to all the people of the earth—that even the godly man is not free from suffering, but in the consciousness of his innocence, and in faith in God, Providence and Immortality, he finds consolation which will not permit him to sink, and his patient waiting for the glorious issue of God’s dark dispensations, is crowned without fail.

Job 19:25 seq. Oecolampadius: These are the words of Job’s faith, nay, of that of the Church Universal, which desires that they may be transmitted to all ages: “And I know,” etc. … We, taking faith for our teacher, and remembering what great things Job has declared beforehand he is about to set forth here, understand it of the resurrection. We believe that we shall see Christ, our Judges, in this body which we now bear about, and in no other, with these eyes, and no others. For as Christ rose again in the same body in which He suffered and was buried, so we also shall rise again in the same body in which we now carry on our warfare.—Brentius: A most clear confession of faith! From this passage it may be seen what is the method of true faith, viz., in death to believe in life, in hell to believe in heaven, in wrath and judgment to believe in God the Redeemer, as the Apostle, whoever he may have been, truly says in writing to the Hebrews: Faith is the substance of things hoped for, etc. ( Hebrews 11:1). For in Job nothing is less apparent than life and the resurrection; rather is it hell that is perceived. “Nevertheless,” he says, “I know that my Redeemer liveth, however He may now seem to sleep and to be angry; nevertheless I know and by faith I behold beneath this wrath great favor, beneath this condemner a redeemer. You will observe in this place how despair and hope succeed each other by turns in the godly.”—Starke (after Zeyss and Joach. Lange): As surely as that Christ, our Redeemer, is risen from death by His power, and is entered into His glory, so. surely will all who believe in Him rise again to eternal life by His divine power. … The Messiah is in such wise the Living One, yea more, the Life itself ( John 14:6; John 11:25), in that he proves Himself to be the Living One, by making us alive. … This is the best comfort in the extremity of death, that as Christ rose again from the dead, therefore we shall arise with him ( Romans 8:11; 1 Corinthians 15.).—V. Gerlach: It is remarkable in this passage that Job, after indulging in those most gloomy descriptions of the realm of the dead, which run through his discourses from Job 3. on, should here soar up to such a joyous hope touching his destiny after death. Precisely this, however, constitutes the very kernel of the history that through his fellowship with God Job’s sufferings become the means, first, of overcoming in himself that legal stand-point, with which that gloomy, cheerless, outlook was most closely united, and thereby of gaining the victory over the friends with their legalistic tendencies.—Moreover, we must not be led astray by the fact that in the end Job’s victory is set even for this life, and that he receives an earthly compensation for his losses. The meaning of this turn of events is that God gives to His servant, who has shown himself to be animated by such firm confidence in Himself, more than he could ask or think.

Job 19:28 seq. Seb. Schmidt: Job’s friends knew that there is a judgment, and they had proceeded from this principle in their discussions thus far. Job accordingly would speak of the subject here not in the abstract, but in connection with the matter under consideration: “in order that ye may know that God will administer judgment in respect to all iniquities of the sword, which you among yourselves imagine to be of no consequence, and not to be feared, and that He will punish them most severely.”—Cramer: God indeed punishes much even in this life; but much is reserved for the last judgment. Hence he who escapes temporal punishment here, will not for that reason escape all divine punishment.

Footnotes: 

FN#1 - The above extract from Watts will supply for the English reader the place of the extract given by our author from P. Gerhard’s hymn: “Ein Lämmlein geht und trägt die Schuld.”

FN#2 - Among other prominent English theological writers who interpret the passage of Christ and the final resurrection, may be mentioned Owen, Vol. XII, Stand. Lib. of Brit. Divines, p508 seq.; Bp. Andrew’ Sermons, Vol. II, p 251 seq. in Lib. of Ang.—Cath. Theol.; Bp. Sherlock, Works1830, Vol. II, p167 seq.; John Newton, Works, Vol. IV, p435 seq.; Bp. Pearson on the Creed, Art. XI.; Dr. W. H. Mill, Lent Sermons, Cambridge, 1845; Dr. W. L. Alexander, Connec. and Harm. of O. and N. Tests, p 153 seq.—E.]

FN#3 - Even in Job 41:25, 33] it suggests, as Umbreit correctly observes, earth as a transitory state of activity for leviathan.

20 Chapter 20 

Verses 1-29
III. Zophar and Job: Ch20–21
A.—Zophar: For a time indeed the evil-doer can be prosperous; but so much the more terrible and irremediable will be his destruction
Job 20
1. Introduction—censuring Job with violence, and Theme of the discourse: Job 20:1-5
1 Then answered Zophar the Naamathite, and said:

2 Therefore do my thoughts cause me to answer,

and for this I make haste.

3 I have heard the check of my reproach,

and the spirit of my understanding causeth me to answer.

4 Knowest thou not this of old,

since man was placed upon earth,

5 that the triumphing of the wicked is short,

and the joy of the hypocrite but for a moment?

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
6 Though his excellency mount up to the heavens,

and his head reach unto the clouds;

7 yet he shall perish forever, like his own dung:

they which have seen him shall say, Where is he?

8 He shall fly away as a dream, and shall not be found;

yea, he shall be chased away as a vision of the night.

9 The eye also which saw him shall see him no more;

neither shall his place any more behold him.

10 His children shall seek to please the poor,

and his hands shall restore their goods.

11 His bones are full of the sin of his youth,

which shall lie down with him in the dust.

12 Though wickedness be sweet in his mouth,

though he hide it under his tongue;

13 though he spare, and forsake it not,

but keep it still within his mouth:

14 yet his meat in his bowels is turned,

it is the gall of asps within him.

15 He hath swallowed down riches, and he shall vomit them up again:

God shall cast them out of his belly.

16 He shall suck the poison of asps;

the viper’s tongue shall slay him.

17 He shall not see the rivers,

the floods, the brooks of honey and butter.

18 That which he labored for shall he restore, and shall not swallow it down:

according to his substance shall the restitution be, and he shall not rejoice therein.

19 Because he hath oppressed, and hath forsaken the poor;

because he hath violently taken away a house which he builded not;

20 Surely he shall not feel quietness in his belly,

he shall not save of that which he desired.

21 There shall none of his meat be left;

therefore shall no man look for his goods.

22 In the fulness of his sufficiency he shall be in straits;

every hand of the wicked shall come upon him.

23 When he is about to fill his belly,

God shall cast the fury of His wrath upon him,

and shall rain it upon him while he is eating.

24 He shall flee from the iron weapon,

and the bow of steel shall strike him through.

25 It is drawn, and cometh out of the body;

yea, the glittering sword cometh out of his gall;

terrors are upon him!

26 All darkness shall be hid in his secret places;

a fire not blown shall consume him;

it shall go ill with him that is left in his tabernacle.

27 The heaven shall reveal his iniquity;

and the earth shall rise up against him.

28 The increase of his house shall depart,

and his goods shall flow away in the day of His wrath.

29 This is the portion of a wicked man from God,

and the heritage appointed unto him by God.

EXEGETICAL AND CRITICAL
1. A new variation of the favorite theme of the friends—the perishableness of the prosperity of the ungodly.—The formula by which it is this time expressed is ( Job 20:5): “The triumphing of the wicked is of short duration, and the joy of the ungodly only for a moment.” In the further development of this thought the wicked, who encounters inevitable destruction, is described as a rich Prayer of Manasseh, who avariciously seizes on the possessions of others, and whose property, unjustly acquired, becomes the prey of an exterminating fire that destroys himself, and all that belongs to him. This on the one side links itself to the former description of Eliphaz, Job 15:25 seq, on the other side, however, it glances aside with malicious suspicion at the former prosperity of Job, the foundation of which the speaker would indicate as presumably impure and unrighteous.—The discourse is divided into a short introduction ( Job 20:2-5), and a discussion extending through four strophes of six verses each (in one instance of five), together with a closing verse, which stands as an isolated epiphonema.

2. Introduction, together with the theme of the discourse: Job 20:2-5.

Job 20:2. Therefore do my thoughts give answer to me.—[לָכֵן, by some rendered “still, yet,” (Umbreit, Noyes, Rodwell), or “truly,” (Elzas), but incorrectly]. השיב with Accus. of the person, as in Job 13:22 [E. V, “cause me to answer,” and so Fürst, and this would correspond with Zophar’s eagerness to speak; but the other signification is the more common]. שְׂעִפִּים as in Job 4:13.—And hence (comes) the storming within me.—Lit. “my haste in me”: חוּשׁ here in the sense of perturbatio; and בִּי in immediate connection with חוּשִׁי, and more precisely qualifying it, comp. Job 4:21.—Both לָכֵן in a, and בַּעֲבוּר in b, point forward to the statement given in Job 20:3 of the cause of Job’s discontent and excitement. [“On this account he feels called upon by his thoughts to answer, and hence his inward impulse leaves him no rest, because he hears from Job a contemptuous wounding reproof of himself.” Ewald, Hahn, Wordsworth, etc., point backward to the closing menace of Job’s discourse ( Job 19:29) as the cause of Zophar’s feeling]. בַּעֲבוּר, which is evidently separated from חוּשִׁי by the accentuation is used as a preposition = “on account of,” but without its complement. We must supply either כֵּן (from לכן in a), or זֹאת; comp. the similar elliptical use of כְעַלּ in Isaiah 59:18. To connect בַּעֲבוּד immediately with חוּשִׁי: “because of my storming (Del. “because of my feeling”) [“because of my eager haste,” Ges, Con, Carey, Noyes] within me,” produces a less symmetrical structure for the verse, and a flatter sense.

Job 20:3. A chiding to my shame must I hear! Comp. Isaiah 53:5 [“chastisement of our peace,” i.e., which tends to our peace; so here, the chastisement or chiding which tends to my shame.—The E. V.’s rendering, “check of my reproach” is scarcely intelligible. Neither is “I have heard” sufficiently exact for the fut. אשמע, which means rather “I have to hear.”—E.].—Nevertheless the spirit out of my understanding gives me an answer; i.e., “out of the fulness of its perception it furnishes me with information as to what is to be thought of Job with his insulting attacks” (Delitzsch), viz., that he is to be warned and punished as an ungodly man. [E. V, יַעֲנֵנִי, as Hiph. “causeth me to answer;” better as Kal “answereth,” and thus equivalent to השׁיב, Job 20:2. This exordium is strikingly suggestive of the prominent traits of Zophar’s character; his mental discursiveness and vivacity, or perhaps volatility, indicated by שׂעפים, his thoughts shot forth in various directions; his eager impetuosity, חושׁי, he could scarcely contain himself until Job had finished, and then broke out hotly; his proud sensitive egotism, especially prominent in Job 20:3 a, “the chiding of my shame must I hear;” his subjective self-sufficient dogmatism—“the spirit out of my understanding gives answer.” It is questionable whether רוּחַ here is to be taken as Renan explains, of the universal (not as he terms it “impersonal”) spirit (comp. Job 32:8), speaking in man. The dogmatic character of the speaker, and the prominence which he gives to his own personality, is not altogether in harmony with such a view. Moreover, Elihu is put forward by the poet as the representative of an internal Revelation, even as Eliphaz represents the external. Zophar on the other hand represents the individual reason, as Bildad represents the collective traditional wisdom of the race. See Introduction.—E.].

Job 20:4-5 present the substance of these communications of Zophar’s spirit in the form of a question addressed to Job.

Job 20:5. Knowest thou this indeed [either “the question implying that the contrary would be inferred from Job’s language” (Con.), or “sarcastically, equivalent to: thou surely knowest; or in astonishment, what! dost thou not know!” (Del.) hence it is unnecessary (with E. V, Ges, etc.), to supply the negative, הֲלֹא = הֲ] from eternity (i.e., to be true, מִנִּי־עַד, as a virtual adjective, or as a virtual predicate-accusative, Ewald § 336, b), since man was placed upon the earth. שִׂים Infinit. with an indefinite subject, “since one placed” [or, since the placing of] as in Job 13:9.—אָדָם, not precisely a proper name, referring to the first Prayer of Manasseh, but collective or generic; comp. Deuteronomy 4:32.

Job 20:5. That the triumphing of the wicked is short (lit, from near, i. e., not extending far; comp. Deuteronomy 32:17; Jeremiah 23:23), and the joy of the ungodly only for a moment.—עֲדֵי in עֲדֵי־רֶגַע, like עַד in 2 Kings 9:22 expresses the idea of duration, “during, for.” The whole question is intended to convey doubt and wonder that Job, judging by his speeches, was entirely unacquainted with the familiar proposition touching the short duration of the triumphing of the wicked which is made the theme of what follows. [This is Zophar’s short and cutting rejoinder to Job’s triumphant outburst in Job 19:25 seq.—That jubilant exclamation was, as Zophar indirectly suggests, a רִנְנַת רָשָׁע, that exulting joy a שִׂמְחַת חָנֵף].

3. The expansion of the theme: Job 20:6-29.

First Strophe: [The wicked, however prosperous, perishes utterly, together with his family and acquisitions; he himself in the prime of life].

[הִגַּיעַ, not causative (Del.), but parallel to עלה, as ראשׂ to שׁיא].

[“The word is not low, as Ezekiel 4:12; Zephaniah 1:17 shows, and the figure, though revolting, is still very expressive.” Delitzsch]. The following explanations involve an unsuitable softening [and weakening] of the sense. (1) The attempt of Wetzstein in Delitzsch [I:377 seq. adopted by Del. and Merx] to identify גֶּלְלוֹ with the cowdung heaped up for fuel in the dwelling of the wicked. (2) The attempt of Schultens, Ewald, Hirz, Heiligst, [Con.], to read כִּגְלָלוֹ, “according to his greatness, in proportion as he was great,” from גְּלָל, magnificentia, majestas [Good (followed by Wemyss) adopts this with the additional amendment of כ to ב, understanding the passage to teach that the wicked perishes in the midst of his greatness]. (3) The unfounded translation of the Syriac: “like the whirlwind” [regarding גלל, or גל as = גלגל, and so Fürst, who however defines it to mean “chaff.” Either of these renderings, as well as Wetzstein’s, makes the suffix superfluous.—E.]. (4) The equally untenable rendering of some of the Rabbis (as Gekatilia, Nachamanides): “as he turns himself,” or “in turning around, as one turns the hand around.”

Job 20:8. As a dream he flies away [and is no more to be found: and he is scared away as a vision of the night].—For the use of “dream” and “night-vision” (חִזָּיוֹן as in Job 4:13 [“so everywhere in the book of Job instead of חָזוֹן, from which it perhaps differs as visum from visio,” Delitzsch]), as figures for that which is fleeting, quickly perishable, comp. Isaiah 29:7; Psalm 73:20; Psalm 90:5. יֻדַּד, Hiph.: “is scared away,” to wit, by God’s judicial intervention; a stronger expression than the Active יִדַּד, “he flies.”

[The verb שָׁזַף is found in Song of Solomon 1:6 in the sense of scorching, or making swarthy (cogn. שָׁדַףadurere). Hence the signification of a fixed scorching look is attached to it by Delitzsch. It may at least be said of it that it means as much as our “scan,” or “gaze upon.” It is suggested perhaps by the lofty position, the heaven-touching, cloud-capped attitude of the wicked in Job 20:6. Such a height, which the sun would (שׁזף) look on, and cause to glow, the eye of man would (שׁזף) gaze on intently. The clause is thus equivalent to: There was a time when he was the observed of all observers, but it is so no more—E.].—And his place beholds him no more.—מְקוֹמוֹ, which is doubtless the subject of b, is here construed as a feminine, as in Genesis 18:24; 2 Samuel 17:12.

Job 20:10. His children must seek to please the poor.—יְרַצּוּ, 3d plur. Piel from רצה = to propitiate, appease, synonymous with חִלָּה פְנֵי־פ׳, an expression which is to be understood in a sense altogether general, and not specifically of asking alms [Barnes: “they would be beggars of beggars”] nor of appeasing by the use of money, although the second member approximates the latter meaning quite closely. The ancient versions read יָרֹצּוּ, or יְרִצְּצוּ (from רצֹץ), and thus obtained the meaning, which is far less suitable, “His sons (object) the lowly smite down.” [Ewald, adopting this definition for the verb, and amending בָּנָיו to הָפְנָיו translates: “his fists smote down the weak”].—And his hands (must) give back his wealth: to wit, by the hands of his children, who will have to appease the creditors of their father. [“The suffix in ידיו might refer back, in the way of individualization, to the plural in בנים (so Noyes); but against this is the fact that also in the following verse the wicked man is the subject of the discourse.” Schlott.]. The meaning would be much less simple if (with Carey, Dillmann) [Bernard, Renan, Lee], “his hands” were understood literally, and after the preceding mention of his death we were carried back here to the period of his life.

Job 20:11. His bones were full of youthful vigor (so correctly the LXX, Targ, Pesh.—while the Vulg, Rosenm, Vaih, etc., understand it of “secret sins,” and comp. Psalm 90:8), [Jerome, however, followed, by E. V, Lee, and Barnes, combining the two ideas of sin and youth, while Renan, Good, Wemyss, Carey, render “secret sins.” Our other authorities, Ew, Dillmann, Schlott, Rodwell, Words, Con, Ber, Elz, with Ges. and Fürst agree with the LXX, etc.]—and it lies down with him in the dust; or “it is laid down,” viz., his youthful vigor; for the use of תִּשְׁכָב referring back to עֲלוּמָיו, comp. Job 14:19; Psalm 103:5 b. For “dust,” meaning the “grave,” comp. Job 19:25; Job 17:16.

Second Strophe: Job 20:12-16. A description of the perishableness of the ungodly man’s prosperity by a comparison with poison, sweet to the taste, but deadly in its results.

Job 20:12-13 are the protasis dependent on אִם Job 20:14 seq, the apodosis.

Job 20:12. Though evil tastes sweet in his mouth (הִמְתִּיק lit, “makes sweet,” Ewald, § 122, c [Green, § 79, 2]); he hides it under his tongue, i.e., he does not swallow it down, in order to enjoy the sweet taste of it so much the longer [“the evildoer likened to an epicure,” Delitzsch.—Renan: Comme un bonbon qu’ on laisse fondre dans la bouche].

Job 20:13. He is sparing of it (חמל to indulge, to spare, here with עַל, the preposition commonly used with verbs of covering, protecting, guarding) and does not let it go, and retains it in his palate.—The tenacity with which the evil-doer persists in the lustful enjoyment of his wickedness, is set forth by five parallel and essentially synonymous expressions accumulated together.

Job 20:14. (Nevertheless) his food is changed in his bowels—into what is explained in the second member. The poison of asps is within him.—מְרוֹרָה (= מְרֵרָה, Job 16:13), lit, “gall,” is used here for “poison,”—because the ancients used interchangeably terms representing the bitter and the poisonous; comp. ראשׁ = a bitter, poisonous plant and the poison of serpents, in Job 20:16; Deuteronomy 32:33. The word is naturally chosen here as antithetic to המתיק, verse12. [On פְּתָנִים see below, Job 20:16.]

Job 20:15. He hath swallowed down riches.—חַיִל, “possessions, riches, property,” without the accompanying notion of forcible acquisition which rather first makes its appearance in בָּלַע. God will cast them forth again out of his belly—i.e., his riches, or that which he has swallowed. The greedy devourer of wealth will be made to vomit it forth, as by pains of colic. The LXX, from motives of decorum, substituted ἄγγελος here for θεός; in Zophar’s mouth, however, the latter word need not surprise us.

[פֶּתֶן, LXX. ἀσπίς; according to some, e.g., Kitto, Pictorial Bible, the boeten of the Arabs, about a foot long, spotted black and white, the bite instantly fatal; according to others, the el-Haje of the Arabs, from three to five feet long, dark green, with oblique bands of brown, resembling the cobra di capello in its power of swelling the neck and rising on its tail in striking its prey. The אֶפְעֶה cannot be determined. See the Dictionaries and Cyclopædias, “Asp,” “Viper,” “Serpent,” etc.]

Third Strophe: [The evil-doer cannot enjoy his prosperity—for he must restore his ill-gotten gains.]

Job 20:17. He may not delight in the sight of (ראה ב as in Job 3:9) brooks, streams, rivers of honey and cream.—[The negative אַל and the apocopated יֵרֶא express the concurrence of the speaker’s moral judgment and feeling with the affirmation of the fact. They are a mental Amen to the prediction.—E.] After פְּלַגּוֹת in the absol. state there follow in apposition two nouns in the construct state, נַהֲרֵי גַהֲלֵי, which form an assonance, and are co-ordinate. [Dillmann: “It is a more poetic artistic expression than the simple נהרי דבשׁ ונהלי חמאה.” Hupfeld conjectures that נהרי may be a gloss. See Gesen. § 255, 3 a.] “Honey and milk” (or here, by way of gradation, “cream,” comp. Isaiah 7:15; Isaiah 7:22) are a familiar figurative expression denoting luxurious prosperity, as in Exodus 3:8; Exodus 3:17, and often; found also in the ancient classical poets, in their descriptions of the golden age; e.g., Theocritus, Idyll. V:124 seq.; Ovid, Metam. I:111 seq.: Flumina jam lactis, jam flumina nectaris ibant; comp. Virgil, Ecl. IV:30; Horace, Epod16, 47.

Job 20:18. Giving back that which he has labored for (יָגָע, subst. synonymous with יְגִיעַ) [the participial clause מֵשִׁיב יָגָע coming first, and assigning the reason for what follows] he enjoys it not—lit. he swallows it not, he will not be happy. According to the property of his exchange (תְּמוּרָה as in Job 15:31) he rejoices not—i.e., in accordance with the fact that he employed sinful, unjust means of exchange, in order to gain temporal possessions and enjoyments, he has no pleasure in the latter, he must lack the joy which he had promised himself in them. So correctly Ewald, Delitzsch, Dillmann, etc.; while Hirzel and others [E. V. Lee, Bernard, Renan, Rodwell], following the Targum, translate as though instead of כְּחֵיל תְּמוּרָתוֹ, the passage read כְּחֵילוֹ תְּמ׳ (“as his possessions, so his exchange”, i.e., his restitution). Gesenius, Schlottmann [Conant, Elzas] render: “as his property that is to be exchanged, i.e., to be restored” (similarly Hupfeld: sicut opes permutando comparatas), which, however, yields a strained sense [and is also “contrary to the relative independence of the separate lines of the verse, which our poet almost always preserves, and is also opposed by the interposing of ולא יבלע.” Del. Carey explains: “to the full amount of its value,” taking חיל in the sense of “power,” or “fullness”—a doubtful signification when used in connection with property. To be noted is עלם in our Book for עלז or עלץ].

Job 20:19. For he crushed, abandoned the poor—i.e., maltreated with persistent injustice the unprotected and defenceless. He has taken houses (lit. “a house,” collective) for his plunder, and builded them not—i.e., has not Revelation -builded them, has not reached the point of reconstructing and fitting them up according to his own taste, because he was not allowed to retain permanent possession of them. Against the rendering of the Targ, Vulg, etc., also of Hupfeld [and E. V.]: “he has plundered a house which he builded not,” it may be urged that in that case it must have read וְלֹא בָנָהוּ. The causal relation in which the first member is placed to the second by Delitzsch: “because he cast down, let the destitute lie helpless, he shall not, in case he has seized a house, build it up” [Conant: “the houses he has plundered he shall not build up”] is indicated with too little clearness by the כִּי at the beginning of the verse, and yields a meaning entirely too artificial. [Other constructions, according to the causal rendering of כִּי, are (a) That of the E. V.: “Because he hath oppressed and hath forsaken the poor: because he hath violently taken away a house which he builded not; surely he shall not,” etc.; which cannot be justified in rendering כִּי differently in Job 20:19 and in Job 20:20. (b) That of Noyes and Rodwell, who introduce the apodosis in20b. (c) That of Good, Lee, Wemyss, Carey,—which assumes the apodosis to be introduced by עַל־כֵּן in Job 20:21 b.—E.].

[E. V.: “he shall not feel quietness,” etc., overlooks the distinction of tenses in the verse: יָדַע Perfect, יְמַלֵּט Imperf. Whether we translate כִּי “for” or “because,” there is a relation of antecedent and consequent between a and b. This has been the evil-doer’s character—insatiable voracity; this shall be his doom—to be stripped of every thing.—E.] (Therefore) he shall not escape with his dearest treasure.—מִלֵּט without an object = to escape, like פִּלֵּט, Job 23:7; or also = מִלֵּט נַפְשׁוּ, comp. Amos 2:15. The ב in בַּחֲמוּדוֹ is the ב of accompaniment or of possession, as in Job 19:20. [Not, therefore, instrumental (Schlottmann—the object conceived of as the instrument), nor partitive: “of all his delights he shall save nothing” (Conant). The rendering of Carey, Elzas, etc.: “in his appetite he let (or lets) nothing escape,” is inadmissible on account of the passive form of חמוד, which signifies not the Acts, but the object, of desire.—E.]

[אָכְלוֹ from אֱכֹל, not אֹכֶל (E. V. “meat”); hence, more literally still than above: “there is nothing that has escaped his eating”]. Therefore his wealth shall not endure.—יחיל, as in Psalm 10:5, means “to be solid, powerful, enduring.” טוּב, “wealth,” or also “prosperity,” as in Job 21:16. [E. V.: “no man shall look for his goods,” which can only mean (with יחיל), no one shall wait for his property as his heir,—a meaning both less simple and less suitable than the above.]

Job 20:22. In the fullness of his superfluity it is strait with him—i.e., distress overtakes him, meaning external poverty (not internal anguish, etc.), as b shows. The Inf. constr. מְלֹאות (written like קְרֹאות, Judges 8:1), from מלא, after the analogy of לה׳, verbs; comp. Gesen. § 75 [§ 74], Rems20,21 [Green, § 166, 2]. יֵצֶר with retracted tone for יֵצַר [“on account of the following monosyllable.” Del.]; comp. Genesis 32:8; Ewald, § 232 b.—Every hand of a wretched one (comp. Job 3:20) comes upon him (comp. Job 15:21)—viz.: to inflict retribution on him for the violence suffered at his hands, or in order to demand of him plundered property. [The primary reference is doubtless to the victims of his own rapacity, although we may give it, with Delitzsch, a more general application: “the rich uncompassionate man becomes a defenceless prey of the proletaries.”] So according to the reading עָמֵל, comp. Job 3:20. If, following the LXX. and the Vulg. (with Eichhorn, De Wette, etc.), we read עָמָל, we obtain the meaning—in itself indeed admissible, but less in harmony with Job 20:19-21 : “the whole power of misery comes upon him.” [So Rodwell. Bernard, Noyes and Renan take יד as in Job 33:2, for “wound” or “blow;’ and translate: “every blow of misfortune” (Ren.), or “every blow of the wretched,” i.e., every blow which cometh upon the wretched (Noyes), or every blow, every plague that can render a man miserable (Bernard).]

Fourth Strophe: Job 20:23-28. The end of the wicked according to the divine judgment.

[“The morally indignant speech which threatens punishment, intentionally seeks after rare solemn words, and dark-some tones.” Delitzsch. The partial assonance of עלימו בלתומו may also have had some influence in determining this form, which in this instance at least can scarcely be regarded as plur, on account of the pointed individual application to Job. The rendering of E. V, Good, Lee, Wem, Rod, Elz.: “and shall rain it upon him while he is eating,” is at variance with the form, and misses the striking force of the figure as given above.—E.]

Job 20:24 seq. describe how the divine decree of wrath is historically realized by the introduction of several illustrations, the first being that of a warlike pursuit and wounding [“a highly picturesque description.” Ewald].—If he flee from the iron armor (comp. Job 39:21), a bow of brass ( Psalm 18:35) pierces him through (comp. Judges 5:26). [If he escapes one danger, it is only to fall into another, and from the same source]. The two members of the verse, which are put together asyndetically, are related to each other as antecedent and consequent, as in Job 19:4.

Job 20:25. He draws it out (viz. the arrow, in order to save his life, comp. Judges 3:22). [The Targ. reads מִגִּוָהּ: he (the enemy, or God) draws, and it (the sword) comes out of its sheath; against which Delitzsch objects that גֵו cannot signify vagina. Carey also translates שָׁלַף, “it is drawn,” i.e. the sword of the pursuing enemy, who plunges it into him, and then draws it out again; but this is much less natural, and mars the terrible vividness of the description given of his unavailing struggle with his doom.—E.]—Then it comes forth out of the body; or also “out of the back,” in case גֵּוָה, after the analogy of נהרה, Job 3:4, should be identified with גֵּו. But the difficulty of accomplishing such a manipulation of the weapon scarcely permits this assumption (adopted among the moderns by Dillmann), [“The evildoer is imagined as hit in the back, the arrow consequently as passing out at the front.” Del.], which, moreover, has against it the following member: and the gleaming steel (comes) out of his gall (comp. Job 16:13; and above on Job 20:14 of this ch.). In regard to בָּרָק, lit. “lightning,” here “gleaming steel, metal head” (not a “stream of blood,” as Hahn explains it), comp. Deuteronomy 32:41; Nahum 3:3; Habakkuk 3:11.—Upon him (come) the terrors of death.—The plur. אֵמִים (from אֵימָה, Job 9:34; Job 13:21) could indeed be connected as subject with יַהֲלֹךְ construed ad sensum (Hahn, Delitzsch), [Conant]; but the accents connect יַהֲליְ rather with the second member of the verse, so that some such verb as “come, break upon,” must be supplied with עָלָיו אֵמִים. Equally opposed to the accents, and altogether too difficult is the rendering of Rosenmüller and Hirzel [Schultens, Carey]: “he goes [departs, “he is going!” Carey] terrors upon him,” i.e., while terrors are upon him.

[As Delitzsch suggests, there is somewhat of a play upon words in טָמוּן לִצְפוּנָיו].—A fire which is not blown consumes him, lit. “which was not blown” (לֹא־נֻפָּח, a relative clause, Gesenius, § 143, 1 [§ 121, 3], hence a “fire of God” burning down from heaven (comp. Job 1:16; Job 18:15; Isaiah 33:11 seq.). תְּאָכְלֵהוּ is most simply explained (with Ewald, Hupfeld, Dillmann) [Fürst, Conant], as an alternate form of the Jussive Kal, instead of the more common תֹּאכְלֵהוּ, comp. Ewald, § 253, a. [Gesenius takes it as Piel for תְּאַכְּלֵהוּ, with lengthened vowel in place of Daghesh-forte; Delitzsch as Poel with Hholem shortened to Kamets-Khatuph; Hirzel, Olsh, Green (§ 93, a; § 111, 2, e) as Pual for תְּאֻכְּלֵהוּ, with the rendering: “a fire not blown shall be made to consume them.” In נֻפָח the gender of אֵשׁ is disregarded, the adoption of the masc. in both the verbs בפח and ירע making the personification of the supernatural fire more vivid. See on רוח Job 1:19.—E.]—It must devour that which survives (that which has escaped former judgments; שָׂרִיד as in Job 20:21) in his tent.—יֵרַע is Jussive Kal [to be explained like the preceding Jussives, Job 20:17; Job 20:23] from רעה, “to graze, to feed upon,” the subject here being אֵשׁ used in the masc.; comp. for this rare masc. usage of אֵשׁ, Psalm 104:4; Jeremiah 48:45. Olshausen’s emendation to יֵרָע (Jussive Niph.=“it shall be devoured”) is unnecessary. [E. V, Bernard, Barnes, Carey, etc., render: “It shall fare ill with him that is left,” etc., or “That which is left, etc., shall perish, or be destroyed” (Lee, Wemyss, Elzas, etc.), some deriving the form from רוע, “to fare ill,” others from ירע in the same sense (Mercier, Carey), others from רעע, either Kal (Fürst) or Niph. (Dathe, Lee). The context favors the root רעה.—E.]

Job 20:27. The heavens reveal his iniquity (יֲגלּוּ also properly Jussive like the verbs in Job 20:26; Job 20:28), and the earth riseth up against him (מִתְקוֹמָמָה pausal form for מִתְקוֹמְמָה). Thus the two chief divisions of the creation, which Job had previously ( Job 16:18 seq.) summoned as witnesses in behalf of his innocence, must rather testify the opposite, must thrust him out from themselves as one condemned by God, so that there remains for him as his abode only the gloomy Sheol, the third division of the creation besides heaven and earth; comp. Job 11:8-9; Psalm 135:6; Sirach 24:7-9.

Job 20:28. The increase of his house must depart, flowing forth (lit. “things that flow, or run away,” diffluentia, in apposition to יְבוּל) in the day of His wrath, viz. the divine wrath. Ges, Olsh. [Gr, § 140, 2], etc., explain נִגָּרוֹת as Part. Niph. from גרר with an Aram. formation, defining it to mean opes corrasæ, things which have been scraped or gathered together; but less satisfactorily, for the clause בְּיוֹם אַפּו, at the end of this member of the verse, hardly permits us to look for a second subject, synonymous with יְבוּל. Moreover we must have found that thought expressed rather by נגרותיו = opes ab eo corrasae. As it would seem that after Job 20:27 a return to the wicked man’s possessions and treasures could not properly be looked for, some commentators have indulged in attempted emendations of the passage, all of which touch upon יגל in the first member (Jussive Kal from גלה, “to depart, to wander forth, comp. Proverbs 27:25). Thus Dathe, Stickel, etc., read יָגֹל—“the flood rolls away his house, etc.:” Ewald, יִגַּל—“the revenue of his house must roll itself away (like a torrent;” comp. Amos 5:27): Dillmann finally יִגָּל, Jussive Niphal of גלה—“the produce of his house must become apparent as that which flows away in the day of His wrath.”

Job 20:29. Closing verse, lying outside of the strophic arrangement, like Job 5:27, etc.—This is the portion of the wicked man from Elohim; the lot or “portion” (חֵלֶק, comp. Job 27:13; Job 31:2) assigned to him by Elohim, [אָדָם רָשָׁע, “a rare application of אָדָם, comp. Proverbs 6:12 instead of which אִישׁ is more usual,” Del.].—And the heritage appointed to him by God.—נַחֲלַת אִמְרוֹ, lit. “his heritage of the word,” i.e., his heritage as appointed to him by a word, by a command, a judicial sentence (אֹמֶר in this sense only here; but used similarly nevertheless in Psalm 77:9; Hebrews 3:9. It is possible moreover to take the suffix in אִמְרוֹ as genitive of the object to אֹמֶר [or אֵמֶר], in which case the sense would be: “the heritage of the command concerning him.” In this case however the construction would be a much harsher one. [“חלק and נחלת taken in connection with the יבול of the preceding verse form a striking oxymoron: that his heritage be taken away from him, that is the heritage adjudged to him by God.” Schlottmann].

DOCTRINAL AND ETHICAL
This second discourse of Zophar’s, which is at the same time the last of the utterances directed by him against Job—for in the third act of the colloquy he does not speak—as respects the passionate obstinacy with which it urges the one ever repeated dogma and fundamental axiom of the friends is related to the second discourse of Eliphaz in chapter15, as superlative to positive, and to the second discourse of Bildad, as superlative to comparative. In it the narrow-minded, legal, as well as unfriendly and unjust opposition of the friends to the misunderstood sufferer appears at its height, as was the case with the former discourse of Zophar in its relation to its two predecessors.—Neither does it present any new thoughts in opposition to Job, any more than the immediately preceding discourses of Eliphaz and Bildad. The terrible picture of the judgment of wrath upon the sinner, with the delineation of which, true to the pattern presented by those two discourses, it is principally, and indeed almost exclusively occupied, exhibits scarcely anything that is materially new or original. Only as regards its formal execution does this picture of horror surpass its two predecessors. It excels in its adroit presentation, and in its skilful, and to some extent original treatment of the familiar figures and phraseology of the Chokmah. This descriptive power, which in the effects produced by it proves itself to be not inconsiderable, seems indeed to be wholly subservient to the speaker’s spirit and purpose, which are characterized by hateful suspicion and vehement accusation. This materially weakens the impression which it is calculated to produce. “It is not possible to illustrate the principle that the covetous, unmerciful rich man is torn away from his prosperity by the punishment God decrees for him, more fearfully and more graphically than Zophar does it; and this terrible description is not overdrawn, but true and appropriate—but in opposition to Job it is the extreme of uncharitable-ness which outdoes itself: applied to him the fearful truth becomes a fearful lie. For in Zophar’s mind Job is the godless Prayer of Manasseh, whose rejoicing does not last long, who indeed raises himself towards heaven, but as his own dung, (comp. on Job 20:7) must he perish, and to whom the sin of his unjust gain is become as the poison of the viper in his belly. The arrow of God’s wrath sticks fast in him; and though he draw it out, it has already inflicted on him a deservedly mortal wound! The fire of God which has already begun to consume his possessions, does not rest until even the last remnant in his tent is consumed. The heavens, when in his self-delusion he seeks the defender of his innocence, reveal his guilt, and the earth which he hopes to have as a witness in his favor, rises up as his accuser. Thus mercilessly does Zophar seek to stifle the new trust which Job conceives towards God, and to extinguish the faith which bursts upward from beneath the ashes of the conflict. His method is soul-destroying; he seeks to slay the life which germinates from the feeling of death, instead of strengthening it.” (Delitzsch). Comp. what Brentius says in his straightforward striking way: “Zophar to the end of the chapter puts forth the most correct opinions; but he is at fault in that he falsely distorts them against Job, just as though Job were afflicted for impiety, and asserted his innocence out of hypocrisy, and not out of the faith of the Gospel.”

HOMILETICAL AND PRACTICAL
As regards the homiletic treatment of this discourse, the same may be said in general as of the discourses, related as to their contents, in chapters15,18. The description given of the perishableness of the prosperity of the ungodly, and of their just punishment at the last through the judgment of God, has its objective truth and value for the practical life; but the vehement tone of the representation, and the many unmistakable allusions to Job as the object of the speaker’s unfriendly suspicion, destroy the pure enjoyment of the discourse, and compel us to regard the picture, skilful as it is in itself, with critical caution.

Particular Passages
Job 20:8. Brentius: The state of the ungodly is compared to the most unsubstantial things, to wit, to a dream, and to visions of the night, which, while they are seen, seem to be something, but when the dreamer awakens, there is nothing remaining, as is set forth in Isaiah 29.

Job 20:10. Idem: From this verse we learn whence the poverty, and whence the wealth of children proceeds, viz., from the piety of parents ( Psalm 37:25).—Weimar Bible: The reason why many children suffer great misfortune, and especially poverty, lies often in their own sin, but it also proceeds oftentimes from the wickedness of their parents ( Exodus 20:5). He therefore who would see his children prosperous, let him beware of sin.

Job 20:12 seq. Starke: Sinful pleasure is commonly transformed into pain. When sin is first tasted it is sweet like sugar, but afterwards it bites like an adder ( Proverbs 20:17; Proverbs 23:32; Sirach 21:2 seq.).

Job 20:20 seq. Brentius: As water can never satisfy the dropsical, but the more it is drank, the more it is thirsted for; so riches never satisfy the mind’s lust, for the human mind can be satisfied with no good, save God ( Ecclesiastes 1:8). Hence it comes to pass by God’s righteous decree, that as the avaricious man is discontented with what he has, as well as what he has not, so the ungodly man never has enough, however much property he may possess, because he is without God, in whom all good things are stored. You have an example of this in Alexander the Great, who, not content with the sovereignty of one world, groaned on learning that there were more worlds.

Job 20:27. Idem: Creatures, when they see the impieties and crimes of the ungodly, are silent until God pronounces judgment; but when His judgment is revealed, then all creatures betray the crimes which the ungodly have committed in their presence. In Christ however the sins of all the godly are covered, nay, are absorbed.—Wohlfarth: Nature is leagued against sin! It is an incontrovertible truth which we find here, written thousands of years ago—he who departs from God’s ways contends against heaven and earth, which from the beginning of the ages have been arrayed against sin, as a revolt against God’s sacred ordinances.

21 Chapter 21 

Verses 1-34
B.—JOB: That which experience teaches concerning the prosperity of the ungodly during their life on earth argues not against but for his innocence:
Job 21
1. Introductory appeal to the friends:

Job 21:1-6
1 But Job answered and said:

2 Hear diligently my speech,

and let this be your consolations.

3 Suffer me that I may speak;

and after that I have spoken, mock on.

4 As for me, is my complaint to man?

and if it were Song of Solomon, why should not my spirit be troubled?

5 Mark me, and be astonished,

and lay your hand upon your mouth.

6 Even when I remember I am afraid,

and trembling taketh hold on my flesh.

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

Job 21:7-26
7 Wherefore do the wicked live,

become old, yea, are mighty in power?

8 Their seed is established in their sight with them,

and their offspring before their eyes.

9 Their houses are safe from fear,

neither is the rod of God upon them.

10 Their bull gendereth and faileth not;

their cow calveth, and casteth not her calf.

11 They send forth their little ones like a flock,

and their children dance.

12 They take the timbrel and harp,

and rejoice at the sound of the organ.

13 They spend their days in wealth,

and in a moment go down to the grave.

14 Therefore they say unto God, Depart from us,

for we desire not the knowledge of Thy ways.

15 What is the Almighty that we should serve Him?

and what profit should we have, if we pray unto Him?

16 Lo, their good is not in their hand!

the counsel of the wicked is far from me.

17 How oft is the candle of the wicked put out?

and how oft cometh their destruction upon them?

God distributeth sorrows in His anger.

18 They are as stubble before the wind,

and as chaff that the storm carrieth away.

19 God layeth up His iniquity for His children:

He rewardeth him, and he shall know it.

20 His eyes shall see his destruction,

and he shall drink of the wrath of the Almighty.

21 For what pleasure hath he in his house after him,

when the number of his months is cut off in the midst?

22 Shall any teach God knowledge?

seeing He judgeth those that are high.

23 One dieth in his full strength,

being wholly at ease, and quiet.

24 His breasts are full of milk,

and his bones are moistened with marrow.

25 And another dieth in the bitterness of his soul,

and never eateth with pleasure.

26 They shall lie down alike in the dust.

and the worms shall cover them.

3. Rebuke of the friends because they set forth only one side of that experience, and use it to his prejudice

Job 21:27-34
27 Behold, I know your thoughts,

and the devices which ye wrongfully imagine against me.

28 For ye say, Where is the house of the prince?

and where are the dwelling-places of the wicked?

29 Have ye not asked them that go by the way?

and do ye not know their tokens?—

30 that the wicked is reserved to the day of destruction?

they shall be brought forth to the day of wrath.

31 Who shall declare his way to his face?

and who shall repay him what he hath done?

32 Yet shall he be brought to the grave,

and shall remain in the tomb.

33 The clods of the valley shall be sweet unto him,

and every man shall draw after him,

as there are innumerable before him.

34 How then comfort ye me in vain,

seeing in your answers there remaineth falsehood?

EXEGETICAL AND CRITICAL
1. The obstinacy of the friends, who show neither the desire nor the inclination to solve the mystery of Job’s sufferings in a friendly spirit, and in such a way as would not wound his feelings, drives Job to come out in theoretic opposition to the narrow and external interpretation of the doctrine of retribution advocated by them, and to change his reply from the essentially personal character which it had previously borne into a strict criticism of their doctrine. Having first calmly but bitterly challenged their attention to that which he had to communicate to them ( Job 21:2-6), he urges against them the mysterious fact that often the ungodly revel in superfluity of prosperity to the end of their life, while on the contrary the pious are often throughout their earthly life pursued by misfortune ( Job 21:7-26). In view of a distribution of prosperity and adversity so unequal, and so much at variance with the moral desert of men, it was decidedly unjust, nay malicious and false on the part of the friends to undertake to brand him as a wicked man on account of his misfortune ( Job 21:27-34). The whole discussion which brilliantly demonstrates Job’s superiority over the friends in respect to the stand-point of ethical perception and experience, and which serves to introduce the last turn which the colloquy takes, and which is decisive of his complete victory, is divided into five strophes, of five verses each, the first strophe covering the exordium ( Job 21:2-6), the remaining four constituting the Second Division [the former two of these strophes again being occupied with the fact, the latter two with the argument showing the fact to be irreconcilable with their theory of retribution; Dillm.]; followed by two strophes of four verses each [rebuking the one-sidedness of the friends] constituting the Third Division ( Job 21:27-34.)

2. First Division (and strophe): Exordium: Job 21:2-6. Job announces that he is about to speak of a mysterious and indeed an astounding phenomenon, which demands the entire attention of the friends.

Job 21:2. Hear, I pray, hear my speech! and let this be instead of your consolations—or: “in order that this may supply the place of your consolations, may prove to me a comfort instead of them, seeing that they so poorly accomplish their purpose” (comp. Job 15:11; Job 16:2). [A fine touch of irony: attentive silence would be a much more real comfort than all their ineffectual talk!]

Job 21:3. Suffer me (שָׂאוּנִי, with Kamets before the tone, comp. Jonah 1:12; 1 Kings 20:33; Gesenius § 60 [§ 59] Rem1)—and then will I speak (I, אָֹֽגֹכִי, in contrast with the “you” of the Imper, although without a particularly strong accent); and after that I have spoken, thou mayest mock (תלעיג, concessive, Ewald § 136, e). The demand for a patient hearing of his rebuke, which reminds us somewhat of the saying of Themistocles—“Strike, but hear me!” (Plutarch, Themist. c11), is specifically addressed in the second half to Zophar, whose last discourse must have grieved him particularly, and who in fact after the rejoinder which Job now makes had nothing more to say, and could only leave the mocking assaults on Job to be resumed by his older companions. [So in Job 16:3 Job had singled out Eliphaz in his reply, and again in Job 26:2-4, he singles out Bildad].

Job 21:4. Does my complaint go forth from me in regard to man?i.e. as for me (אָנֹכִי emphatically prefixed, and then resumed again in שׂיחי, Gesen. § 145 [§ 142], 2), is my complaint directed against men? is my complaint (שִׂיחִי as in Job 7:13; Job 9:27; Job 10:1), concerning men, or is it not rather concerning something that has a superhuman cause, something that is decreed by God? That in this last thought lies the tacit antithesis to לְאָדָם is evident from the second member: or why should I not be impatient? lit. “why should my spirit not become short,” comp. Job 6:11; Micah 2:7; Zechariah 11:8; Proverbs 14:29. That which follows gives us to understand more distinctly that it was something quite extraordinary, superhuman, under the burden of which Job groans, and concerning which he has to complain. [The rendering of the last clause found in E. V. Lee, Wemyss, etc.: “And if it were Song of Solomon, why should not my spirit be troubled?” is both less natural, in view of the antecedent probability that וְאִם is cor-related to the ה interrogative, less simple, and less satisfactory in the meaning which it yields. E.].

Job 21:5. Turn ye to me and be astonished, and lay the hand on the mouth,viz.: as being dumb with astonishment, comp. Job 29:9; Job 40:4—וְהָשַׁמּוּ Imper. cons. Hiph. from שָׁמַם (comp. Job 17:8; Job 18:20) [with Pattach for Tsere in pause], obstupescite. According to the reading הֳשַׁמּוּ (Imper. Hoph. of the same verb) [as some regard it even with the punctuation הָשַׁמּוּ = hoshammu] the meaning is not essentially different.

Job 21:6. Verily if I think on it I am confounded (וְנִבְהָלְתִּי apodosis; comp. Job 7:14) and my flesh seizes on horror. In Heb. בְּשָׁרִי is subject; comp. the similar phraseology in Job 18:20. פָּלַּצוּת, from פָּלַץ Job 9:6, means convulsive quaking, terror, as in the New Testament ἐκθαμβεῖσθαι καὶ ἀδημονεῖν ( Mark 14:33). It is to be noted how by these strong expressions the friends are prepared to hear something grave, fearful, astounding, to wit a proposition, founded on experience, which seems to call in question the divine justice, and to the affirmation of which Job accordingly proceeds hesitatingly, and with visible reluctance.

3. Second Division: First Half: The testimony of experience to the fact that the wicked are often, and indeed ordinarily prosperous: Job 21:7-16.

Second Strophe: Job 21:7-11. Why do the wicked live on—instead of dying early, as Zophar had maintained, Job 20:5. The same question is propounded by Jeremiah, Job 12:1 seq.; comp. Psalm 73. Malachi 3:13 seq. Become old, yea, strong in power, or: “are become old (lit. advanced in years, comp. עַתִּיק) and mighty in possessions.” In regard to גָּבַר הַיִל (with accus. of specification) comp. the equivalent phrase הִשְׂגָּה הַיִל, Psalm 73:12; and in regard to חַיִל see above Job 15:29; Job 20:15; Job 20:18.

Job 21:8. Their posterity is establishedנָכוֹן here not—“standing in readiness,” as in Job 12:5; Job 15:23, but “enduring, firmly established, as in ( Psalm 93:2) before them round about them, surrounding them in the closest proximity; this is the meaning of עִמָּם, not: “like themselves” (Rosenm, Umbreit, Sohlottm, Vaih, [Fürst, Noyes] etc.), in behalf of which latter signification to be sure Job 9:26 might be cited; but the parallel expression—“before their eyes”—in the second member, favors rather the former sense. [And their offspring before their eyes. צֶאֱצָאִים, as in Job 5:25—“is exactly expressed by our issue, though perhaps the reduplication rather implies issue’s issue.” Carey]. Job, having been himself so ruthlessly stripped of his children, makes prominent above all else this aspect of the external prosperity of the wicked, that namely which is exhibited in a flourishing posterity, a fine trait of profound psychological truth! [To be noted moreover is the pathetic repetition of the thought in both members of the verse, and its no less pathetic resumption in Job 21:11. This picture of a complete and peaceful household, with its circle of joyous youth fascinates the bereaved father’s heart exceedingly, and he dwells on it with yearning fondness!]

Job 21:9. Their houses [are] peace (שָׁלֹום, the same as בְּשָׁלוֹם; comp. Job 5:24 [where see rem. in favor of the more literal and forcible rendering obtained by not assuming the preposition at all; E.] Isaiah 41:3) without fear. מִפַּחַד, like מִבְּשָדִו Job 19:26; (comp. Job 11:15; Isaiah 22:3) and the rod of Eloah cometh not upon them, i. e. to punish them; comp. שֵׁבֶט in Job 9:34; Job 37:13 [How different from the fate of his own “house!” No such “Terror,” no such “Scourge” as that which had made his a ruin!—E.].

Job 21:10. From the state of the household the description turns to that of the cattle, with the peculiarity that here exceptionally the sing takes the place of the plur, which is used almost throughout to designate the wicked (so again below Job 21:19, and in like manner Job 24:5; Job 24:16 seq.). His bull gendereth and faileth not (Zöckler lit.—“his bull covereth and impregnates”]. שׁוֹר, in itself of common gender, is here indicated as a masc. both by the contrast with פָּרָה in b, and by its predic. עִבַּר, “to cover, to gender” (comp. עָבוּר “produce fruit,” Joshua 5:11-12). The additional strengthening clause וְלֹא יַגְעִל, neque efficit ut ejiciat (semen) indicates that the impregnation is successful. The second member is entirely parallel.—His cow calveth easily (פִּלֵֹט, synon. withהִמְלִיט,מִלֵּט, Isaiah 34:15; Isaiah 66:7) and miscarries not, neque abortum patitur, comp. Genesis 31:38; Exodus 23:26.

Job 21:11. Once more Job recurs to the fairest instance of earthly prosperity, the possession of a flourishing troop of children. On עֲוִילִים comp. above on Job 19:18 [where however the word suggests, as it does not necessarily here, a bad quality in the children themselves; Bernard’s rendering “they send forth their wicked little children,” introduces an incongruous element into the picture, which Job contemplates here as a pleasing and attractive one.—E.] As to שִׁלֵּחַ, “to send forth, to let loose,” see Isaiah 32:20.

Third Strophe: Job 21:12-16. They (the wicked) sing loud with the playing of timbrel and harp; hence with joyous festivity, as in Isaiah 5:12—יִשְׂאוּ (scil. קוֹל) lit. “they raise their voice,” i. e., in loud jubilations or songs of joy; comp. Isaiah 42:11—בְּתוֹף וְכִנּוֹר, used as in Psalm 49:5, 4] of the musical accompaniment; hence, “with, to the timbrel and harp.” On the contrary the reading preferred by the Masora and several Rabbis, כְּתֹף ו׳ would signify “at, during the playing of the timbrel, etc.” (כְּ of the proximate specification of time, as in כָּעֵת [“about the time”], כִּמְעָט, etc.). Concerning עוּגָב, instead of which several MSS. and Ed’s have in Job 30:31עֻגָב, and in Psalm 150:4עֻגָּב, comp. Delitzsch on Genesis 4:21; Winer, Realwörterb. II, 123seq. [“The three musical instruments here mentioned are certainly the most ancient, and are naturally the most simple, and indeed may be regarded as the originals of every species of musical instrument that has since been invented, all which may be reduced to three kinds—string instruments, wind instruments, and instruments of percussion; and the כִּנּוֹרharp, the עוּגָב, pipe, and the תֹּף, tabor, may be considered as the first representatives of each of these species respectively.” Carey, see illustrations in Carey, p 453 seq, and Smith Bib. Dict. under “Harp, Timbrel, and Organ”].

Job 21:13. They spend in prosperity their days.—So according to the K’ri יְכַלּוּ (lit. “they complete, finish,” comp. Job 36:11; Psalm 90:9), while the K’thibh יְבַלּוּ would be, according to Isaiah 65:22 = “they use up, wear out” (usu conterunt) [which is more expressive than the K’ri, signifying not only that they bring their life to an end, but that they use it up, get out of it all the enjoyment that is in it.—E.]. In either case the affirmation is made in direct contradiction to the opposite descriptions of Eliphaz, Bildad, and Zophar, as e. g., Job 15:32; Job 18:14; Job 20:11.—And in a moment (בְּרֶגַע like our “in a trice” [Germ.: “im Nu”], hence quickly, easily, without a struggle) they sink down to Sheol,—they thus enjoy a quick death, free from suffering, having fully enjoyed their life even to the end. The connection does not allow us to understand it of an “evil sudden death,” but rather requires the idea of a euthanasy.—יֵחַתּוּ might in itself be the Imperf. Niph. of חתת: “they are frightened down” [others, e. g., Bernard; “they are crushed, or hurled down”], to which however the Accus. lociשְׁאוֹל is ill suited. More correctly the form is derived from נחת, the Imperf. of which is written either יִנְחַת, or יֵחַת. It may be read here either יֵחָתוּ (for יֵחֲתוּ—so Ewald, Hirzel), or with reduplication of the ת in pause [Dageshforte emphatic, Green, § 24, c] after the Masora; comp. Gesen. Lehrgeb., p45; Ewald, § 93, d.

Job 21:14 seq. And yet they say unto God, “Depart from us,”etc, etc, i. e., notwithstanding their prosperity [“the fut. consec.וַיּאֹמְרוּ does not here denote temporally that which follows upon and from something else, but generally that which is inwardly connected with something else, and even with that which is contradictory, and still occurring at the same time;” Del.], which should constrain them to gratitude towards God, they will know nothing about Him, yea, they account the service of God and prayer to Him as useless. פָּגַע בְּ, precibus adire; comp. Ruth 1:16; Jeremiah 7:16; Jeremiah 27:18.

[“It is the perf. of certainty, which expresses that which is wished as a fact, but with an emotional exclamative accent.” Del.]. In respect to עֵצָח, here in the sense of fundamental maxim, disposition, view of life, comp. Job 5:13; Job 10:3; Job 18:7. Job thus persists decidedly here again in his refusal in any way to renounce God; comp. Job 1:11; Job 2:5. [This strong repudiation by Job of the practical atheism of the wicked is of especial importance to the moral problem of the book.—E.].

4. Second Division: Second Half. Antithetic demonstration of the preceding proposition derived from experience, with reference to the opposite affirmations of the friends, and their possible reproaches.

Fourth Strophe: [The views of the friends in regard to retribution denied both as to the fact and the principle].

Job 21:17 involves a reference to certain expressions which Bildad had used in Job 18 in justification of his doctrine, particularly to his description of the “extinguishing of the light of the wicked” ( Job 18:5), and of the sudden destruction (אֵיד—“prop pressure of suffering” Del.) of the same ( Job 18:12), but only to call in question the correct application of these figures.—How oft does the lamp of the wicked go out, and their destruction break upon them?—In Job’s mind this “how oft” (כַּמָּה, comp. Psalm 78:40) is naturally equivalent to “how rarely;” for he decidedly doubts the general correctness of those affirmations of Bildad Moreover the influence of this interrogative “how oft” extends to the third member of the verse [which accordingly is not to be rendered affirmatively, as in E. V, “God distributed sorrows in His anger”—a rendering which changes the meaning of the entire context, making it an assertion by Job that God does punish the wicked as the friends had taught—whereas on the contrary Job is asking how often was this the case?—E.]: (how often) does He distribute sorrows in His anger? The subject is God (comp. Job 20:23). The particular affirmation of his opponents, to which Job here alludes, is the close of Zophar’s last speech ( Job 20:29), the חֵלֶק of which is distinctly enough echoed here in the יְחַלֵּק. The retrospective reference to this passage would be still more definite if we were to derive חֲבָלִים from חֶבֶל, measuring-line (so the Targ, Ewald, Hirz, Dillmann [Schlott, Renan, Fürst]), and explain it to mean “lots, heritages” (comp. Psalm 16:6). It is more natural, nevertheless, (with the LXX. Vulg, Gesenius, Rosenm. [E. V, Good, Lee, Noyes, Ber, Rod, Elz.], etc., to take the word in its ordinary sense = “sorrows, calamities” (plur. of חֵבֶל). [“The plur. does not occur in that tropical sense (of “lots”), and if it were so intended here, חַבְלֵיהֶם, or חֲבָלִים לָהֶם might at least be expected.” Del.]. Also the translation “snares, gins,” (Stickel, Hahn, Delitzsch) yields a meaning good in itself, and would have, moreover, the special recommendation of furnishing a retrospective reference to Job 8:10-12, the same passage of Bildad’s discourse to which a and b look. The expression—“to distribute snares”—is however altogether too harsh, and the assumption that such an unusual expression is occasioned by the collateral reference to Job 18:10 seq, and to Job 20:29, is altogether too artificial.

Job 21:18 (over which the influence of כַּמָּה continues to extend): How often are they as Straw (chopped straw) [a figure occurring only here: the figure of chaff is more frequent. Del.] before the wind, and as chaff ( Psalm 1:4; Isaiah 17:13) which the whirlwind snatches away? An allusion to Zophar’s description, Job 20:8-9, if not as regards the expressions, still as regards the sense.

Job 21:19. “God lays up his calamity for his (the wicked man’s) children!” (אוֹנוֹ from אָוֶן in the signification “calamity;” comp. Job 11:11; Job 15:35.) [There is possibly a play on the word אונו, which may be rendered either “his wealth,” or “his calamity.”—His treasure is the coming wrath! און also means “iniquity,” and some (E. V, Del, etc.) render it so here. Here, however, the “evil” which is the punishment of “evil” best suits the context.—E.] This is an objection of the opponents, which links itself to similar affirmations by Eliphaz ( Job 5:4) and Zophar ( Job 20:10), and which Job himself here formulates, in order forthwith to refute it: (Rather) let Him recompense it to him (or, in view of the emphasis belonging to the word bearing the principal tone: “to him let Him repay it”) that he may feel it (יָדַע here sentire, to feel, to be sensible of, as in Isaiah 9:8; Hosea 9:7; Ezekiel 25:14). In a manner quite similar the prophets Jeremiah ( Job 31:29 seq) and Ezekiel ( Job 18) controvert the similar doctrine of the vicarious expiation of the guilt of parents by their posterity. [Job’s view is that retribution can be such only when it falls on the offender himself. It may affect others—although Job does not say that himself—it must reach him. E.]

[“The emphasis lies on the signs of the person in עֵינָו and יִשְׁתֶּה May his own eyes see his ruin; may he himself have to drink of the divine wrath.” Del.]

Job 21:21 gives a reason for that which he has just said against that perverted theory by calling attention to the stolid insensibility of the evil-doer, as a consummate egoist, in respect to the interests of his posterity. For what careth he for his house after him: lit. “for what is his concern, his interest (חֵפֶץ here, as in Job 22:3; comp. Isaiah 58:3) in his house after him” (i.e., after his death)? אַחֲרָיו is in close union with בְּבֵיתוֹ (comp. e. g. Genesis 17:19) not with חֶפְּצוֹ. If the number of his months is apportioned to him; or “while [or when] the number, etc.” The whole of this circumstantial clause, which is a partial echo of Job 15:20 (comp. Job 14:5), expresses the thought, that the selfish pleasure-seeking evil-doer is satisfied if only his appointed term of life remains to him unabridged. This general meaning may be maintained whether, in accordance with Proverbs 30:27, we explain חָצַץ to mean: “to allot, to appoint,” thus rendering it as a synonym of חָצָה (Job 40:30 [ Job 41:6]; so Targ, Gesen, Ewald, Dillm.); or, which is less probable, we take it as a denominative from חֵץ, “arrow,” in the sense of “casting lots, disposing of by lot” [from the custom of shaking up arrows for lots—a doubtful sense for the Hebrew] (so Cocceius, Rosenm, Umbreit, Hirzel, etc.); or whether, finally, we assign to the word the meaning of “cutting off, completing” (Gesenius in Thes, Stickel, Delitzsch [E. V. Good, Ber, Noy, Schlott, Con, Rod, Ren, Fürst] etc.)—to which latter interpretation, however, the expression—“the number of his months”—is not so well suited, for a number is not properly cut off. [In any case the addition of E. V, “when the number of his months is cut off in the midst,” is erroneous; for even if we assign to the verb the signification—“cut off”—the meaning of the clause is cutting off at the end, not in the midst. What is the evil-doer’s concern in his house, when he himself is no more? The other meaning given above however—“to apportion”—gives a more vivid representation of his brutal selfishness, his unconcern even for his own flesh and blood, provided he himself have his full share of life and its enjoyments. What careth he for his house after him, if the full number of his own months be meted out to him? E.] The number of חֻצָּצוּ is determined by the subordinate [but nearest] term of the subject, by virtue of an attraction similar to that in Job 15:20 (Gesen. § 148 [§ 145], 1) [Green, § 277].

Fifth Strophe: Job 21:22-26 : [The theory of the friends involves a presumptuous dictation to God of what He should do, seeing that His present dealings with men, and their participation of the common destiny of the grave, furnish no indication of moral character].

Job 21:22. Shall one teach God knowledge. לְאֵל as containing the principal notion is put emphatically first. In respect to the dative construction of verbs of teaching (as in Greek διδάσκειν τινί τι) comp. Ewald, § 283, c.: Seeing He judgeth those that are in heaven: lit: “and He nevertheless judges (וְהוּא, circumstantial clause) the high” [Carey: “dignities.” The LXX read דמים, φόνους]. The “high” are simply the heavenly spirits, the angels as inhabiting the heights of heaven (מְרוֹמִים, comp. Job 16:19; Job 25:2; Job 31:2), not the celestial heights themselves, as Gesenius explains, with a reference to Psalm 78:69, a reference, however, which is probably unsuitable. Still less does it mean “the proud” (Hahn, Olshausen), a signification which רָם by itself, and without qualification never has. This proposition, that God exercises judicial power over the exalted spirits of heaven, Job advances here all the more readily, that the friends had already appealed twice in similar words to the same fact of the absolute holiness and justice of God ( Job 4:18; Job 15:15). They had indeed done this with the intent of supporting their narrow-minded doctrine of retribution, while on the contrary Job, by the same proposition would put their short-sighted theory to the rout, and direct attention to the unfathomable depth and secresy of God’s counsels, and of the principles of His government.

Job 21:23-26 demonstrate this unfathomableness and incomprehensibleness of the divine judgments ( Romans 11:33) by two examples, which are contrasted each with the other ( Job 21:23, Job 21:25 : זֶה־זֶה, “the one—the other”), of one man dying in the fulness of his prosperity, of another who is continually unfortunate, but whom the like death unites with the former, notwithstanding that their moral desert during their life was altogether different, or directly opposite in character. The assumption of many ancient and some modern commentators, as e. g. Hahn, that by the prosperous man described in Job 21:23 seq. a wicked Prayer of Manasseh, and by the unfortunate man described in Job 21:25 a pious man is intended, without qualification, is arbitrary, and hardly corresponds with exactness to the poet’s idea. The tendency of the parallel presented is rather in accordance with Job 21:22, to show, in proof of the mysteriousness of the divine dealings and judgment, that what happens outwardly to men in this life is not necessarily determined by their moral conduct, but that this latter might be, and often enough is directly at variance with the external prosperity.

Job 21:23. The one dies in the fulness of his prosperity; lit. “in bodily prosperity,” in ipsa sua integritate. In respect to עֶצֶם “self” [essence, the very thing] comp. Gesen. § 124 [§ 122], 2, Rem3; and in respect to תֹּם, “integrity in the physical sense, bodily, in general external well being,” comp. the word מְתֹם generally used elsewhere in this sense, Psalm 38:4, 3], 8 7], and also תְּמִימִים, Proverbs 1:12—שַׁלְאֲנָן in the second member, which is not found elsewhere is an alternate form of שַׁאַנָן, “unconcerned,” enlarged by the introduction of a liquid [comp. זלעף from זעף, æstuare, and בלסם, βάλσαμον, from בשׂם; Del.]. According to Rödiger, Olsh, it is possibly just an error in writing for שַׁאֲנָן, the form given above in Job 12:5. שָׁלֵיו stands here for the more frequent defective form שָׁלֵו, Job 20:20; comp. Jeremiah 49:31.

Job 21:24. His troughs are full of milk. Most moderns, following the lead of the Talmudic מַעֲטָן “olive-trough,” as well as the authority of the Targ. and many Rabbis, take עֲטִינִים correctly in the sense of “vessels, troughs” [“milk-pails,” Luther, Wolfsohn, Elzas; “bottles,” Lee; “skins,” Carey (i. e. undressed skins, the abundance of milk making it necessary to use these)], to the rejection of interpretations which are in part singularly at variance, such as “cattle-pastures” (Aben- Ezra, Schult. [Renan, Weymss] etc., “veins” (Fürst), “jugular veins” (Saad.), “sides” (Pesh.) [Noyes, Con.], “bowels” (LXX, Vulg. [“breasts,” Targ, E. V.; “loins,” Rodwell; “sleek skin,” Good. “The assumption that עטיניו must be a part of the body is without satisfactory ground (comp. against it e. g. Job 20:17, and for it Job 20:11); and Schlottm. very correctly observes that in the contrast in connection with the representation of the well-watered marrow one expects a reference to a rich, nutritious drink.” Delitzsch]. The meaning of this member of the verse accordingly reminds us in general of Job 20:17, which description of Zophar’s Job here purposely recalls, in like manner as in “the marrow of the bones,” in b he recalls Job 21:11 of the same discourse. [And the marrow of his bones is well-watered]. In respect to “well-watered,” an agricultural or horticultural metaphor, comp. Isaiah 58:11.

Job 21:25. The other dies with a bitter soul (comp. Job 3:20; Job 7:11; Job 10:1), and has not enjoyed good; lit. “and has not eaten of the good” (or “prosperity,” טוֹבָה as in Job 9:25) with בְּ partitive, as in Psalm 141:4; comp. above Job 7:13 [אָכַל בְּ perhaps like רָאָה ב conveying the idea of enjoyment, as Schlottmann suggests. Not, however, of full enjoyment, but rather tasting of it.—Not as in E. V. “and never eateth with pleasure;” against which lies (1) The customary usage of בְּ partitive after verbs of eating and drinking; (2) The objective meaning of טוֹבָה, which cannot be taken of subjective pleasure.—E].

Job 21:26. Together [or: beside one another] they lie down in the dust (of the grave), and worms cover them.—רִמָּה, decay, worms, as above in Job 17:14. Comp. our proverbial expressions in regard to the equality of the grave, the impartiality of death, etc.
5. Third Division: A rebuke of the friends on account of their one-sided judgment touching the external prosperity of men, a judgment which was only unfavorable as regards Job: Job 21:27-34.

Sixth Strophe: Job 21:27-30.—Behold I know your thoughts [מהשבות, counsels, plans], and the plots (מְזִמּוֹת, sensu malo, as in Proverbs 12:2; Proverbs 14:17; Proverbs 24:8) [“is the name he gives to the delicately developed reasoning with which they attack him”: Delitzsch; the schemes which they invent to wound him, the painful dilemmas into which they would entrap him: E.] with which ye do violence to me: with the intent namely of presenting me at any cost as a sinner. [“By the construction of חמם with על the notion of falling upon and over-powering is indicated.” Schlottm.].

[So Ewald. Del, Dillm. But such a construction seems neither natural nor forcible. The causal rendering: “For ye say, etc.,” is simpler and stronger. It was from just such taunts as the following that Job knew their spirit, and detected their insidious plots against his reputation and his peace. The causal rendering is adopted by E. V. Good, Wem, Noy, Words, Schlott, Con, Rod, Carey, Elzas, etc. E. ]. If, [or, when] ye say: “Where is the house of the tyrant? (נָדִיב, sensu malo, as in Isaiah 13:2, not in the neutral sense, as above in Job 12:21) [a title of honor, similar in use to our nobleman, generosus, for which, in its personal application to Job here, “tyrant” seems too strong a rendering. Neither here, nor in Is. l.c, is such a rendering called for. In this member the prominent idea is station, rank: the moral character of the נדיב is indicated in the following member. E.], and where the tent inhabited by the wicked? lit, “the tent of the habitations of the wicked,’ by which possibly a spacious palatial tent is intended, with several large compartments within it (such as the tents of the Bedouin sheikhs are to this day), which can be recognized from afar by their size. [משׁכנות “is not an externally, but internally multiplying plur.; perhaps the poet by בית intends a palace in the city, and by אהל משׁכנוה a tent among the wandering tribes, rendered prominent by its spaciousness, and the splendor of the establishment” Del.]. It is to be noted moreover how distinct an allusion there is in the question to the repeated descriptions of the destruction of the tent of the wicked by Eliphaz and Bildad ( Job 15:34; Job 18:15; Job 18:21).

Job 21:29. Have ye not inquired then [שְׁאֶלְתֶּם for שְׁאַלתֶּם; see Green, § 119, 2] of those who travel: lit. “the wanderers, passers by, of the way;” comp. Lamentations 1:12;. Psalm 80:13, etc. [“People who have travelled much, and therefore are well acquainted with the stories of human destinies.” Del.]. Andtheir tokens ye will at least not fail to know;i. e. that which they nave to tell of examples of prosperous evil-doers and righteous ones in adversity (they, who have travelled much, who know about other lands and nations!) that you surely will not disregard, controvert, or reject? תְּנַכֵּרוּ, Piel of נכר, expresses here, as in Deuteronomy 32:27 : 1 Samuel 23:7; Jeremiah 19:4, the negative sense of “ignoring, denying,” while occasionally, e. g. in Elihu’s use of it, Job 34:19, it signifies also to “acknowledge” (a meaning elsewhere found in the Hiphil). [So here E. V. Lee, Conant, Ewald, Schlott.—according to which rendering the second member is a continuation of the question begun in the first]. אוֹהוֹת, “tokens,” means here “things worthy of note, remarkable incidents, memorabilia, anecdotes of travel.”

Job 21:30 gives in brief compass the substance and contents of these lessons of travel: That in the day of destruction (אֵיד, as in Job 21:17) the wicked is spared (i. e. is held back from ruin; חשׂךְ as in Job 16:6; Job 33:18), in the day of overflowing wrath they are led away:i. e. beyond the reach of the devastating effect of these outbursts of divine wrath (עֲבָרוֹת as in Job 40:11), so that these can do them no harm. The Hoph. הוּבַל, which is used below in Job 21:32 of being escorted in honor to the grave, expresses here accordingly, in like manner as in Isaiah 55:12, being led away with a protecting escort (as, for example, Lot was conducted out of Sodom). [Noyes gives to the verb here the same application as in Job 21:32, and explains: He is borne to his grave in the day of wrath; i. e. he dies a natural, peaceful death]. The only unusual feature of this construction, which in any case is much to be preferred as a whole to that of Ewald [Rodwell] “on the day when the overflowings of wrath come on” is the לְיוֹם, instead of which we might rather look for בְּיוֹם, “in the day.” It is nevertheless unadvisable, in view of the context, to translate the second member—as e. g. with Dillman [E. V, Con, Carey]—“they are brought on to the day of wrath;” for such a proposition could not possibly, be attributed to the travellers, but at most to the friends; it would thus of necessity follow a very abruptly [and unnaturally]; neither would any essential relief be obtained from a transposition of Job 21:30 and Job 21:29 as suggested by Delitzsch. [Zöckler overlooks, however, the explanation of those (such as Scott, Carey, Conant, Wordsworth, Barnes, etc.) who regard the whole of this verse as expressing, through the travellers of Job 21:29, Job’s own conviction that the wicked are reserved for future retribution, that they are led forth to a day of wrath hereafter; that accordingly present exemption from the penalty of sin proves nothing as to a man’s real character. Such an explanation, however, is to be rejected for the following reasons: (1) It is at variance with the drift of the book’s argument. (2) It is inconceivable, if Job held so clearly and firmly to the doctrine of future retribution, as this view of the passage before us would imply, that he did not make more use of it in his discussions. (3) It is inconsistent with the connection (a) Why should he produce this view here as a foreign importation? Why should he rest it on experience? Observe that the proposition—the wicked are spared in times of calamity is a deduction from experience, for the truth of which Job might well appeal to the testimony of those who by much observation and experience could testify to the fact. But surely the doctrine of a future retribution must rest on other authority—the witness of conscience, the testimony of a divine Revelation, the consensus of the wise and holy (not merely of the עוֹבְרֵי דֶרֶךְ) in all ages and lands. (b) It is inconceivable that Job having carried his hearers forward to the retribution of the Hereafter as the solution of the mystery of the present should proceed to speak (as he does in the verses immediately following) of the present prosperity and pomp of the wicked, and of the continuance of the same to and upon the grave, in the same strain as before. Especially does the conclusion reached in Job 21:33 seem strange and unsuitable, if we suppose the sublime truth of a full retribution to be declared in Job 21:30—E.]

Seventh Strophe: Job 21:31-34. Who to His face will declare His way? and hath He done aught—who will requite it to Him? This inquiry evidently proceeds not from the travellers, whose utterance has already come to an end in Job 21:30, but from Job himself. Moreover it concerns not the sinner, but God, the unsearchably wise and mighty disposer of men’s destinies, whose name is not mentioned from reverential awe. So correctly Aben- Ezra, Ewald, Hirzel, Heiligst, Dillm. Regarded as the continuation of the discourse of the travellers (as it is taken by the majority of commentators) [so Del, Schlott, Renan, Scott, Good, Lee, Bernard, Rod, Words, Elzas, Merx], the verse must naturally be referred to the wicked Prayer of Manasseh, characterizing his unscrupulous arbitrary conduct, which no one ventures to hinder or punish. But for this view the expression מִי יְשַׁלֶּס־לוֹ, “who will requite it to him?” would be much too strong. Moreover a sentiment of such a reflective cast would be strange in the mouth of the travellers from whom we should expect directly only a statement of fact (אוֹתוֹת Job 21:29). [Referred to God the meaning would be: Who will challenge the divine conduct? He renders no account of His actions. His reasons are inscrutable; and however much His dealings with men seem to contradict our notions of justice, our only recourse is silence and submission. But against this interpretation it may be urged: (1) It requires too many abrupt changes of subject. Thus we should have for subject in Job 21:30 the wicked Prayer of Manasseh, in Job 21:31 God, in Job 21:32 the wicked again, and this while in Job 21:31 and Job 21:32 the subject is indicated only by personal pronouns. It is highly improbable that וְהוּא in Job 21:31 b, and וְהוּא in Job 21:32 a are used of different subjects. (2) The expressions are unsuitable to the thought attributed to them, especially the clause מִי יְשַלֶּס־לוֹ, which, as Delitzsch argues, used of man in relation to God, has no suitable meaning. On the other hand the application to the wicked gives a smooth connection, at the same time that the expressions are entirely appropriate to describe his career of lawless impunity. The והוא of Job 21:32 moreover acquires by this application its proper emphasis (see on the verse). To the objection made above—that a moral reflection of the sort would be inappropriate in the mouth of travellers, it may be replied that it is not properly a reflection, but a statement of fact, the fact, namely, of the evildoer’s exemption from responsibility and punishment. On the contrary, so far from being called to account, or properly punished, he escapes in the day of calamity ( Job 21:30), he defies the world ( Job 21:31), and is buried with honor ( Job 21:32). Carey thinks that Job here “makes evident allusion to a custom that prevailed among the ancient Egyptians, whose law allowed any one to bring an accusation against a deceased person previously to his interment (and even kings themselves were not exempted from this death judgment); if the accusation was fully proved, and the deceased was convicted of having led a bad life, he was obliged to be placed in his own house, and was debarred the customary rites of interment, even though the tomb had been prepared for him.” Less simple and probable than the explanation given above. E.]

[“Like משׁכנות above, קברות is also an amplificative plural.” Del. It would thus mean “a splendid tomb”]. And on a monument he (still) keeps watch: as one immortalized by a statue, or a stone monument. This is not to be specially understood in accordance with the Egyptian custom (in that case the reference here being to pyramids; comp. on Job 3:14), but in accordance with a custom, still prevalent in the East, specially among the Bedouin Arabs, of building large grave-mounds, or a domed structure towering above the grave (קֻבָּה) in memory of the honored dead. In such a lofty monument the dead man keeps watch, as it were, over his own resting-place, without its being necessary to suppose that he was particularly represented by a statue, or a picture on the wall (like those in Egyptian vaults, to which Schlottm. refers here by way of comparison). [“Possibly there is also here some allusion to inscriptions warning off those who would desecrate the tomb, similar to those found on the sarcophagus of Eschmunazar, king of Sidon.” Renan]. This explanation is in striking harmony not only with well-known customs of the east, but also with the etymologically established signification of גַּדִּישׁ = heap, tumulus, monumentum (comp. גַּל, Genesis 31:46 seq.). It agrees not less with that which was previously spoken by Bildad to precisely the opposite effect in respect to the memory of the evil-doer after his death in Job 18:17, where the latter presupposes the complete extinction of the name of the ungodly, whereas Job on the contrary makes the same not only not to sleep the sleep of death, but rather to watch, as though he continued to live. [And Noyes accordingly renders: “Yea, he still survives upon his tomb. He enjoys as it were a second life upon his tomb, in the honors paid to his memory, his splendid monument, and the fame he leaves behind him.”]. The more striking the above points of agreement, the less necessary is it to fatigue ourselves in company with the ancient versions and Böttcher (Proben, etc., p22) in finding how גַּדִּישׁ could be taken in the sense of “heaps of sheaves,” and still obtain a sentiment suited to the context.[FN1] Equally unnecessary is it (with Böttcher de infer, p40, [Conant], Hahn, Rödiger, etc.) to take ישקר impersonally; “watch is held over his grave-mound, etc.” a rendering with which the suffix-less גַּדִּישׁ (not גְּדִישׁוֹ) would agree but indifferently. [“Moreover,” says Delitzsch, “the placing of guards of honor by graves is an assumed, but not proved, custom of antiquity.” The rendering of E. V. “and shall remain in the tomb,” is feeble as well as incorrect.].

Job 21:33. Soft lie upon him the clods [or sods] of the valley ( Job 38:38). Lit, “sweet are to him the clods of the valley,” those, namely, beneath which he rests. Valleys are particularly desired in the East as places of burial; witness the valleys around Jerusalem, abounding as they do in graves. The favorite custom of the Arabs of burying their distinguished dead on eminences, is accordingly not referred to here (comp. Del. on Job 21:32). [“These words also seem to suppose that the person who is buried may partake, in some respects, of the prosperous state of the tomb which contains him. Such an idea seems to have been indulged by Sultan Amurath the Great, who died in1450, [and who in the suburbs of Prusa] ‘now lieth in a chappell without any roofe, his grave nothing differing from the manner of the common Turks; which, they say, he commanded to be done, in his last will, that the mercie and blessing of God (as he termed it) might come unto him by the shining of the sunne and moone, and falling of the raine and dew of heaven upon his grave.’ Knolles’Hist. of the Turks, p332.” Noyes]. And after him draws (יִמְשֹׁךְ intransitive as in Judges 4:6) all the world:viz. by imitating his example, by entering on the same path of a life spent in earthly enjoyment and luxury, which Hebrews, and an unnumbered multitude of others before him (as the third member says) had already trod. Thus rendered the sentence undoubtedly expresses an exaggeration; in the כָל־אָדָם there lies an unjust accusation of misanthropic bitterness against the great mass of men. [For a somewhat similar misanthropic, or at least cynical bitterness, comp. what Bildad says in Job 8:19.] This same characteristic however corresponds perfectly to the exasperated and embittered temper of Job; whereas on the contrary to interpret “all the world draws after him” of a large funeral procession (Vaih, [Wemyss, Carey] etc.), yields when compared with32a an inappropriate tautology, and to refer it to those who follow after him through sharing the same fate of death and burial (Delitzsch [Noyes]) seems altogether too vapid in the present connection.

Job 21:34. Conclusion: with a reference to Job 21:27. How then (וְאֵיךְ, quomodo ergo, stronger than the simple אֵיךְ) can you comfort me so vainly (comp Job 9:29)? Of your replies there remains (over nothing but) falsehood! Lit. “and as for your replies (absolute case, Ewald, § 309, b)—there remaineth over falsehood.”—מָעַֹל, scil. בָּאֱלֹהִים, “a perfidious disposition towards God” (comp. Joshua 22:22), and for that same reason also towards one’s neighbor. By this is intended the same intriguing, malicious, deceitful eagerness to suspect and to slander, with which in Job 21:27 he had reproached his opponents.

DOCTRINAL AND ETHICAL
1. The significance of this discourse of Job’s in respect to the progress of the colloquy lies in the fact that it marks the transition from the predominantly personal treatment of the problem, which has thus far obtained on the part both of the friends and of Job to a discussion dealing more immediately with the subject-matter, and for that reason more calm, less passionate in its tone, and more directly preparing the way for the solution. The venomous accusations of the friends, (which in the immediately preceding discourse of Zophar had reached the climax of bluntness and odiousness), do not indeed cease from this point on. Just as little does the tone of bitterness disappear from Job’s replies, which on the contrary at the beginning and close of the present discourse exhibits itself in a manner decidedly marked (in Job 21:2-3; which contain sarcastic allusions to the empty “consolations of the friends”; in Job 21:34, with its reproach of falsehood and unfaithfulness). From this point on however we find, along with these personalities, a tendency, characterized by an ever increasing objectivity, to consider calmly the question of fact involved in the matter in controversy; the result indeed being that Job’s superiority over his opponents as regards their respective points of view becomes more and more obvious. In his former discourse he had discussed only occasionally and incidentally their favorite doctrine concerning the horrible end of the wicked; and in what he had said he had exhibited so little prudence that he had appeared as one who presumptuously challenged the divine righteousness, and had thus only confirmed the friends’ evil opinion of his moral character (see Job 9:22-24; Job 10:3; Job 12:6). Now, however, he proceeds to discuss the question in controversy calmly and thoroughly, opposing to their proposition, that the life of the ungodly must infallibly end in misery, the fact, which experience establishes that it is quite commonly the case that the prosperity of the wicked lasts until their death, while on the contrary the pious are pursued with all sorts of calamities to the grave. In respect to the reflection of an apparent injustice which this experience seems to cast on God, the author of so unequal a distribution of human destinies, Job this time expresses himself with discreet awe and reserve. Instead of assuming the tone of a presumptuous blasphemer, and accusing God of injustice, or tyrannical severity, he treats the contradiction between prosperity and virtue, as it so often exhibits itself in this earthly life, as a dark enigma, not to be solved by human wisdom. And instead of holding up this antagonism before his opponents with frivolous satisfaction or exulting arrogance, he exhibits whenever he approaches the subject deep perplexity and painful agitation ( Job 21:5-6), and in the latter part of the description he even points out the mystery which surrounds the phenomenon under consideration as a disciplinary trial for human knowledge, constraining to reverential submission beneath the inscrutable ways of God ( Job 21:22; Job 21:31, according to the more correct explanation: see above on the passages). In short, he discourses concerning this mystery as an earnest thinker, resolutely maintaining his religious integrity, and putting the counsel of the ungodly far from him ( Job 21:16); and this calm, earnest, dignified treatment accounts for his victory over his opponents, who as may be seen from the following, which is the last stage of the colloquy, are constrained to acknowledge his affirmations in respect to the disproportion between prosperity and moral worthiness in this life as being in great part true, and thus to make a beginning toward a complete surrender.

2. Notwithstanding this undeniable superiority over his opponents, which Job here already exhibits, his argument presents certain vulnerable points, which expose him to further attacks from them. For in so far as, with manifest one-sidedness, it completely ignores the instances, which occur frequently enough, of a righteous apportionment of men’s destinies, and exhibits the instances of the opposite fact, by a process of abstract generalization, as alone of actual occurrence, it does injustice on the one side to the friends, who are thereby indirectly classified with the wicked who are unworthy of their prosperity; while on the other side it becomes an arraignment of God, who is described as though he gave no proof of a really righteous retribution, but rather decreed continually examples of the contrary. Indeed in one instance, ( Job 21:19-21) the speaker seems to be guilty even of formally teaching God, in that he here maintains (in opposition to a familiar application of the theory of retribution set forth in the Law, Exodus 20:5; Deuteronomy 24:16, an application controverted also by Jeremiah and Ezekiel), that God punishes with justice only where He exacts expiation of the evil-doer himself, and not of his children after him. The consequence that God does not punish where He ought to punish, is but a short remove from this proposition, which is accordingly easily liable to the reproach of speaking unbecomingly of God. The judgment of Job accordingly in the present discourse concerning God and His dealings with men’s destinies is the less pure and correct in so far as it in no wise distinguishes between the God of the present, and the God of the future, as we find him doing in Job 19:25 seq. For this reason, and because the sufferer begins anew to yield to the pressure of his outward and inward sufferings, the hope of a blessed future in the life beyond, which had previously irradiated his misery, is completely obscured.

3. Notwithstanding this partial obscuration of his spiritual horizon, Job in the discourse before us utters much that is beautiful, profoundly true, and heart-stirring. The first discourse pronounced by Job after the inspired pæan of hope in Job 19:25 seq, there may be discerned in it a certain hallowing influence thence proceeding, which justifies in a measure the remark of Sanctius on that passage: “From this point on to the end of the book Job is not the same is he has been heretofore.” His description of the success and abounding prosperity of the ungodly, by its many points of contact with similar moral pictures, such as Psalm 37; Psalm 73; Jeremiah 12:1 seq.; Habakkuk 1:13 seq.; Ecclesiastes 7, etc., commends itself as being perfectly true, and derived from life. Especially does the circumstance that in his observation of the prosperity of the wicked he shows himself continually inclined to restrain himself within the bounds of modesty, and the limitations prescribed by the contemplation of the unsearchable operations of God, give him an indisputable advantage over the description of his opponents (and especially of his immediate predecessor Zophar), which is one-sided in the opposite direction, and for that very reason less true. “The speeches of Zophar and of Job are both true and false,—both one-sided, and therefore mutually supplementary. If, however, we consider further, that Job is not able to deny the occurrence of such examples of punishment, such revelations of the retributive justice of God, as those which Zophar represents as occurring regularly and without exception; that, however, on the other hand, exceptional instances undeniably do exist, and the friends are obliged to be blind to them, because otherwise the whole structure of their opposition would fall in,—it is manifest that Job is nearer to the truth than Zophar” (Delitzsch i. p425).

HOMILETICAL AND PRACTICAL
Job 21:6. Zeyss: Because reason cannot comprehend the mystery of affliction, and why God often deals so severely with His children, it comes to pass that even in pious hearts mournful thoughts frequently spring up, and they tremble in their great sorrow; Psalm 37:1; Psalm 73:12; Jeremiah 12:1, etc.—v. Gerlach: Doubts touching the rectitude of God’s government of the world, have in them that which makes our inmost feelings quiver; the thought makes all the foundations of human existence quake.

Job 21:7 seq. Seb. Schmidt: The happiness of the ungodly is described; and it is shown that they are happy (1) in themselves

Job 21:7; (2) in their children

Job 21:8; (3) in their houses

Job 21:9; (4) in their cattle

Job 21:10; (5) in their flocks

Job 21:11; (6) in a life which is joyous and merry

Job 21:12; (7) in a death which at the last is not sad

Job 21:13. Wohlfarth: What must we bear in mind, in order that we may not err as to God and virtue, when we see the ungodly prosperous, the godly afflicted? If Job recoiled from such a sight, who can blame him, a sufferer sorely tried, and with but imperfect knowledge of God? But a Christian can and will guard himself against such doubts; for he knows that according to God’s sovereign decree outward prosperity has often no relation to a man’s moral worth; that the good things of this world will not long make man happy, and that without a peaceful conscience happiness in this earth is impossible; that frequently the earthly prosperity which the wicked enjoy is the means of their punishment; that the place of retribution is not yet in this world; and that God, whose counsels we cannot penetrate, will notwithstanding assuredly compensate pious sufferers for their earthly losses.

Job 21:22 seq. Starke: In holy fear we should wonder at God’s judgments; but we should by no means sit in judgment upon them, nor inquire after the reason of His conduct; Isaiah 45:9. v. Gerlach: The righteous and the ungodly have both their various destinies, but these have nothing to do with their position before God; there lies another mystery behind which our short-sighted speeches and thoughts cannot unveil.

Job 21:27 seq. Starke (after Osiander and the Tübingen Bible): The ungodly are often highly exalted in order that afterwards their fall may be so much the greater. Although in this world, occupying high places, they do evil without terror, and are punished by nobody, there will come nevertheless a day of judgment, when their wickedness will be brought to view, and before all the world they will be put to shame.

Footnotes: 

FN#1 - Witness the following curious effort of Bernard: “[Honored] as when he watched over his corn-shocks. Just as in his life-time people were obliged (through their fear of him) to salute him humbly, when they passed before him as he stood watching over his shocks of corn, that no poor man might glean an ear, so must they testify their respect to his body when carried to the grave.”

22 Chapter 22 

Verses 1-30
THIRD SERIES OF CONTROVERSIAL DISCOURSES
THE ENTANGLEMENT REACHING ITS EXTREME POINT

Job 22-28
I. Eliphaz and Job: Chapter22–24
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:
Job 22:1-20
1. The charge made openly that Job is a great sinner

Job 22:1-10
1 Then Eliphaz the Temanite answered and said:

2 Can a man be profitable unto God,

as he that is wise may be profitable unto himself?

3 Is it any pleasure to the Almighty that thou art righteous?

or is it gain to Him that thou makest thy ways perfect?

4 Will He reprove thee for fear of thee?

will He enter with thee unto judgment?

5 Is not thy wickedness great?

and thine iniquities infinite?

6 For thou hast taken a pledge from thy brother for nought,

and stripped the naked of their clothing.

7 Thou hast not given water to the weary to drink,

and thou hast withholden bread from the hungry.

8 But as for the mighty Prayer of Manasseh, he had the earth:

and the honorable man dwelt in it.

9 Thou hast sent widows away empty,

and the arms of the fatherless have been broken.

10 Therefore snares are round about thee,

and sudden fear troubleth thee.

2. Earnest warning not to incur yet severer punishments:

Job 22:11-20
11 Or darkness, that thou canst not see;

and abundance of waters cover thee.

12 Is not God in the height of heaven?

and behold the height of the stars, how high they are!

13 And thou sayest, How doth God know?

can He judge through the dark cloud?

14 Thick clouds are a covering to Him, that He seeth not;

and He walketh in the circuit of heaven.

15 Hast thou marked the old way,

which wicked men have trodden?

16 Which were cut down out of time,

whose foundation was overflown with a flood;

17 which said unto God, Depart from us:

and what can the Almighty do for them?

18 Yet He filled their houses with good things:

but the counsel of the wicked is far from me

19 The righteous see it, and are glad

and the innocent laugh them to scorn:

20 “Whereas our substance is not cut down,

but the remnant of them the fire consumeth.”

3. Admonition to repent, accompanied by the announcement of the certain restoration of his prosperity to him when penitent:

Job 22:21-30
21 Acquaint now thyself with Him, and be at peace:

thereby good shall come unto thee.

22 Receive, I pray thee, the law from His mouth,

and lay up His words in thine heart.

23 If thou return to the Almighty, thou shalt be built up,

thou shalt put away iniquity far from thy tabernacles.

24 Then shalt thou lay up gold as dust,

and the gold of Ophir as the stones of the brooks.

25 Yea, the Almighty shall be thy defence,

and thou shalt have plenty of silver.

26 For then shalt thou have thy delight in the Almighty,

and shalt lift up thy face unto God.

27 Thou shalt make thy prayer unto Him, and He shall hear thee,

and thou shalt pay thy vows.

28 Thou shalt also decree a thing, and it shall be established unto thee:

and the light shall shine upon thy ways.

29 When men are cast down, then thou shalt say, There is lifting up;

and He shall save the humble person.

30 He shall deliver the island of the innocent;

and it is delivered by the pureness of thine hands.

EXEGETICAL AND CRITICAL
1. Without controverting Job’s position in Job 21, that the present life furnishes numerous examples of the prosperity of the ungodly, and of calamity to the pious, but at the same time without abandoning in the slightest degree his former argument in favor of an external doctrine of retribution, Eliphaz adheres to his assumption that the cause of Job’s calamities and misery could lie only in sins of a grievous character ( Job 22:2-10), with which he now reproaches him particularly and in detail ( Job 22:6-9),—sins of arrogance, of cruelty, and of injustice towards his neighbor. Then follows an earnest warning against pursuing any further his unholy thoughts and speeches, as otherwise his final doom, like that of all the wicked from the earliest times must be a terrible one ( Job 22:11-20)—a position indeed which Job also might urge to prove the alleged injustice of God’s treatment of him. To this sharp warning succeeds a conciliatory invitation to repent and to return to God, and to enter into possession of the blessings promised by God to the penitent, the whole discourse having a conclusion similar to that of the first discourse of Eliphaz ( Job 22:21-30). This third and last discourse of Eliphaz falls into three divisions, exactly equal in length, and each of these embraces two strophes substantially equal in length, consisting of five verses each (the first, however, only of four).

2. First Division, or Double Strophe: the accusation: Job 22:2-10.

First Strophe: [The use of עַל in the second member, instead of לְ as in the first, is one of the Aramaisms, “which poetry gladly adopts” (Del.). Comp. Psalm 16:6].

Job 22:3. Is it an advantage to the Almighty, if thou art righteous?חֵפֶץ [lit. “pleasure”] means here, as the parallel בֶּצַעַ in the second member shows, “interest, gain, advantage,” as in Job 21:21. Or a gain, if thou behavest blamelessly? lit. “if thou makest thy ways blameless” [or “perfect”] (תַּתֵּם, imperf. Hiph. of תמם, with the [Aramizing] doubling of the first radical; comp. Gesen. § 66, Rem8), si integras facias vias tuas. The meaning of the whole question is: God gets no profit from men’s righteousness; consequently the motives which determine him to inflict sufferings on men are neither selfish, nor arbitrary.

[Hirzel’s explanation is the one adopted also by Bernard, Wemyss, Carey, Renan, Rodwell, Elzas]. The meaning: “godly fear, piety” is all the more firmly established for ירעה by the fact that Eliphaz has already used this same word twice in this emphatic sense: Job 4:6 and Job 15:4 [“a genuine Eliphazian word, in accordance with the poet’s method of assigning favorite words and habits to his speakers.” Ewald].

Job 22:5. The conclusion, expressed in the interrogative form, like the preceding propositions in the syllogism. Is not thy wickedness great, and no end of thy transgressions?—Thus strongly does Eliphaz accuse Job here; for, entangled in legalism, he thinks that if the impossibility that God should cause the innocent to suffer be once for all firmly held, then, from the severity of the sufferings inflicted on any one, we may argue the greatness of the transgressions which are thus punished,—a piece of bad logic, seeing that it entirely overlooks the intermediate possibility which lies between those two extremes, that God may inflict suffering on such as are friends indeed, but not yet perfected in their piety, with a view to their trial or purification.

Second Strophe: Job 22:6-10. Enumeration of a series of sins, which, seeing that they are ordinarily associated with riches and power, must constitute, in the opinion of the speaker, the probable reason why Job, who was once rich and honored, had fallen so low, and been made to suffer the Divine chastisement.

Job 22:6. For thou didst distrain thy brethren without cause—i.e., without being in thy superfluity under any necessity of doing so (Hirzel). The brethren are naturally the next of kin, fellow-clansmen, not specially brethren in the more literal sense. If instead of אַחֶיךָ we should with many MSS. and Editions (so also Bähr and Delitzsch) read אָחִיךָ, this singular form, “thy brother,” would nevertheless require to be understood as a collective, as the second member shows. And the clothes of the naked thou didst strip off.—By עֲרוּמִּים we are to understand, of course, not those who are absolutely naked, but those who are scantily clothed, the half-naked poor, as in Isaiah 20:2; John 21:7; James 2:15 (comp. also Seneca, De Benefeciis, v13: si quis male vestitutum et pannosum videt, nudum se vidisse dicit). To strip such “naked” ones by distraint of their last piece of apparel is forbidden not only by the law of Moses ( Exodus 22:25 seq.; Deuteronomy 24:6; Deuteronomy 24:10 seq.), but also by the sentiment of universal humanity. The same may be said of the proofs of cruelty enumerated in the following verse [ Job 22:7 : Thou gavest no water to the fainting to drink, and thou didst refuse bread to the hungry]; comp. Isaiah 58:10, and for the opposite course Matthew 10:42.

Job 22:8. And the man of the fist (absolute case)—his was the land, and the honored one was to dwell therein!—That is to say, according to the insolent, selfish, grasping views and principles which Eliphaz imputes to Job. The “man of the arm,” or “of the fist” (אִישׁ זְרוֹעַ), i.e., the powerful and violent Prayer of Manasseh, as well as “the honored man” (נְשׂוּא פָנִים, as in Isaiah 3:3; Isaiah 9:14), is none other than Job himself, the proud, rich Emir, who, as Eliphaz maliciously conjectures, had driven away many of the poor and helpless from house and home, in order to seize upon the land far and wide for himself. According to the assumption that both expressions referred to another than Job, whom the latter had favored in his course of self-aggrandizement (Rosenmüller, Umbreit, Hahn [Noyes, Wemyss, Renan, Elzas—who translates: “As if the land belonged to the man of power alone; as if only the man of rank may dwell therein”]), the strong sense of the passage is needlessly weakened. That Job is not immediately addressed here, as in the verse just preceding, and again in the verse following, is to be explained by the vivid objectivizing tendency of the description.

Job 22:9. Widows thou didst send away empty—when they came to thee as suppliants; and the arms of the orphans were broken—in consequence, namely, of the treatment which such needy and helpless ones were wont to receive from thee and those like thee. The discourse here assumes the objective generalizing tone, for the reason that Eliphaz is sensible that the concrete proofs of the charge which he would be able to produce out of Job’s former history would be all too few! The “arms of the orphans” is a figurative expression describing not their appeal for help, but all their powers and rights, all upon which they could depend for support. The same phrase—דכא זרעות—occurs also in Psalm 37:17; Ezekiel 30:22. For the “arms” as the symbol of strength, power, comp. Job 40:9; Psalm 77:16, 15]; 83:9 8].

[“To be noted is the frequent paronomasia of פח and פחר.” Schlott.].

3. Second Division, or Double Strophe: the warning. If Job should presumptuously cast doubt on the Divine righteousness, and thereby make himself partaker of the sins of those in the primeval world who insolently denied God, he would draw down on himself the Divine judgment which had been ordained for those guilty of such wickedness, and which would without fail overtake them, however long and securely they might seem to enjoy their prosperity: Job 22:11-20.

Third Strophe: Job 22:11-15. Or seest thou not the darkness, and the flood of waters, which covereth thee?—That Isaiah, dost thou not then perceive in what destruction thou art already involved, and that in punishment for thy sins? “Darkness” and the “flood of waters” (the multitudinous heaving of waters, שִׁפְעָה as in Isaiah 60:6) are here, as also in Job 27:20, a figure not of the sins of Job (Hahn), but of the night of suffering and of the deep misery, which, as Eliphaz thinks, had come upon him in consequence of his sins. תְּכַסֶּךָּ is a relative clause, and logically belongs also to חשֶׁךְ; comp. Isaiah 60:2. In mentioning darkness and a flood as bursting on Job, he has reference to the catastrophe of the deluge, which in the following verses he proceeds to hold up as a warning picture of terror ( Job 22:16). The whole verse forms a suitable transition from the accusation in the preceding section to the warning which now follows. [By the majority of versions and commentators Job 22:11 is joined immediately to the verse preceding, as its continuation. There is certainly a close connection between the two. But that Zöckler (after Dillmann) is correct in regarding Job 22:11 as transitional to what follows, and so introducing the next strophe, is favored both by the use of the disjunctive אוֹ rather than וְ, and by the evident anticipation of Job 22:16 in the שִׁפְעַת־מַיִם. This view requires the construction of חשֶׁךְ as the object of לֹא תִרְאֶה: “seest thou not the darkness?” (Ewald, Schlottm, Dillm, Delitzsch), rather than as an independent subject, followed by a relative clause: “darkness, that, thou canst not see” (E. V, Umbreit, Noyes, Con, Lee, Renan, Rodwell, etc.).—E.]

Job 22:12. Is not Eloah the height of heaven?i.e. the heaven-high, infinitely exalted One (comp. Job 11:8; [in view of which passage, says Schlottmann, the construction of גבה שמים as Accus. loci: “in the height of heaven,” is less probable than the construction, as predicate]).—And see now the head of the stars [i.e. the highest of the stars, כּוֹכָבִיםgen. partitivus) how high they are!—כִּי “how,” or also “that,” as in Genesis 49:15; 1 Samuel 14:29. The plural רָמוּ [by attraction] as in Job 21:21; comp. Ewald, § 317, c. The whole verse, in this reference to the Divine greatness and exaltation, beginning as a question, and passing over into a challenge, has for its object the vindication of Him who is above the world, and above Prayer of Manasseh, against every thought which would limit His knowledge, or cast any suspicion on the perfect justice of His ways.

Job 22:13 seq. The doubt expressed by Job touching the justice of God in administering the affairs of the world is here interpreted by Eliphaz as a denial that God has any knowledge of earthly things, or feels any special concern in what happens to men. He therefore reproaches him with holding that erroneous, and almost atheistical conception of the Deity, which has since been advanced by the Epicureans (see e.g. Lucretius III:640 seq.), and more recently by the English Deists. [“Eliphaz here attributes to Job, who in Job 21:22 had appealed to the exaltation of God in opposition to the friends, a complete misconception of the truth, and thus skilfully turns against Job himself the weapon which the latter had just sought to wrest from him.” Schlottmann]. And so thou thinkest (literally “sayest”) what knows God? (or: what should God know?) will He judge through (בְּעַד as in Genesis 26:8; Joel 2:9) the darkness of the clouds?—i.e. judge us men on this lower earth, from which Hebrews, covered by the clouds, is wholly separated and shut off.

Job 22:14 continues this symbolical description of this total separation of God from the world: Clouds are a covering to Him, so that He sees not (comp. Lamentations 3:44), and He walks upon the vault (or “circle,” Proverbs 8:27; Isaiah 40:22) of the heaven—not therefore on this earthly world, which is too small and insignificant for Him. Similar expressions of unbelief touching God’s special concern for the affairs of earth may be found e.g. in Psalm 73:11; Psalm 94:7; Isaiah 29:15; Ezekiel 8:12.

Job 22:15. Wilt thou keep in the path of the old world? (שָׁמַר, to observe, follow, as in Psalm 18:22 [not “hast thou marked”? E. V. against which is the fut. תִּשְׁמור, and the connection] and אֹרַח עֹולָם, as in Jeremiah 6:16; Jeremiah 18:15), which the men of wickedness trod?i.e. insolent, ungodly and wicked men, as they are described in the following verses, both as to their arrogant deeds, and their righteous punishment. The reference to the race of men immediately preceding the Noachian deluge (the ἀρχαῖος κὀσμος of 2 Peter 2:5) is evident enough.

Fourth Strophe: Job 22:16-20. Description of the destruction of those ungodly men as a divine judgment overtaking them after a season of prosperity, together with an application to the controversy suggested by Job’s case in respect to the doctrine of retribution.

[The asterisk in the Hebrew Bible marks the verse as the middle of the book, there being537 verses before, and the same number after this mark] Who were swept off (קֻּמְּטוּ, lit. “were seized” comp. above on Job 16:8) [Bernard, Rodwell, etc., “who became shrivelled (corpses) before, etc.” Carey: “who got tied up … so that escape was impossible,” but better as above,—“to be snatched away”] before the time—i.e. before there was any probability, according to human experience, that their hour had come; comp. the ἄωροι of the LXX. also above in Job 15:32בְּלֹא יוֹמוֹ—as even in the present passage some Mss. read בְּלֹא instead of וְלֹא (com. Psalm 139:16). As a stream their foundation was poured away—i. e. it became fluid, so that they could no longer stand on it, but sank down. Again a palpable allusion to the deluge (scarcely to the fate of Sodom and Gomorrah, in mentioning which the rain of fire and brimstone ( Genesis 19:24; comp. Job 18:15) would scarcely have been forgotten:—against Ewald [and Davidson, Introd. ii229]). The construction of the words which we have followed, according to which יְסוֹדָם is the subject, נָהָר nominat. of the predicate or product, and יוּצַק descriptive Imperf. Hoph. (not an unusual alternate form of the Perf. Pual וֻצַּק, as Ewald supposes) appears as that which alone is favored by the position of the words and the accents. The following renderings are not so good: “their place became a poured out stream” (Hirzel: “whose foundation was a poured out stream” (Umbr, Olsh.) [Rodwell]; “a stream was poured out upon their foundation”(Rosenm, Hahn) [Lee, Carey: with which may be connected the rendering of E. V. Renan, Noyes, Elzas: “whose foundation was overflown with a flood,” and of Conant: “their foundation was poured away in a flood”].

Job 22:17. Who said unto God: Depart from us! and what could the Almighty do for them?—The sentiment of the ungodly is expressed first in the direct and then in the indirect form of speech, precisely as in Job 19:28. As to the matter the passage reminds us of Job’s last discourse, Job 21:14-15. The same arrogant God-renouncing utterances, which Job there attributes to the prosperous wicked described by him, is here imputed by Eliphaz to the objects of his description, in order to show to him that up to a certain point he agrees entirely with his representation of the relation of external prosperity to human sinfulness. [“El. no doubt intends this as a direct contradiction to Job’s statement. The Patriarch had asserted that men of these atheistical principles were happy all their lives. El. says: No! these are the very sort of men who were visited by the judgment of the deluge, and you are just as bad as they, for you are treading in their steps.” Carey].

Job 22:18. And yet he had filled their houses with blessings—(טוֹב, prosperity, good, as below Job 22:21 and Job 21:25טוֹבָה); a circumstantial clause, which stands connected with the principal verb in Job 22:16, having a restrictive force, in order to express the contrast between the sudden judgment which overtakes the wicked, and the long season of prosperity preceding it, which gives to them the appearance of exemption from punishment. The formula of detestation which follows in b Eliphaz intentionally takes as it were out of the mouth of Job (comp. Job 21:16), in order to impress upon him that only he has the right thus to speak who does not doubt that God inflicts righteous retribution.

Job 22:19. The righteous will see it:—to wit, the destruction which will one day befall the wicked (not the punishment inflicted on the sinners of the primeval world, which was long since past)—and rejoice, and the innocent will mock at them—at those who were once prosperous, but have now encountered the righteous penalty of their transgressions, in regard to whom accordingly the proverb will be verified—“he laughs best who laughs last.” The triumphant joy of the righteous over the final punishment of the ungodly, which they shall live to see, and which Eliphaz here describes in such a way as to contrast with Job’s previous utterances, Job 17:8; Job 21:5-6, is frequently described in the Old Testament; comp. Psalm 58:11, 10] seq.; 64:10 9] seq.

Job 22:20 contains the words in which this future triumph of the pious will be expressed. Verily (אִס־לֹאֹ as in Job 1:11; Job 17:2) our adversaries are destroyed. קִימָנוּ (instead of which Olsh. needlessly proposes קָמֵינוּ after Psalm 44:6; Exodus 15:7) is a pausal form for קִימֵנוּ, from a root קִים, which occurs only here, meaning “he who is set up” (partic. pass.), i.e. the adversary. The righteous designate the ungodly as their adversaries not in a personal, but an ethical sense, because God’s enemies are also their enemies; comp. Psalm 139:21; Romans 11:28. And what is left to them a fire has devouredיתְרָם, “their remnant, their residue,” to wit, in property and wealth; the remainder of their means; hardly “their super-abundance” (Del.) [“for why should the fire devour only that which they had as a superfluity?” Dillm.] יִתְרָם is used here accordingly in another sense than in Job 4:21, a passage otherwise similar to the present. For the use of fire as a symbol of the divine decree of punishment effecting a radical extermination, comp. Job 15:34; Job 20:26; Ezekiel 20:28, etc.

4. Third Division, or Double Strophe: Job 22:21-30 : An admonition to repentance, and a promise of salvation to the penitent.

Fifth Strophe: Job 22:21-25 : The admonition.

Job 22:21. Make friends now with Him, and be at peace. חִסְבִּין here with עִם, which gives a signification different from that found above in Job 22:2, viz. “to make friends with any one, to draw nigh to any one,” comp. James 4:8. The following וּשְׁלָם is to be rendered as an Imperat. consec. (comp. Proverbs 3:4; and Gesen. § 130 [§ 127], 2; “and be at peace, i.e. “and so shalt thou be at peace.” [“We distinguish best between הסכן and שלם by regarding the former as expressing the conclusion, the latter the preservation of peace.” Schlottmann]. There by shall blessing come to thee—come upon thee, comp. Job 20:22. תְּבֹאָֽתְךָ (instead of which many Mss. read תְּבֹאַתְךָ) Isaiah 3sing. fem. imperf. with a doubled indication of its feminine form (first by ת and afterwards by ־ָה), hence = תָּבֹאָה, with suffix of the 2 d person. Comp. in regard to such double feminines Delitzsch on the passage [who refers to Proverbs 1:20; Ezekiel 23:20; Joshua 6:17; 2 Samuel 1:26; Amos 4:3], also Ewald § 191, c; 249, c [Green § 88, 3 f.]—Olsh. and Rödig. following certain Mss. would read תְּבוּאָֽתְךָ: “thereby will thine income be a good one,” but this would impart to the discourse an artificial character, seeing that an earthly reward is not mentioned before Job 22:25 seq. As to בָּהֶם, “thereby” (lit. “by these things”) with neuter suffix, comp. Ezekiel 33:18; Isaiah 64:4; Isaiah 38:16.

Job 22:22. Receive, I pray, instruction out of His mouth.—God’s mouth represented as the source of instruction in the higher truth, as in Proverbs 2:6 [El. as Dillm. says claiming to be himself the interpreter of God’s teaching to Job].

Job 22:23. If thou returnest to the Almighty.—(שׁוּב עַר as in Joel 2:12; Amos 4:6 seq.; Isaiah 19:22) [“We are told by Rosenmüller that עַד stands here for אֶלto, but we are rather inclined to think with Maimonides that it is purposely made use of in its real signification, viz, as far as, even to, right up to, close up to, in order to encourage Job, who was looked upon by the speaker as a very great sinner, by showing him that notwithstanding the enormities of his sins, he need not despair of coming through penitence again close up to his offended Creator.” Bernard. Or, as Carey says, that his return must be no partial movement, “not one that would stop half way, but a return quite to God”]. If thou removest iniquity far (puttest it far away) from thy tents.—This second conditional clause, being parallel to the antecedent clause in a, needs no apodosis. It adds to the former a more specific qualification, which in itself indeed is not necessary, but which is appropriately illustrative of the former; comp. Job 11:14. The LXX, who in the first member read תֵּעָנֶח (καὶ ταπεινώσῃς) instead of תִּבָּנֵח construed the whole verse as the antecedent, Job 22:24-25 as parenthetic, and Job 22:26 as consequent—a dragging construction, which indeed has a parallel in Job 11:13-15, but has less to justify it here in the sense and connection. [The E. V. in making the last clause a part of the apodosis—“thou shalt be built up, thou shalt put away, etc.,” does not quite correctly set forth the logical relation of the clauses. E.]

Job 22:25. And lay down in (or cast down to) the dust the precious ore.—The word בֶּצֶר, which occurs only here and in the following verse, signifies according to the etymology as well as the connection precious metal, gold or silver, and that in its crude, unprepared state, as it is brought forth out of the shafts of the mountain mines, hence “gold and silver ore,” “virgin-gold” (Delitzsch). The “laying down of such metal in the dust” signifies that one relieves himself of it as of worthless trash. The second member expresses the same thought still more strongly. And among the pebbles of the brooks (בְּצוּר assonant with בֶּצֶר) the gold of Ophir,—אוֹפִיר for the more complete and common כֶּתֶם אוֹפִיר, comp. Job 28:16; Psalm 45:10, 9], etc., also such modern mercantile abbreviations as Mocha, Damask, Champagne, etc. In regard to the much disputed location of the land of Ophir (LXX, Ὠφείρ,—Cod. Al. however Σωφείρ, which reminds us of Sufâra, on the peninsula of Guzerat, in India, as well as of the Coptic Sofir, used as a name for India) comp. the Realwörterbücher [Cyclopædias and Dictionaries]; also Bähr on 1 Kings 10:22 [Vol. VI. of this series, p122]. To the earlier theories which located Ophir in India, or in Arabia has been added latterly that of Sir Rod. Murchison, who in a Report to the London Geographical Society is inclined to the opinion that the south-African coast around the mouth of the Limpopo river is the true Ophir of the Bible, supporting his view in part by the conjectures of the well-known archæologist, John Crawford (in his Descriptive Dictionary of the Indian Islands), which point to this locality, and in part by the discoveries of districts abounding in gold, which the German traveller, K. Mauch, claims to have made since1866 in this very region (north of the colony of Natal). Comp. the Ausland, 1868, No39: Die Goldfünde in der Kolonie Natal und das Ophir der Bibel—which essay indeed rightly prefers the combinations of K. Ritter, Chr. Lassen, etc. pointing to the East Indies, while an article in the “Globus,” Vol18, No24, p369 seeks to mediate between the two hypotheses by supposing Ophir to be “a wild region on the Indian Ocean, which embraced a part of the eastern coast of Africa and of the western coast of India.”

Job 22:25. Apodosis. Then will the Almighty be thy treasure (בְּצָרִים, pl. of בֶּצֶר, hence lit “pieces of gold-ore, pieces of metal”) and silver in heaps to thee—scil, “will He be.”—תּוֹעָפוֹת which occurs elsewhere only in Numbers 23:22; Numbers 24:8; and Psalm 95:4, has received very different explanations. According to these passages, however, it must signify “things standing out high and prominent.” Here, therefore it must mean either “high heaps of silver,” or “long, prominent bars of silver.” The former definition is favored by the fact that the Arabic certifies for יעף the signification, “to tower, to grow, to mount upward,” a meaning which the Vulgate expresses here also (argentum coacervabitur tibi), while on the contrary the derivation of the word from the root יפע, “to shine” (comp. the LXX: καθαρὀν ὤσπερ ἀργὐριον πεπυρωμἐνον), or even from יָעֵף, “to be weary” (Gesen. in Thes, Böttcher [Con. “silver sought with toil”] etc), has but slight etymological foundation. In regard to the sentiment in Job 22:24-25 comp. New Testament parallels: like Matthew 6:20; Matthew 6:33; Matthew 19:21; Luke 12:33; 1 Timothy 6:16-19, etc. [The rendering of these two verses (24, 25) by the E. V. is to be rejected as inconsistent with the language (thus שִׁית־עַל־עָפָר cannot be “to lay up as dust”), and as yielding a much feebler sense.—E.]

Sixth Strophe: Job 22:26-30 : Further expansion of the promise annexed to the admonition.—Yea, then shalt thou delight thyself in the Almighty.—כִּי־אָז confirmatory, as in Job 11:15 : or argumentative—“for then,” etc., which is the common rendering. For the representation of God as the object of joy or delight on the part of the righteous comp. Psalm 37:4; Isaiah 58:14. In regard to “lifting up the face” as an expression of freedom from the consciousness of sin (the opposite of נָֽפְלוּ פָנִים, Genesis 4:6), comp. above Job 11:15.

Job 22:27. If thou prayest to Him,etc.—תֲּעְתִּיר hypothetical antecedent without אִם, as also תִּגְזַר in the following verse. As to הֱעֶתִיר to pray (lit. “to present incense”), comp. Exodus 8:4, 8], 25 29]; 10:17. In respect to “discharging,” i.e. “fulfilling” vows (here most naturally such as have been offered in connection with prayer), see Psalm 22:26, 25]; 50:14; 61:6 5], 9 8]; 65:2 1]. Comp. v. Gerlach on this passage (below in the Homiletical Remarks).

Job 22:28. If thou purposest anything, so shall it come to pass to thee.—גזר lit. “to cut off,” here as an Aramaism in the sense of “to purpose, determine.” אֹמֶר, either = דָּבָר “a matter, anything,” or “design, plan” (Del.). As to קוּם, “to come to pass, to be realized,” comp. Isaiah 7:7; Proverbs 15:22; in respect to “light upon thy ways,” see Job 19:8.

Job 22:29. When they lead downwards—viz. thy ways (as to הִשְׁפִּיל, “to make low, to lead downwards,” comp. Jeremiah 13:18), then thou sayest—Upward!—גִּוָה, syncopated form of גְּאֵזָה (Ewald § 62, b; 73, b), lit. “uplifting;” here as an interjection, meaning—“upward! arise!” not, however, as a petition in a prayer (Dillm, etc.), but as a triumphant exclamation in thanksgiving. [This rendering is certainly not free from objection, especially on account of the artificial cast which it seems to give to the expression The rendering of E. V, however: “when men are cast down, then thou shalt say, etc.,” is still less satisfactory, destroying as it does the connection between the first and second members, leaving two verbs, הִשְׁפִּילוּ and יוֹשִׁעַ, with subjects unexpressed, and introducing in a a thought which is scarcely suited to this connection, and which is subsequently introduced with climactic force in30b.—E.] And to the humbled one (i.e., to thee, if thou art humbled; lit. “to him who has downcast eyes,” LXX.: κύφοντα ὀφθαλμοῖς) He works out deliverance;i.e., God, who is also the subject of the first member in the following verse. It is not necessary therefore with the Pesh. and Vulg. to read the passive יִוָּשֵׁעַ.

[Another striking example of that dramatic irony in which our author from time to time indulges, when he allows for a moment the light of the future to fall on his characters in such a way as to present the contrast between their thoughts and God’s thoughts.—E.] Seb. Schmidt and J. D. Michaelis have already given the correct explanation, as follows: Liberabit Deus et propter puritatem manuum tuarum alios, quos propria innocentia ipsos deficiens ipsos deficiens non esset liberatura. So also substantially most moderns, while Hirzel arbitrarily understands by the not-guiltless one Job, with another subject for the second member. Umbreit, however, gives a still harsher construction, taking Job as the object of the first member (= אִי־נָקִי), and at the same time as subject of the second member, which he treats as addressed to God: “yea, he (Job) is delivered by the pureness of Thy hands;” i.e., by Thy Divine righteousness. [E. V, in taking אִי in its usual meaning of “island,” gives a rendering which is seen at once to be altogether unsuitable.—E.]

DOCTRINAL AND ETHICAL
1. Eliphaz in the second part of this new discourse is prompted to discuss somewhat more thoroughly than before the proposition advanced by Job ( Job 21) touching the frequent contradiction between the moral desert and the outward lot of men, which he does indeed only by representing the prosperity of the wicked, the existence of which he cannot deny, as only apparent, and quickly passing away ( Job 22:15-20). Following upon this discussion, which has in it little that is personal, and which concerns itself rather with the subject-matter, he resumes the tone of fatherly admonition and persuasion by promises of good found in his first discourse, instead of continuing the purely threatening tone of the second ( Job 15), closing even with a prophetic picture so full of light, that it quite rivals in the freshness and glow of its colors that found at the close of the first discourse ( Job 5:17 seq.), and breathes a spirit which certainly proves him to be in his way Job’s sincere well-wisher. In all these particulars, and to this extent, Eliphaz, the oldest of Job’s friends and their leader, here at the beginning of the third act of the colloquy exhibits progress for the better in his way of thinking—a progress, moreover, to which Job himself contributes by the skill with which he vindicates himself, and the moral superiority of his spirit. On the other hand, however, it must be said that he is guilty of misunderstanding and of misrepresenting in a one-sided manner Job’s doubts resulting from the disproportion between human desert and happiness ( Job 22:13-14), and so perverts them, as though Job had advanced frivolous epicurean conceptions of the Deity, and thus denied a special Providence, leaving the destinies of men on earth to be ruled over by accident. In close connection with this gross misconception of Job’s opinions, and serving to explain it, is the Revelation -affirmation which he makes in the First Division through the medium of a downright syllogism ( Job 22:2-5) of grievous crime on the part of Job as the ground of his sufferings, proceeding so far even as to name particular sins of which he arbitrarily assumes him to be guilty, and pushing his charges to the most outrageous excess ( Job 22:6-9). In both these respects we see an advance on the part of the speaker in an evil direction, an increasing bitterness, a constant stubborn refusal to entertain the truth. We accordingly find in this discourse in one direction certainly an apparent preparation for a peaceful solution and harmonious reconciliation of the conflict; but in another direction, and that the very one which is important and decisive, it simply contributes to the heightening of the conflict, and by inciting Job to bitterness, makes it more and more impossible for the sorely tried sufferer to enter upon a truly calm and convincing exhibition of the goodness of his cause, and thus points with a necessity which ever becomes more and more imperative, to the final intervention of a higher Arbiter as the only way of unraveling the entangled coil of the controversy.

2. In consequence of this advance both in a good and an evil direction, this new discourse of Eliphaz bears in a much higher degree than his two former ones the character of a peculiar double-sidedness, and self-contradiction in its expressions. Considered in itself it is “the purest truth, expressed in the most striking and beautiful form; but as an answer to the speech of Job the dogma of the friends itself is destroyed in it, by the false conclusion by which it is obliged to justify itself to itself” (Delitzsch). In one respect its expressions breathe the spirit of a genuine prophet, of a divinely enlightened teacher of wisdom of the patriarchal age. But in another respect, in that, namely, which concerns the sharply malicious tendency which they reveal against Job. they seem like the sayings of a false prophet, and even of a passionate accuser and spiteful suspecter of suffering innocence. They have a double sound to them, like the expressions of one who is at once a Moses and a Balaam. “According to their general substance these speeches are genuine diamonds; according to their special application they are false ones” (Delitzsch).—Eliphaz gives utterance to the purest and most elevated conceptions of God, and His infinitely wise and righteous dealings. At the very beginning of the first division he describes His blessed all-sufficiency; at the beginning of the second His heaven-high exaltation, His majesty comparable to the unchangeable brilliancy of the stars; and in the third division he sets forth with incomparable and truly impressive power His fatherly gentleness and compassion, which willingly hears the prayer of the penitent sinner. And what he affirms in respect to the inexorable rigor with which the justice of the same God inflicts punishment, as it was manifested in judgment upon the sinners of the primeval world, upon the ungodly antediluvians ( Job 22:15-18), even that produces an impression all the more deep and forcible in that it has for its setting those splendid descriptions radiating forth their mild brilliancy. Yet after all that inviting description of the divine all-sufficiency is used in the service of a low, external and vulgar theory of retribution, which is deduced from it by an audacious sophism, and an unexampled logical leap (see on Job 22:5). After all that admonitory reference to the majestic movement of God as the All-seeing Ruler of the universe, and the inexorable Avenger of the wicked, shoots wide of the mark in so far as it is aimed at Job, for it was neither true that Job had denied the special Providence and Omniscience of God (as Eliphaz in Job 22:13-14, by a crafty process of deduction, reproached him with doing), nor that his sins were of such a character that they could even approximately be compared with those of the insolent blasphemers and deniers of God in Noah’s time. Finally, the beautiful words of promise in the closing division, with their reference to God’s goodness as Father, and with their counsel to seek the love of this God as the most precious of all treasures ( Job 22:24-25), are wanting in all true power of consolation for Job, and lose entirely their apparent value in consequence of that which precedes them. For if Job is to seek God as his heavenly treasure, it is presupposed that hitherto he has loved earthly treasures more than was right, nay, that he has been guilty of the sins and transgressions of grasping tyrants, as was intimated in the first division ( Job 22:6-9). And if Job had really sinned so wantonly, and subscribed to the atheistic sentiments of the generation that was destroyed by the deluge, then all advice to repent and return to the Heavenly Father would be for him practically useless; at least from the stand-point of Eliphaz, characterized as it was by the pride of legal virtue, such an exhortation, together with the promise of good which accompanied it, could scarcely have been uttered sincerely. [Should we not, however, make allowance for the perplexing dilemma in which the friends found themselves placed? Was there not a constant strife between the deductions of their logic and the instincts of their affection? Is it strange that the rigor of the former should be continually qualified by the tenderness of the latter? And does not our poet skillfully avail himself of this inconsistency to relieve what would otherwise be the intolerable harshness of their position?—E.]

3. This two-fold character appertaining to the utterances of Eliphaz, it is evident, increases largely the difficulty of the homiletic expounder of this chapter, especially if he would not simply seize upon and bring forth single pearls or gems, but consider the beautiful glittering jewel as a whole. For in order to a correct appreciation, and a truly fruitful application of the contents of the discourse, which is not wanting in richness, it is indispensable to avoid as much as possible any mutilation of so well-connected a whole, and to note everywhere not only what is true, but also what is false and one-sided in the utterances of the speaker. The Moses and the Balaam sides of the prophet must be exhibited together. Any other treatment, any one-sided favorable representation of the speaker’s character would contradict the evident purpose of the poet, which is from the beginning to the end of this discourse to present truth and error blended and amalgamated together. This is especially indicated by the circumstance that Eliphaz at the close of the discourse appears wholly in the character of a pseudo-prophet, of the order of Balaam, and is compelled unwillingly to prophesy the issue of the controversy, and that too as one that is decidedly unfavorable to him and his associates. “He who now, considering himself as נָקִי, preaches penitence to Job, shall at last stand forth אִי נָקִי, and will be one of the first who need Job’s intercession as the servant of God, and whom he is able mediatorially to rescue by the purity of his hands” (Delitzsch—comp. above on Job 22:29-30).

HOMILETICAL AND PRACTICAL
Job 22:2 seq. Brentius: This is indeed a most beautiful exhortation to repentance which Eliphaz here delivers; but what is it to Job? Eliphaz therefore sins in this direction, because that by these words he falsely charges Job with iniquity and impiety, and this with no other reason for so doing than that he sees him to be afflicted. … Everything is well said, but carnally understood. For carnal wisdom thinks that in this life blessing attends the godly in temporal affairs, but a curse the ungodly; whereas truth teaches that in this life, to the godly, the blessing accompanies the curse, life death, salvation damnation; while, on the contrary, to the ungodly, the curse accompanies the blessing, death life, damnation salvation.

Job 22:6 seq. Starke (after the Tübingen Bible and Zeyss): To withhold a pledge which has been received, and to oppress the poor, are heinous sins, which cry out to heaven ( Exodus 22:26 seq.). To sin against the widows, the orphans, the poor, the needy, etc., infallibly brings down severe punishment from God, as One who has His eye specially on those, Sirach 35:18 seq.

Job 22:12 seq. Cocceius: It is an old error that God dwells in the highest summit of heaven, and touches those things which are lower only by a certain force impressed on those things which are nearest to Himself, and gradually transmitted from them;—an error which Scripture refutes when it says that God is a God at hand, and not a God afar off ( Jeremiah 23:23 seq.), for no part of creation is nearer to God than any other.—Wohlfarth: “God is too exalted to trouble himself about the affairs of men:” thus do many still think, and walk accordingly in the path of unbelief, sin and destruction. Only the Tempter can persuade them to this. Just because God is the most exalted Being, nothing is hidden from Him; and He knows even our most secret actions, our most hidden wishes, our most silent sufferings ( Jeremiah 23:23 seq.; Psalm 139:1 seq.; Matthew 6:8; 1 John 3:20, etc.).

Job 22:17 seq. Starke: As it is the wish and longing of the godly, that God would draw nigh to them, Song of Solomon, on the contrary, the burden of the song of the ungodly is: “Depart from us!” They would gladly leave to God His heaven, if He would only leave to them their earthly pleasure.—God oftentimes seeks to allure the wicked to repentance by multiplying their earthly possessions; if, however, He does not succeed in this, it results only in their heavier condemnation. When they think that they are most firmly established, God suddenly casts them down, and brings them to nought ( Psalm 73:19).

Job 22:19. Wohlfarth: May the Christian also rejoice in the destruction of sinners? Eliphaz, in accordance with the way of thinking in his time, speaks of the pleasure of the righteous when sinners are seized by the hand of the Lord. Christ wept in sight of Jerusalem over its hardened inhabitants, and said: “How often,” etc. ( Matthew 23:37; Luke 19:42 seq.) … When, therefore, the Lord blesses the righteous, rejoice, O Christian! but do not mock at the sinner, but save him when thou canst do it ( James 5:19-20),—when not, mourn for him as thy brother, whose fate demands pity.

Job 22:23-25. Starke: What sin tears down, God’s grace builds up again. Having this, you are rich enough! The world’s treasure and comfort are silver and gold, empty and perishable things; but the children of God’s only, highest, and best portion is God Himself ( Psalm 73:25 seq.).—V. Gerlach: If thou dost cling with the heart to God, thou canst throw away thy gold, or lose it without concern; the Almighty still remains thy perennial treasure; whereas, on the contrary, without Him the most laborious cares and watchings avail nothing.

Job 22:27. V. Gerlach: The paying of the vows, which is elsewhere presented more as a duty, appears here as a promise: God will ever grant thee so much, that thou shalt be able to fulfill all thy vows!

Job 22:30. Jo. Lange: The intercession of a righteous man is so potent with God, that on account of it He spares even evil-doers, and visits them not with punishment ( Genesis 18:23 seq.; Ezekiel 14:14 seq.).

23 Chapter 23 

Verses 1-25
B.—Job: Seeing that 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 ways may hence be inferred, as well as the short-sightedness and one-sidedness of the external theory of retribution held by the friends
Job 23-24
1. The wish for a judicial decision of God in his favor is repeated, but is repressed by the thought that God intentionally withdraws from him, in order that He may not be obliged to vindicate him in this life

Job 23
1 Then Job answered, and said:

2 Even to-day is my complaint bitter:

my stroke is heavier than my groaning.

3 O that I knew where I might find Him!

that I might come even to His seat!

4 I would order my cause before Him,

and fill my mouth with arguments.

5 I would know the words which He would answer me,

and understand what He would say unto me.

6 Will He plead against me with His great power?

No; but He would put strength in me.

7 There the righteous might dispute with Him;

so should I be delivered forever from my judge.

8 Behold I go forward, but He is not there;

and backward, but I cannot perceive Him;

9 on the left hand where He doth work, but I cannot behold Him;

He hideth Himself on the right hand that I cannot see Him.

10 But He knoweth the way that I take:

when He hath tried me, I shall come forth as gold.

11 My foot hath held His steps,

His way have I kept, and not declined.

12 Neither have I gone back from the commandment of His lips;

I have esteemed the words of His mouth more than my necessary food.

13 But He is in one mind, and who can turn Him?

and what His soul desireth, even that He doeth.

14 For He performeth the thing that is appointed for me:

and many such things are with Him.

15 Therefore am I troubled at His presence:

when I consider, I am afraid of Him.

16 For God maketh my heart soft,

and the Almighty troubleth me.

17 Because I was not cut off before the darkness,

neither hath He covered the darkness from my face.

2. The darkness and unsearchableness of God’s ways to be recognized in many other instances of an unequal distribution of earthly prosperity, as well as in Job’s case

Job 24
1 Why, seeing times are not hidden from the Almighty,

do they that know Him not see His days?

2 Some remove the landmarks;

they violently take away flocks, and feed thereof.

3 They drive away the ass of the fatherless,

they take the widow’s ox for a pledge.

4 They turn the needy out of the way;

the poor of the earth hide themselves together.

5 Behold, as wild asses in the desert,

go they forth to their work, rising betimes for a prey:

the wilderness yieldeth food for them and for their children.

6 They reap every one his corn in the field:

and they gather the vintage of the wicked.

7 They cause the naked to lodge without clothing,

that they have no covering in the cold.

8 They are wet with the showers of the mountains,

and embrace the rock for want of a shelter.

9 They pluck the fatherless from the breast,

and take a pledge of the poor.

10 They cause him to go naked without clothing,

and they take away the sheaf from the hungry;

11 which make oil within their walls,

and tread their wine-presses, and suffer thirst.

12 Men groan from out of the city,

and the soul of the wounded crieth out:

yet God layeth not folly to them.

13 They are of those that rebel against the light;

they know not the ways thereof,

nor abide in the paths thereof.

14 The murderer rising with the light

killeth the poor and needy,

and in the night is as a thief.

15 The eye also of the adulterer waiteth for the twilight,

saying, No eye shall see me:

and disguiseth his face.

16 In the dark they dig through houses,

which they had marked for themselves in the daytime:

they know not the light.

17 For the morning is to them even as the shadow of death:

If one know them, they are in the terrors of the shadow of death

18 He is swift as the waters;

their portion is cursed in the earth:

he beholdeth not the way of the vineyards.

19 Drought and heat consume the snow waters:

so doth the grave those which have sinned.

20 The womb shall forget him; the worm shall feed sweetly on him;

he shall be no more remembered;

and wickedness shall be broken as a tree.

21 He evil entreateth the barren that beareth not:

and doeth not good to the widow.

22 He draweth also the mighty with his power:

he riseth up, and no man is sure of life.

23 Though it be given him to be in safety, whereon he resteth;

yet his eyes are upon their ways.

24 They are exalted for a little while, but are gone

and brought low; they are taken out of the way as all others,

and cut off as the tops of the ears of corn.

25 And if it be not so now, who will make me a liar,

and make my speech nothing worth?

EXEGETICAL AND CRITICAL
1. Instead of replying directly to the injurious accusations of Eliphaz in Job 22:6 sq.; Job here recurs first of all to the wish which he has already uttered several times (especially in chs 9,13), that God Himself might manifest Himself as Umpire and as Witness of his innocence, and so end authoritatively the controversy which in each successive stage was becoming more and more involved. This wish Isaiah, however, immediately repressed by the thought that God purposely keeps Himself removed from him, in order to make him drink the cup of his sufferings to the dregs ( Job 23). And in connection with the mournful fact that his state is so cheerless and so full of suffering, and furnishes living proof that God withholds the exercise of His retributive justice, he arrays forthwith (in the second and longer division of his discourse, Job 24), numerous facts of a similar character, which may be observed in the sphere of human life in general. In particular he sets forth many examples of the prosperity of the wicked, continuing to extreme old age, or even to the end of life. He dwells with evident satisfaction on his description of these examples, in order in this way to establish and illustrate most fully, the incomprehensibleness of the divine ways.—The whole discourse, apart from the two principal divisions, which coincide with the customary division by chapters, is divided into smaller strophes of four verses each (in one case of five) in accordance with the strophe-divisions of Ewald, as well as of Stickel and Delitzsch, which in the present case are entirely in harmony.

2. First Division. Repetition of the wish, heretofore uttered, that God might appear to rescue and to vindicate him, together with a self-suggested objection, and an expression of doubt whether the wish would be realized: Job 23.

First Strophe: Job 23:2-5. Even to-day my complaint is still bitter.—Both the authority of the Ancient Versions, such as the Targ, Pesh, Vulg. [E. V.], and also the comparison with former passages, such as Job 7:11; Job 10:1, favor the view that מְרִי signifies “bitterness,” and is thus synonymous with מַר, the possibility of which is shown by the cognate radical relation of the verbs מרה and מרר, which occasionally interchange forms; comp. Delitzsch on the passage. If we take the word however in its ordinary signification of “frowardness, perverseness,” we get a suitable meaning: “my complaint is still ever froward” (ever bids defiance, maintains its opposition), i.e., against such exhortations to penitence as those of Eliphaz (or in opposition to God, as Hahn, Olshausen, etc., explain). On the other hand we can make no use of the reading of the LXX.: ἔκ τῆς χειρὀς μου (מִיָּדִי), nor yet of Ewald’s conjecture derived from it—מִיָּדוֹ, “by reason of His hand is my complaint” [so Copt. and Merx].—My hand lies heavy on my groaning:i. e., I am driven to the continuous outbreak of my groaning, I must all the time force forth groans (not: my hand thrusts down my groaning, forces it back; Hirzel). Since this rendering yields a meaning that is entirely suitable, and suffers from no particular difficulty as to the language, it is unnecessary either with the Targ. [E. V.], to understand יָדִי of “the hand of God which strikes me” (the suffix ־ִיsensu obj.) or (with the LXX. and Pesh.) [Merx] to read יָדוֹ. (According to E. V, Ges, Ber, Noyes, Schlottm, Ren, Rod, עַל is comparative: “the hand upon me is heavier than my groaning,” which gives a suitable meaning, at least if we take מְרִי in the sense of bitterness. The objection to it Isaiah, however, as stated by Delitzsch, that “כברה יד על is an established phrase, and commonly used of the burden of the hand upon any one, Psalm 32:4 (comp. Job 33:7; and the connection with אֶל, 1 Samuel 5:6, and שָׁם, 1 Samuel 5:11”).—E.]. It remains to be said that the clause defining the time, גַּם הַיּוֹם, “even today,” belongs to both halves of the verse, and for the same reason it expresses the more general sense, “even now, even always,” (comp. Job 3:24). The supposition that the colloquy had lasted several days, and that in particular the present third course of the same had begun one day later than the one preceding is scarcely admissible on the strength of their expression, which is certainly not to be pressed too far, (against Ewald, 2d Ed, and Dillmann).

Job 23:3. Oh that I but knew how to find Him.—The Perf. יָדַעְתִּי with the following Imperf. consec. (וְאֶמְצָאֵהוּ) expresses the principal notion contained in Job’s wish: utinam scirem (locum ejus), et invenirem eum = utinam possim invenire eum! Comp. the similar construction in Job 32:22; also Gesen, § 142, (§ 139), 3, c. The rendering of Dillmann: “Oh that I, having known (where He is to be found), might find Him,” (in accordance with Ewald, § 357 b) gives essentially the same sense.—תְּכוּנָה in the second member means by itself, a frame, stand, setting up;” here specifically, “seat, throne,” i.e., the judgment seat of God, as the sequel shows.

Job 23:4. In regard to עָרַךְ מִשְׁפָּט, causam instruere, comp. Job 13:18; in regard to תּוֹכָחוֹת (lit. “objections, reproofs”) in the specific sense of “legal arguments, grounds of justification,” see Psalm 38:15, 14]; also above Job 13:3.

Second Strophe: Job 23:6-9. The doubt as to the possibility of such a protective interposition of God, begins again to appear. This ( Job 23:6) takes first of all the form of a shrinking reflection on the crushing effect which God’s majesty and infinite fulness of power might easily exert upon him; a thought which has already emerged twice before ( Job 9:34; Job 13:21), and which in this place Job, supported by the consciousness of his innocence, repudiates and tramples under foot. Would He in omnipotence then contend with me? Nay! He would only regard me: i. e., only give heed to me (יָשִׂים, scil.לֵב; comp. Job 4:20; here in union with בְּ to express the cleaving of the Divine regard to him, comp. פָּנָה בְּ, Job 6:28): only grant me a hearing, and as the result thereof acquit me. [אַךְ “nothing but;” intensive; the very thing that He would do, hence the thing that He would assuredly do]. To render the Imperfect verbs יָרִיּב and יָשִׂים as expressive of a wish: “shall He contend with me?” i. e., shall I wish, that He would contend with me? (Hirzel, Ew, Dillm, etc.), is altogether too artificial, and not at all required by the connection. [The E. V, Baruch, Carey, supply “strength” (כֹּחַ) after ישׂם: God, so far from using His power to crush Job, would strengthen him to plead his cause. But the ellipsis of לֵב is already justified by Job 4:20, and the antithesis thus obtained between a and b is more direct and natural.—E.].

Job 23:7. Then (שָׁם as in Job 35:12; Psalm 14:5; Psalm 66:6, and often in a temporal sense; then, when such a judicial interposition of God should take place) would a righteous man plead (lit, “be pleading,” נוֹכָח, partic.) with Him:—i. e., it would be shown that it is a righteous man who pleads with him; and I should forever escape my Judge; i. e., by virtue of this my uprightness. פַּלֵּט, Isaiah, like מַלֵּט Job 20:20, intensive of Kal.

Job 23:8-9. The joyful prospect is suddenly swept away by the thought that God is nowhere, in no quarter of the world to be found.—Yet (הֵן, “yet behold,” in an adversative sense, as in Job 21:16) if I go eastward, He is not there, etc.קֶדֶם (“toward the front, = toward the east”) and אָחוֹר (toward the rear, = toward the west,” comp. Job 18:20), refer to the eastern and western quarters of the heavens, even as the following “left” and “right” refer to the northern and southern.—If He works northward, I behold (Him) not; if He turns southward I see it not. שְׂמֹאול, “toward the left” is an adverbial local clause, qualifying בַּעֲשׂתוֹ, as also יָמִין qualifying יַעֲטֹף. The former verb expresses its customary meaning: “to work, to be active, efficient,” which suits here very well (comp. Job 28:26), so that every different rendering, as e. g., taking = עָשָׂה עָשָׂה דֶּרֶךְ, “to take His way” (Blumenfeld), or = “to hide Himself” (Umbreit), or = עָטָה “to incline Himself, to turn Himself” (Ewald), seems uncalled for. On the other hand the common signification of עטף—“to veil Himself,” is less suitable in b [so E. V, Lee, Con, Ber, Rod. Elz,, etc.], than the signification “bending, turning aside” adopted by Saadia, Schultens, Ewald Delitzsch, etc., after the Arabic. If this latter definition deserves here the preference, there is he less probability that the passage contains any reference to the חַדְרֵי תֵמָן, (“the chambers of the South,” Job 9:9), or, generally speaking, to any celestial abode of God as set forth in heathen theologies or cosmogonies. Rather does he poet conceive of God as omnipresent, as much so as the poet of the 139 th Psalm, in his similar description ( Job 23:8-10). [Gesenius and Carey translate b: “He veileth the South, etc.,” but less appropriately, the construction of יָמִין being evidently the same with שְׂמֹאול, which is unquestionably adverbial.—E.]

Third Strophe: Job 23:10-13. The reason why God withdraws Himself: although He knows Job’s innocence, He nevertheless will not abandon His purpose, once formed, not to allow Himself to be found by Him. [“He conceals Himself from him, lest He should be compelled to acknowledge the right of the sufferer, and to withdraw His chastening hand from him.” Delitz.]

Job 23:10. For He knows well my accustomed, way.—דֶּרֶךְ עִמָּדִי, lit. “the way with me,” i. e., the way which adheres to me, which is steadfastly pursued by me (comp. Psalm 139:24; Ew, § 287 c), or: “the way of which I am conscious” [“which his conscience (συνείδησις) approves (συμμαρτυρεῖ)”], as Delitzsch explains, referring to Job 9:35; Job 15:9.—If He should prove me (בְּחָנַנִי, an elliptical conditional clause; comp. Ewald, § 357, b), I should come forth as gold, i. e., out of His crucible; a very strong and bold declaration of his consciousness of innocence, for which Job must hereafter ( Job 42:6) implore pardon.

Job 23:11. My foot hath held firm to His step (אחז, as elsewhere תָּמַךְ, Psalm 17:5; Proverbs 5:5) [“The Oriental foot has a power of grasp and tenacity, because not shackled with shoes from early childhood, of which we can form but little idea.” Carey]: His way I have kept, and turned not aside. אָֽט, Jussive Hiph. from נטה, in the intransitive sense of deflectere, as in Psalm 125:5; Isaiah 30:11.

[E. V. takes חֻקִּי, as in Genesis 47:22; Proverbs 30:8, in the sense of one’s “allowance of food;” Ewald also translates by “Gebühr” (“that which as a distinguished rich man I have the right to require in my relations to other men, and my claims upon them”). The consideration of Job’s greatness and power should be borne in mind with the rendering “law.” The “law” which Job had ever held subordinate to the Divine precepts was the will of a prince.—E.]. צָפַן “to lay up, preserve,” is here substantially equivalent with שָׁמַר, comp. Psalm 119:11; in view of which parallel passage it is not necessary with the LXX. instead of מֵהֻקִּי to read בְּחֵיקִי, ἐν τῷ κόλπῳ μον ἔκρυψα ῥήματα αὐτοῦ.

[The unchangeable purpose of God of which Job here speaks is evidently the purpose to inflict suffering on him, a purpose to which He inflexibly adheres, notwithstanding He knows Job’s integrity, and finds through His crucible that the sufferer is pure gold.—E.].

Fourth Strophe: Job 23:14-17. Truly (כִּי as in Job 22:26), He will accomplish my destiny. חֻקִּי with suffix of the object, means here that which has been decreed, ordained concerning me. And much of a like kind is with Him—i. e., “has been determined by Him, lies in His purpose,” (comp. Job 9:35; Job 10:13; Job 15:9). The “much of that kind” spoken of refers not specifically to Job’s sufferings (Umbreit, Delitzsch, etc.), as rather to all that is analogous thereto, to all decrees of a like character regarding men in general.

Job 23:15. Therefore do I tremble (lit. “I am terrified, troubled”) before His face; if I consider it, I am afraid before Him. אֶתְבּוֹנֵן is an elliptical hypothetical antecedent, as is the case in Job 23:10 b. We are to supply as the object to be considered the unfathomable decree of God, by virtue of which he must suffer.

Job 23:16. And God hath made my heart faint [lit. “soft”] (הֵרַךְ Hiph. from רַךְ, Deuteronomy 20:3, etc.), and the Almighty has confounded me. The emphasis rests in the subjects אֵל and שַׁדַּי which are purposely placed first in both members. It is God Himself, who by His incomprehensibly harsh and stern treatment has plunged him in anguish and terror; his suffering considered in itself by no means exerts such a crushing influence upon him (see the vers. following).

Job 23:17. For I am not dumb before the darkness, nor yet before myself whom thick darkness has covered—i. e., the darkness of my calamity (comp. Job 22:11), and my own face and form darkened and disfigured by my sufferings (comp. Job 19:13 seq.) are not able to strike me dumb (with horror); only the thought of God can do this, who with His incomprehensible decree stands behind this my suffering! Observe the significant contrast between the מִפְּנֵי־חשֶׁךְ of this ver. and the מִפָּנָיו of Job 23:15 a; as well as moreover the antithetic relation, which obtains between this passage and the statement of Eliphaz in Job 22:11 that Job seemed not to mark at all the terrible darkness of his misery. Either of these retrospective references of the passage is lost sight of if, with most of the ancients (LXX, Vulg, Luth.] [E. V. Ges, Scott, Noyes, Ber, Ren, Rod, Elz.] we render: “because I was not cut off (נִצְמַתdeleri, perire, as in Job 6:17) before the darkness came, and He has not covered the darkness from my face” [i. e., has not covered me in the grave, so that I might never have faced this suffering]. The signification: “to become dumb, to be brought to silence,” is the only one that is suitable here; we should then have to think (with Delitzsch, etc.) of an inward destruction by terror and confusion.

3. Second Division: Job 24. An extended description of the many incomprehensible things in what God does as ruler of the universe, beginning with the many instances in which He permits the innocent and defenceless to be oppressed and persecuted by their powerful enemies: Job 24:1-12.

Fifth Strophe: Job 24:1-4. Why are times not reserved by the Almighty?—i. e. times of reckoning with good and evil; judicial terms, at which He displays His retributive justice. In. regard to the use of צפן, “reserving” [storing up] in the sense of “appointing, fixing, comp. Job 15:20; Job 21:19. The question is of course so intended as to require no answer, or a negative one. So also in the second member: and do His friends (lit. “His knowers” [acquaintances], they who are His, who know Him, and He them, comp. Job 18:21; Psalm 36:11, 10]) not see His days?—The “days” of God here are His judgment days, the days in which He reveals Himself in judicial rigor against his enemies, and in beneficent mercy toward His holy ones (comp. Ezekiel 30:3, also the expression, the “days of the Son of Man” in Luke 17:22). This verse also seems to contain a retrospective reference to the last discourse of Eliphaz, especially to Job 22:19; by the ancients, moreover, who were troubled more; particularly about the עִתִּים, “terms, judicial periods,” it was variously misunderstood, and erroneously translated. [The construction adopted by E. V, Con, etc.: “Why, seeing times are not hidden from the Almighty, do they that know Him not. see His days?” is a less natural and simple rendering of the original than, that given above. Conant objects that “this, question is not pertinent here. The point of inquiry is not, why are such times of retribution not appointed by God; but why, if they are appointed by Him, as alleged, do not good men witness them?” Job however does deny, by implication, that there is any retribution, or time reserved for it, with the Almighty. The phenomena of human life, he argues, indicate that God cares not how men sin, or suffer. The second member of the verse puts the thought of the first in a still more striking light. The indications of retributive justice in the administration of the world, are such that not even God’s familiars, who are in His secret, can discern the days whereon they occur.—E.].

[“They steal flocks, וַיִּרְעוּi. e., they are so bare-faced, that after they have stolen them, they pasture them openly.” Delitzsch].

Job 24:3. נָהַג, “to drive away,” as in Isaiah 20:4; חָבַל, “to distrain, to take as a pledge” as in Exodus 22:25; Deuteronomy 24:6; comp. below Job 24:9 (whereas on the other hand in Job 22:6 the word is used in a somewhat different sense). [The ass of the orphan, and the yoke-ox of the widow are here referred to as the most valuable possession, and principal dependence of those unfortunate ones.—E.].

Job 24:4. The poor they thrust oat of the way—i. e., out of the way, in which they have the right to walk, into roadless regions (comp. הִטָּה in a similar sense in Amos 5:12). All together (יַחַד as in Job 3:18) the wretched of the land must hide themselves.—So according to the K’ri: עֲנִיֶּי־אֶרֶץ;, while the K’thibh עַנְויֵ־א׳ would, according to Psalm 76:10; Zephaniah 2:3 designate the “afflicted,” the “sufferers” of the land, which seems less suitable here. The Pass. חֻבְּאוּ denotes what these unfortunate ones are compelled to do; comp. Job 30:7.

Sixth Strophe; Job 24:5-8. Description of the miserable condition into which the oppressed and persecuted are brought by those wicked ones (not of another class of evil-doers apart from those previously spoken of, as ancient exegesis for the most part assumed, and as latterly Rosenm, Umbr, Vaih. [Lee, Barnes, Carey, Scott, etc.] explain). As is evident from the more extended description in Job 30:1-8 of the unsettled, vagabond life of such unfortunates, the poet has here before his eyes the aborigines of the lands east of the Jordan, who were driven from their homes into the desert, possibly the remnant of the ancient Horites [cave-dwellers]; comp. what is said more in detail below on Job 30. Behold, wild asses in the wilderness (i. e. as wild asses; comp. Job 6:5; Job 11:12; Job 39:5 seq.), they go forth in their daily work (lit. “work;” comp. Psalm 104:23), seeking after prey (טֶרֶף, booty, prey, a living, as in Proverbs 31:15) [“from טָרַף in the primary signification decerpere describes that which in general forms their daily occupation as they roam about. …The idea of waylaying is not to be connected with the expression.” Del.]; the steppe [עֲרָנָה, the wide, open, desert plain] is to them (lit. “to him,” viz., to each one of them), [or “to him as father of the company,” Del, or possibly the sing. לוֹ is used to avoid the concurrence of לָהֶם with לֶחֶם immediately following: Hirzel] bread for their children—(נְעָרִים as in Job 1:19; Job 29:5) [“the steppe, with its scant supply of roots and herbs, is to him food for the children; ho snatches it from it, it must furnish it to him” (Del.) thus accounting for the use of טֶרֶף]. A striking description of the beggar, vagabond life of these troglodytes, the precursors of the gipsies, or South-African Bushmen of to-day. [Of the פְּרָאִים, onagri (Kulans), with which these are compared, Delitzsch says: “Those beautiful animals, which, while young, are difficult to be caught; which in their love of freedom are an image of the Beduin, Genesis 16:12; in their untractableness an image of that which cannot be bound, Job 11:12; and from their roaming about in herds in waste regions, are here an image of a gregarious vagrant, and freebooter kind of life.” Del.]

Job 24:6. In the field they reap (so according to the K’ri יִקְצוֹרוּ the K’thibh יַקְצִירוּ would be rendered by some such expression as “they make for a harvest”) the cattle-fodder [בְּלִילֹו, as in Job 6:5, mixed fodder for the cattle, farrago]; lit. “his cattle-fodder, i. e. that of the רָשָׁע mentioned in b. [Most explain this to mean that these miserable hirelings seek to satisfy their hunger with the fodder grown the cattle. Delitzsch on the ground that “קָצַר does not signify to sweep together, but to reap in an orderly manner; and if they meant to steal why did they not seize the better portion of the produce?” supposes that the “rich evildoer hires them to cut the fodder for his cattle, but does not like to entrust the reaping of the better kinds of corn to them.” This view, however, seems less natural than the former, and less in harmony with the parallelism. See below on b.—E.]. And they glean the vineyard of the wicked. לקשׁserotinos fructus colligere (Rosenm.), to glean the late-ripe fruit, i. e. stealing it. The meaning can scarcely be that this was done in the service of the rich evil-doer, in which case the verb עוֹלֵלracemari would rather have been used (against Delitzsch).

Job 24:7. Naked (ערום, adverbial accusative, as in Job 24:10; comp. שׂוֹלָל, Job 12:17; Job 12:19) they pass the night without clothing, מִבְּלִי lit. “from the lack of,” comp. Job 24:8 b. and Job 24:10.

Job 24:8. …And shelterless (from lack of shelter) they clasp the rock.—חִבְּקוּ, they “embrace” the rock, in that shivering they crouch beneath it as their shelter. Comp. the phrase, “embracing the dunghill” (mezabil), Lamentations 4:5.

Seventh Strophe: Job 24:9-12. Resuming the description of the tyrannical conduct of those men of power described in Job 24:2-4. They tear the orphan from the breast.—שֹׁד here the same as שַׂד, as also in Isaiah 60:16; Isaiah 66:11. Correctly therefore the LXX.: ἀπὸ μαστοῦ—whereas to render שֹׁד in its customary signification of “destruction, ruin” (as e. g. by Ramban, etc.) [=“from the shattered patrimony”], yields no satisfactory meaning. The act of tearing away from the breast is conceived of as the violent deed of harsh creditors, who would satisfy their claims by bringing up the orphan children as slaves. And what the miserable one has on they take away as a pledge.—A tenable meaning, and one that will agree well with Job 24:10 is obtained only by regarding וְעַל as an elliptical expression for וַאֲשֶׂר עַל “and what is on the miserable one,” i. e. What he wears, his clothing (Ralbag, Gesen, Arnh, Vaih, Dillmann) [Rod, Bernard, Noyes]. With the thought may then be compared Micah 2:9; in respect to חבל see above on Job 24:3. The other explanations which have been given are less suited to the connection, if not absolutely impossible, such as: “they take a pledge above [beyond the ability of] the sufferer” (Hirzel); “they take for a pledge the suckling (וְעֻל of the poor”) (Kamphausen) [Elzas]; “with the poor they deal basely,” or “knavishly” (Umbr, Del.), which latter rendering however would make it seem strange that the verb חבל has only a short while before been used twice ( Job 24:3, and Job 22:6) in the sense of distraining. [To which add Dillmann’s objection that this interpretation seems “colorless,” out of place in the series of graphic, concrete touches of which the description is composed. It may also be said of the explanation of E. V. Ewald, Schlott, Renan, Conant, etc., “they impose a pledge on the sufferers,” that it is less vivid than that adopted above. It must be admitted on the other hand that the assumption that =על אשׁר על is somewhat doubtful.—E.].

Job 24:10-12 again bring into the foreground as subject those who are maltreated by the proud oppressors. These are however no longer represented as the wretched inhabitants of steppes or caves, but as poor serfs on the estates of the rich, and are thus represented as being in inhabited cities and their vicinity. Naked they (the poor) slink about, without clothing.—Comp. Job 24:7, and in respect to הִלֵּךְ, “to slink,” see Job 30:28. And hungry they bear the sheaves—i. e. for the rich, whose hired service they perform, who however allow them to go hungry in their service, and thus become guilty of the crying sin of the merces retenta laborum ( Deuteronomy 25:4; 1 Timothy 5:18, etc.). [The English translators, misled probably by the Piel, הִלֵּכוּ, which they took to be transitive, have made the “oppressors” of the vers. preceding the subject of Job 24:10. הִלֵּךְ however is always “to walk about, to go to and fro” (so also in Proverbs 8:20). Taking it in this sense here, the subject is naturally “the poor;” and נשׂא in the second member is simply “to bear, not “to take away from.”—E.]

Job 24:11. Between their walls (hence under their strict supervision) they must press out the oil (יַצְהִירוּ, Hiph. denom, only here); they tread the wine-vats, and suffer thirst (while so engaged—Imperf. consec. comp. Ewald, § 342, a). A further violation of the law that the mouth of the ox must not be muzzled.

Job 24:12. Out of the cities the dying groan.—So according to the reading מֵתִים (Pesh, 1Ms. of de Rossi’s, and some of the older editions), which word indeed elsewhere means “the dead,” but which here, as the parallel of the following חֲלָלִים (“wounded, pierced to death,” comp. Ezekiel 26:15; Jeremiah 51:22) may very well be taken to mean the dying, those who utter the groaning and rattling of the death struggle [see Green, § 266, 2, a]. So correctly Umbreit, Ew, Hirz, Vaih, Stick, Heiligst, Dillmann [Schlott, Renan, Noyes. Others (Carey, Elzas, etc.) in the weaker sense: “mortals.”] The usual reading מְתִים, “men,” yields a suitable rendering only by disregarding the masoretic accentuation, and connecting this מְתִים as subj. with יִנְאָקוּ (so Jeremiah, Symmachus, Theod.). In that case, however, it should be translated not by the colorless and indefinite term “people” [Leute] (Hahn, etc.) but by “men [Männen, viri], warriors,” and understood (with Del.) of the male population of a city, “whom a conqueror would put to the sword.” This however would remove the discourse too far out of the circle of thought in which it has hitherto removed. [According to the Masor. punctuations מֵעִ֣יר מְתִים would be “out of an inhabited, thickly populated city,” a thought which has no place in the connection. Gesenius, followed by Conant, takes עיר (II Lex.) in the sense of “anguish:” “for anguish do the dying groan.” But the second member: “and the soul of the wounded cries out,” brings up before us a scene of blood, involving the slaying of a multitude, for which we should have been unprepared without the mention of the “city” in the first member.—E.]. Yet God regards not the folly!—תִּפְלָה, lit. [“insipidity], absurdity, insulsitas ( Job 1:22), a contemptuous expression which seems very suitable here, serving as it does to describe tersely the violence of the wicked, mocking at the moral order of the universe, and still remaining unpunished. The punctuation תְּפִלָּה, “prayer, supplication” (Pesh, some MSS.) [Con, Noyes, Good, Elzas], may also be properly passed by without consideration. In regard to the absolute use of לֹא־יָשִׂים (supply בְּלִכּוֹ, comp. Job 22:22), “he regards not,” see Job 4:20; Isaiah 41:20; and especially Psalm 50:23, where, precisely as here, the expression is construed with the accus. of the object. [The rendering of E. V.: “yet God layeth (=imputeth) not folly to them,” is not essentially different, but is less expressive. Oppression ravages the earth; in the wilderness, among rocks and caves, in fields and vineyards, in villages and cities, men suffer, groan, die—and all this chaotic folly, this dark anomaly, this mockery of the Divine order—God heeds it not!—E.]

4. Second Division: Second Half: Job 24:13-25. Continuation of the preceding description, in which special prominence is given to those evildoers who commit their crimes in secret, and escape for a long time the divine punishment, which surely awaits them.

Eighth Strophe: Job 24:13-17. Those (הֵמָּה, emphatically contrasting the present objects of the description, as a new class of evil-doers, with those previously mentioned) are rebels against the light, or: “are become rebels,” etc.; for so may the clause הָיוּ בְּ with בessential, comp. Job 23:13) be taken, unless we prefer to explain: “are become among apostates from the light,” i. e. have acquired the nature of such (Del, Dillm.) [in either case היה is not the mere copula, but expresses a process of becoming]. מרְֹדֵי־אוֹר, “apostates, revolters from the light, enemies of the light,” are essentially the same, as “children of the night” ( Romans 13:12; 1 Thessalonians 5:5; Ephesians 5:8, etc.—Will not know its ways; i. e. the ways of the light, for it is more natural to refer the suffix in דְרָכָיו, as well as in נְתִיבוֹתָיו to אוֹר than to “God.”

Job 24:14. At the dawn (לָאוֹר, sub lucem, cum diluculo, toward the break of day, before it is yet broad daylight) the murderer riseth up. רוֹצֵחַ, one who makes a trade of murder, who kills to steal, like the English garotter; for the wealthy oppressor is no longer (down to Job 24:18) the subject of the discourse.—[He slays the poor and needy: because of their defenceless condition; not of course for plunder, but to gratify his bloodthirsty disposition.]—And in the night he acts like a thief, or: “he becomes as the thief,” i. e. in the depths of night, when there is no one to cross his path, he plies the trade of a petty, common thief, committing burglary, etc. for the Jussive יְהִי instead of יִהְיֶה, comp. above Job 18:12; Job 20:23, etc. [poetic form]; and for אָחַז, instead of אֶחֱזֶה, Job 23:9.

Job 24:15. And the adulterer’s eye watches (שָׁמַר, observare, to be on the watch for, to lurk for) the twilight, i. e. the evening twilight, before the approach of which he does not ply his craft; comp. Proverbs 7:9. נֶשֶׁף here crepusculum; see above on Job 3:9—And puts a veil over the face: lit. “and lays on a covering of the face,” i. e., some kind of a veil;—hardly a mask, of which oriental antiquity had no knowledge; comp. Delitzsch on the passage.

Job 24:16. They break in the dark into houses; lit. “ Hebrews,” or “one breaks in;” the indefinite subj. of חתר, Isaiah, as the plurals in the following members show, an entire band of thieves.—They, who by day keep themselves shut up, know not the light, i. e. they have no fellowship with it, as children of night and of darkness. The rendering of the Targ. and of some of the Rabbis (approximately also of the Vulg.) [also of E. V.]: “which houses) they had marked for themselves in the daytime,” is opposed by the fact that חתם signifies always obsignare, never designare; comp. Job 14:17; Job 37:7.

Job 24:17. For to them all deep darkness is morning; i. e. when the deepest darkness of the night (צלמות, comp. Job 3:5) begins, then they enter upon their day’s work [the drawing on of the night is to them what day-break is to others]—a striking characteristic of the ἔργα τοῦ σκότους, in which these evil-doers engage. Umbreit and Hirzel [and so E. V. Ber, Con.] unsuitably take not צלמות, but בקר as subject: “the morning is to them at once deep darkness.” Against this explanation it may be urged that יַחְדָּו means not “at once,” but as in Job 2:11; Job 9:32, etc., “all together, all in a body.”—Because they know the terrors of deep darkness; i. e. are familiar with them, as other men are with the open day; comp. Job 24:16 e; Job 38:16. The sing, again makes its appearance here [כִּי יַכִּיר, lit. “for he (or one) knows,” etc.], because stress is laid on the fact that every member of this wicked band has this familiarity with the darkness of night. [According to the rendering of E. V, Hirzel, etc., here rejected, the meaning would be that morning or daylight would bring terror to these evil-doers, the fear i. e. of being detected and condemned. In the second member כִּי יַכִּיר would then be antecedent, either general: “when one can discern” (Con.), or particular: “if one know them” (E. V.) and בַּלְחוֹת צַלְמָוֶת, the consequent—“terrors of death-shade!” The other rendering, however, has on the whole the advantage of greater simplicity, and agreement with usage and the context.—E.]

Ninth Strophe: Job 24:18-21. The judgment which will overtake the wicked who have been thus far described. This judgment Job describes here proleptically, for in Job 24:22-24 a he returns once again to their haughty, insolent conduct before the judgment comes, in order to bring out the thought that a long time usually elapses before it overtakes them. This strophe sets forth, in the first place, and this intentionally in strong language, which in the mouth of Job is quite surprising, that a grievous punishment and certain destruction infallibly awaits them; but that such destruction, for the most part, is long delayed, is maintained in the following strophe, which, however, in Job 24:24 again resumes the description of the destruction. The language does not permit us with the LXX, Vulg, Pesh, Eichh, Dathe, Umbr, Vaih, etc., to take these verses in an optative sense, as a description of the punishment, which ought to befal evil-doers: thus at the outset in Job 24:18 we have קַל הוּא, not יְהִי קַל הוּא; and so throughout every sign of the optative form of speech is wanting. It is possible, but the same is not indicated with sufficient clearness by the author, and for that reason is altogether too artificial, to take vers18–21 (with Ewald, Hirzel, Schlottm, v. Gerlach, Heiligstedt, Dillmann) as a description of the well-merited judgment inflicted on the wicked, ironically attributed by Job to his opponents, Job’s own opinion on the opposite side being in that case annexed to it in Job 24:22 seq. See against this opinion, as well as against the related opinion of Stickel, Böttcher, Hahn, etc., the remarks of Delitzsch 2:33: “(1) There is not the slightest trace observable in Job 24:18-21 that Job does not express his own view. (2) There is no such decided contrast between Job 24:18-21 and Job 24:22-25, for Job 24:19 and Job 24:24 both affirm substantially the same thing concerning the end of the evil-doer. In like manner it is not to be supposed with Stickel, Löw, Böttch, Welte and Hahn, that Job, outstripping the friends, as far as Job 24:21, describes how the evil-doer certainly often comes to a terrible end, and in Job 24:22 seq, how the very opposite of this, however, is often witnessed; so that this consequently furnishes no evidence in support of the exclusive assertion of the friends. Moreover, Job 24:24 compared with Job 24:19, where there is nothing to indicate a direct contrast, is opposed to it; and Job 24:22, which has no appearance of referring to a direct contrast with what has been previously said, is opposed to such an antithetical rendering of the two final strophes.”]

[Carey curiously conjectures that this ver. speaks of pirates!]—Accursed is their portion in the land; or: “a curse befals,” etc. (Dillm.). [In German: Im Fluge ist er dahin auf Wassers Fläche; verflucht wird ihr Grundstück im Lande; or according to Dillmann: Flucht trifft, etc., whereby, continues Zöckler, the paronomasia between תְּקֻלַּל and קַל is still more clearly expressed. This paronomasia it is impossible to reproduce in English without slightly paraphrasing the one term or the other. The above attempts to combine the verbal play with fidelity to the German original: “his course is swift” for “im Fluge dahin,” and “accursed” for “verflucht.”] Whether a divine curse, or a curse on the part of men, is intended, seems doubtful: still parallel passages, such as Job 5:3; Job 18:20, favor the latter view. The interchange of plur. and sing. occurs here as in Job 24:16.—He enters no more on the way of the Vineyard; lit. “he turns no more into the way to the vineyard” (comp. 1 Samuel 13:18); i. e. there is an end of his frequent resorting to his favorite possession, and in general of his enjoyment of the same. Observe that from here on wealthy evil-doers again form the prominent subject of the description; in this differing from Job 24:13-17.

Job 24:19. Drought and heat carry off [יִגְזְלוּ lit. “bear away as plunder”] the snow-water (comp. Job 6:16 seq.): so the underworld those who have sinned.—חָטָאִוּ, a relative clause, which is at the same time the object of the verb in the first member, which extends its influence also to the second member. As to the sentiment, comp. Psalm 49:13, 12] 21 20]; also Job 24:18 a; not however Job 21:23, where rather the euthanasia [of the subject] is described, not his sudden end without deliverance.

Job 24:20. The womb forgets him, (whereas) the worms feed sweetly on him.—The two short sentences which constitute this member stand in blunt contrast to each other. מתק here sensu activo: to taste anything with pleasure, delectari aliquare (lit. “to suck”—hence the meaning “sweet”). So then is iniquity broken like the tree—(i. e. like a shattered, or felled tree; comp. Ecclesiastes 11:3; Daniel 4:7 seq.; also above Job 19:10). Instead of the wicked man his injurious conduct (עַוְלָה, comp. on Job 5:16) is here mentioned as having come to an end, while Job 24:21 again speaks in the concrete concerning the evil-doer himself, in order to point to his heinous bloodguiltiness as the cause of his punishment. [“The fundamental thought of the strophe is this, that neither in life nor in death had he suffered the punishment of his evil-doing. The figure of the broken tree (broken in its full vigor) also corresponds to this thought; comp. on the other hand what Bildad says, Job 18:16 : “his roots dry up beneath, and above his branch is lopped off” (or: withered). The severity of his oppression is not manifest till after his death.” Delitzsch].

Job 24:21. He who hath plundered (lit. “fed upon, devoured,” comp. Job 20:26) the barren, that beareth not (who has therefore no children to protect her), and hath done no good to the widow—but on the contrary has shown himself hard of heart towards her. On the form יְיֵטִיב comp. Gesen. § 70 [§ 69], 2, Rem. [Green, § 150, 2] [The Participial form רֹעֶה introducing the characteristics of the class, and followed by finite verb according to Gesen. § 131, Rem2].

Tenth Strophe: [According to E. V. and most commentators the subject of Job 24:22 is still the wicked Prayer of Manasseh, משׁךְ being taken to mean: “to draw, drag” as a captive; or “to hold, bind;” or “to destroy. ‘He subjugates the mighty, and puts all in terror for their very life.’ The interpretation given above however is more in accord with the proper meaning of משׁךְ, with Job 24:23 understood as having God for its subject; and is specially favored by the consideration that it gives more distinct expression to the thought, so important to Job’s argument here of the lengthening out of the life and prosperity of the evil-doer, and of the long delay of his punishment. The omission of the Divine Name is so characteristic of our book as to present no difficulty.—E.].

[God’s eyes, says Job, follow the prosperous evil-doer with watchful interest, to see that he does not step out of the path of security and success! According to the other interpretation, which continues the evil-doer as the subject, the meaning is that the oppressor allows to those who are in his power only a transient respite, watching for every pretence or opportunity to injure them. See Scott. The full-toned suffix ־ֵיהוּ—seems chosen for emphasis.—E.].

[It may be claimed with reason that the connection here favors the definition, “to be cut off,” the oriental custom of reaping being to cut off the tops, leaving long stalks standing in the field.] It is not altogether in the sense of euthanasia, therefore, of an easy, painless death, as described in Job 21:23, that the present passage is to be understood (against Ewald, Dillmann, etc., also Del.). It rather resumes the description in Job 24:18 seq, although in less forcible language, and in such a way as to set forth a natural death, such as all die, rather than that caused by a divine judgment, such as often falls upon the wicked.

Job 24:25. And should it not be so (וְאִס־לֹא אֵפוֹ as in Job 9:24) who will convict me of falsehood, and make my speech of no effect?—The phrase שִׂים לְאַל (instead of which Symm, Vulg, Pesh. read שׂ׳ לְאֵל) is precisely the same with εἰς μηδεν τιθέναι, or our: “bring to nought,” comp. Ewald, § 286, g; 321, b. The whole question is a triumphant expression of the superiority which Job vividly felt himself to possess over his opponents, especially in the views derived from experience which he had just urged respecting the incomprehensible dealings of God with the destinies of men.

DOCTRINAL AND ETHICAL
1. The significance of the present discourse of Job lies essentially in its descriptive treatment of ethical and anthropological themes, some passages even describing matters of interest in the history of civilization ( Job 24:5 seq.), whereas the speculative and theological element becomes subordinate. The latter is restricted almost exclusively to the first and shorter Division, which is occupied with the mystery of Job’s own destiny of suffering, just as the second Division is occupied with the obverse side of this mystery, the prosperity and impunity of the wicked. That which the first Division says touching the inexplicableness of his sufferings is substantially only a repetition of the wish, already several times uttered, that God by His personal intervention might decide the controversy, and confirm his innocence, combined with a statement of the reasons why this wish could not be realized. On the first of these reasons, to wit: that on account of the overwhelming majesty pertaining to the appearance of God, the Unapproachable and Almighty One, it would be impossible for him to put in his answer before Him ( Job 23:6) he does not dwell this time as on two former occasions ( Job 9:34; Job 13:21); he merely touches it with suggestive brevity. His consciousness of innocence is too strong to allow him to give way long to this thought; thanks to the incessant assaults and accusations of the friends, it has become consolidated and strengthened to such a degree that in Job 19. (as indeed had been the case before here and there, especially in Job 16:17; Job 17:9) it even found utterance in decided exaggeration, and drove him to extreme assertions touching his absolute blamelessness and immaculateness, for which he must hereafter implore pardon. Among these assertions we find the following: that he would come forth out of God’s trial of him like gold, that he would never swerve from His ways, that he had always observed the words of His mouth more than his own law ( Job 23:10-12). All the more emphatic however is the stress which he lays on the other reasons why that wish seems to him incapable of realization. God, he thinks, purposely withdraws Himself from him. It is deliberately and with good reason that He keeps Himself at a distance and hidden from him, it being now His settled purpose to make him drain his cup of suffering to the dregs ( Job 23:13 seq.). [“Job’s suspicion against God is as dreadful as it is childish. This is a profoundly tragic stroke. It is not to be understood as the sarcasm of defiance; on the contrary, as one of the childish thoughts into which melancholy bordering on madness falls. From the bright height of faith to which Job soars in Job 19:25 seq, he is here again drawn down into the most terrible depth of conflict, in which, like a blind Prayer of Manasseh, he gropes after God, and because he cannot find Him thinks that He flees before him lest He should be overcome by him. The God of the present Job accounts his enemy; and the God of the future to whom his faith clings, who will and must vindicate him so soon as He only allows Himself to be found and seen—this God is not to be found.” Delitzsch.]. It is not the invisible essence of God in general, not that He cannot be discovered by those who seek Him on earth east or west, north or south ( Job 19:8-9)—it is not the pure spirituality and the divine omnipresence, which extinguishes his hope in God’s interposition to vindicate and to redeem him. The thought of that divine unsearchableness, which he beautifully describes in a way that reminds us of Psalm 139:7-9, as well as of Zophar’s first discourse ( Job 11:8-9), could have had nothing terrible or cheerless for him. Just as little (as he expressly declares in the closing verse of the First Part, Job 23:17) would the contemplation of his woful physical condition, and the tragical calamities of his outward life have sufficed to plunge him into the fear of death and dumb despair. That which fills him with dismay and terror, that which makes his heart faint, and removes the prospect of his deliverance to the indefinite future, is that same predestinatianism, that same dread of a mysterious, inexorable, and as regards himself malign decree of God, which had already extorted repeatedly from him a cry of lamentation, and which had formed the dark back-ground which so often emerges behind his meditations thus far (comp. Job 6:9 seq.; Job 7:12 seq.; Job 9:22 sqq.; Job 10:13 seq.; Job 13:15 seq.; Job 16:12 sq.; Job 19:6 seq.). No comforting, brightening, alleviating thought, no joyous soaring of hope in God’s compassion, bringing help however late, is to be seen anywhere in this discourse, as was the case e. g. in Job 17. and19. On the contrary the Second Division of the discourse lays out before us a much wider circle of phenomena and sentiments at variance with a righteous and merciful activity on the part of God. The experience which he had, or believed that he had, of God’s treatment of him as unsympathetic and harsh, as being a mere exhibition of divine power, without the slightest trace of justice or fatherly kindness—this experience he utters in the general proposition: “that God had appointed no times of judgment, would let His friends see no days on this earth in which He would exercise righteous retribution” ( Job 24:1). This proposition he expands into an eloquent description of the manifold injustice, which men of the most diverse classes inflict on one another, while the wrongs of the outraged and oppressed weaker party are never redressed or avenged ( Job 24:2 seq). Toward the end of this picture, which is true in a sense, although one-sided in its tendency, he changes his tone somewhat to be sure, and by strongly emphasizing the certainty that a rigid judgment of God will at the last terminate the course of the wicked ( Job 24:18-21; Job 24:24), qualifies the preceding accusation against the divine justice. Even this however is by no means a surrender to the doctrine of a retribution in this life, as taught by the friends. The chief emphasis even in this passage rests rather on the long delay (משך Job 24:22 a) in interposing for such punishment, on the long duration of their impunity from punishment, or even on the not uncommon prolongation of this state down to their natural death, to which they are subject in common with all men ( Job 24:24; see on the ver.). Job here certainly concedes something to his opponents, essentially however not much more than he had conceded already in Job 21. where ( Job 21:17 seq.; Job 21:23 seq.) without denying the fact of the final punishment of the ungodly, he had represented it as much more commonly the case that they were spared any judicial inflictions down to the end of their life. The triumphant exclamation with which he ends his speech: “who will convict me of falsehood?” is intended simply to confirm this fact of experience, in accordance with which this impunitas hominum sceleratorum is the general rule, whereas their justa punitio is the exception, at least in this world.

2. Job however does concede somewhat more here than there; he at least dwells longer on the punishment of the ungodly, as a fact which is not altogether unheard of in the course of human destiny—whether the passage in which he describes it be only a free quotation of the language of his opponents, as the later commentators in part exclaim (see on Job 24:18 seq.), of the expression of his own conviction. And this indicates clearly enough progress for the better in his temper of mind and mode of thought, a progress which is still further indicated by the fact that in the preceding description of God as restraining Himself in the infliction of punishment a calm tone of objective description has a decided predominance, and nothing more is to be discerned of his former passionate, at times even blasphemous complaints touching the tyrannical harshness and cruel vindictiveness of the Almighty in persecuting him with poisoned arrows, sword-thrusts, and merciless scourgings. The terrible fatalistic phantom of a God exercising only His power, and not also His justice and love, which had formerly tortured him, has unmistakably assumed a milder form, of a less threatening aspect than heretofore. In consequence of this, as well as by virtue of the calm dignity which enables him to meet with complete serenity the violent assaults and detractions of Eliphaz, and to avoid all controversy of a bttter personal character, his superiority over his opponents becomes ever more apparent, his statements and arguments drive with ever greater directness at the only possible solution of the controversy, and even where he is one-sided, as particularly in his description, in many respects impressive, of the course of the wicked, and of the needy ones whom they persecute ( Job 24:2-17), his discussion has great value, and a fascinating power which is all the stronger by virtue of the comparatively calm objective tone of the treatment. It is in these indications of the growing purity and clearness of the sufferer’s spiritual frame, that the practical and homiletic lessons of the present section can be most advantageously studied.

HOMILETICAL AND PRACTICAL
Job 23:3 seq.—Oecolampadius (on Job 23:7): This word “disputing” or “reproving” expresses confidence rather than impatience or an unfavorable estimate of God. But if we blame this in Job, we must also blame what John and others say; “if our hearts condemn us not, then have we confidence toward God.” And wherefore does Christ command us to lift up our heads at His coming? Zeyss: Faith and a good conscience are the two chief jewels of a Christian ( 1 Timothy 1:5). Happy he who has kept these. When oppressed he can appear with confidence before God.

Job 23:8 seq. Brentius: Although God fills all things, and is all in all, we cannot approach Him, nor find Him without a Mediator; whether we seek Him before or behind, to the right hand or to the left, He is always afar off, we never lay hold upon Him. For even if we should attempt to approach Him without a mediator, we are deterred from having access to Him in part by the darkness in which He dwells, in part by His power and majesty, in part by His justice.

Job 23:13 seq. Zeyss: As God is one in His nature, so also is He unchangeable in His will ( Numbers 23:19; 1 Samuel 15:29). Let us therefore submit ourselves in humility and obedience to His good and holy will! The cross which He lays upon us is always less than our sins deserve; His chastisements are tempered with mercy; Psalm 103:10.—v. Gerlach (on Job 23:17): In the consciousness of the treatment which he receives from the incomprehensible God, who has irrevocably determined every man’s destiny, Job is penetrated by the profoundest terror before this God. It is not his calamity in itself, not even his own experience of the extremity to which this calamity has brought him from which he shrinks. What a deep glance is here given us into the heart of a sorely tried servant of God, who in his complaints and struggles, spite of all suffering, thinks only of God, and fears nothing so much as that the fellowship of his God having been withdrawn from him, his God should become a terror to him.

Job 24:2 seq. Wohlfarth: How should the contemplation of the unnumbered sins, with which God’s fair earth is stained, affect us? Job was led thereby into temptation to doubt God’s justice. Let it not be so with us, who, enlightened by Christ, should see therein rather: (a) a melancholy proof of the continual inclination of our nature to evil, and of the slothfulness of our spirit to strive against the same; (b) a touching evidence of the long-suffering and patience of God; (c) an earnest warning to be on our guard against every temptation; (d) an emphatic reminder of the day of judgment, which will recompense every man according to his works.

Job 24:17. Starke: As works of the light are accompanied by a joyful conscience and good courage, so on the other hand with works of darkness there is nothing but fear, anguish and terror. For even the abandoned are not without an inward punishment in the conscience.—V. Gerlach: For sinners, who shun the light, the light of day itself is darkness, since through their departure from the eternal light of God, they bear about with them night in their souls (comp. Matthew 6:23; John 11:10), and thus they feel its terrors even in the midst of the brightness of the day.

Job 24:23 seq. Starke: Be not secure, if a sin passes unpunished; it is not on that account forgotten by God. The happier the ungodly are for a time, the more dangerous is their condition, and the more severely will they be punished at last.
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Verses 1-14
II. Bildad and Job: Chap25–26
A.—Bildad: Again setting forth the contrast between God’s exaltation and human impotence
Job 25
1. Man cannot argue with God

Job 25:2-4
1 Then answered Bildad the Shuhite, and said:

2 Dominion and fear are with Him,

He maketh peace in His high places.

3 Is there any number of His armies?

and upon whom doth not His light arise?

4 How then can man be justified with God?

or how can he be clean that is born of a woman?

2. Man is not pure before God: Job 25:5-6
5 Behold even to the moon, and it shineth not;

yea, the stars are not pure in His sight.

6 How much less Prayer of Manasseh, that is a worm;

and the son of Prayer of Manasseh, which is a worm?

B.—Job: Rebuke of his opponent, accompanied by a description, far surpassing his, of the exaltation and greatness of God
Job 26
1. Sharp rebuff of Bildad: Job 26:1-4
1 But Job answered, and said:

2 How hast thou helped him that is without power?

how savest thou the arm that hath no strength?

3 How hast thou counselled him that hath no wisdom?

and how hast thou plentifully declared the thing as it is?

4 To whom hast thou uttered words?

and whose spirit came from thee?

2. Description of the incomparable sovereignty and exaltation of God, given to surpass the far less spirited effort of Bildad in this direction: Job 26:6-14
5 Dead things are formed

from under the waters, and the inhabitants thereof.

6 Hell is naked before Him,

and destruction hath no covering.

7 He stretcheth out the north over the empty place,

and hangeth the earth upon nothing.

8 He bindeth up the waters in His thick clouds;

and the cloud is not rent under them.

9 He holdeth back the face of His throne,

and spreadeth His cloud upon it.

10 He hath compassed the waters with bounds,

until the day and night come to an end.

11 The pillars of heaven tremble,

and are astonished at His reproof.

12 He divideth the sea with His power,

and by His understanding He smiteth through the proud.

13 By His spirit He hath garnished the heavens;

His hand hath formed the crooked serpent.

14 Lo, these are parts of His ways:

but how little a portion is heard of Him?

but the thunder of His power who can understand?

EXEGETICAL AND CRITICAL
1. Job’s reply to the last assaults of Eliphaz had certainly avoided all personality, but had at the same time asserted his complete innocence in very strong, almost objectionable language ( Job 23:10-12). It is more particularly to this vulnerable point that Bildad turns his attention in this, his last discourse, which limits itself to showing how unbecoming it is for man—this miserable worm of the earth—to arrogate to himself any right whatever before God, or to impute to himself any justice. In substance, accordingly, he lays down only two propositions, and that without enlarging on them, to wit: (1) Man cannot argue with God, the Almighty; (2) Before God, the Holy One, man cannot be pure. In this discourse, which closes the series of attacks on Job, he describes the divine greatness and exaltation, a description which is decidedly meagre, made up only of repetitions of what Eliphaz had said in his former discourses (comp. Job 4:17 seq.; Job 15:14 seq.). No wonder that Job discovers the opportunity thus presented to him, and in his reply, first of all, addresses to the speaker a sharp, bitterly satirical rebuff, and then meets his propositions in regard to God’s greatness and holiness, not by denying them, but by surpassing them with a far more magnificent and eloquent description of the same divine attributes. [And note particularly that as Bildad’s illustrations of his theme are drawn from the heavenly hosts and luminaries, Job in his reply dwells principally, though not exclusively on God’s greatness as manifested in the heavens above.—E.]—The Strophe-scheme of both discourses is very simple, Bildad’s discourse containing only two strophes, the first of three, the second of two verses; Job’s discourse containing four strophes, each of three verses.

2. The last discourse of Bildad: Job 25. Man can neither argue with God, nor is he pure before Him.

First Strophe: Job 25:2-4.—Dominion and fear are with Him, who maketh peace in His high places.—הַמְשֵׁל, lit. “to wield dominion, to exercise sovereignty,” a substantive Inf. absol. Hiph.; comp. Ewald, § 156, e.—[פחד is added in order to set forth the terrible majesty of this sovereignty.—Schlott.]—בִּמְרוֹמָיו cannot be understood as a more precise qualification of the subject: “He in His high places, He who is enthroned in the heights of heaven” (Reimarus, Umbreit, Hahn). It is rather a local qualification of the action affirmed of the subject. It accordingly describes the peace founded by God as established in the heights of heaven, and so having reference to the inhabitants of heaven, and pre-supposing their former strife. Bear in mind what was said above by Job of God’s “judging those in heaven” ( Job 21:22), and comp. Isaiah 24:21; also below Job 26:13.—It is a weakening of the sense which is scarcely justified by the language to understand the passage as teaching God’s agency in harmonizing either the elements of the heavenly Kosmos (the perpetually recurring cycle, the wonderfully ordered paths of the stars, comp. Clemens Romans 1Cor19), or the discord of the heavenly spirits, conceived of only in the most abstract possible manner, but in truth continually averted by God, and thus as teaching the maintenance, not the making or institution, of peace (so Seb. Schmidt, J. Lange, Starke, etc.). [“Ewald explains the words of the heavenly powers and spirits represented by the innumerable host of the stars, which might indeed some time be at war among themselves, but which are ever brought again by the Higher Power into order and peace. But nothing whatever is said elsewhere of such a discord as now coming to pass in the upper world. All analogies point rather to a definite fact which is assigned to the beginning of creation.” Schlott.].

Job 25:3. Is there any number to His armies?—גְדוּדָיו, synonymous with צְבָאָיו, which is used elsewhere in this sense, are God’s hosts or armies, the stars, first of all, indeed, the heavenly armies, together with the angels which rule and inhabit them (comp. above on Job 15:15). Whether also the lower forces of nature, such as lightnings, winds, etc. (comp. Job 38:19 seq.; Psalm 104:4, etc.) are intended, as Dillmann thinks is doubtful in view of the indefiniteness of the figurative form of expression. And upon whom does not His light arise?—The emphatic suffix ehu in אוֹרֵהוּ (comp. עֵינֵיהוּ, Job 24:23) puts His light, to wit God’s own light, in contrast with the derived lower light of His hosts. The expression is scarcely to be understood of the sunlight, which indeed itself belongs to the number of these נְדוּדִים: neither can יָקוּם be taken יִזְרַח= (neither here, nor Job 11:17). It is inadmissible accordingly to refer the words to the rising sun, as a sign of the fatherly beneficent solicitude of God for His earthly creatures (comp. Matthew 5:45. So against Mercier, Hirz. Hahn, Schlott, etc.). We are to understand them rather of that absolutely supra-terrestrial light in which God dwells, which He wears as His garment, by which indeed He manifests His being, His heavenly doxa ( Psalm 104:2; Ezekiel 1:27 seq.; 1 Timothy 6:16, etc.). In respect to this light Bildad asks: “upon whom does it not arise?” The question is not: “whom does it not surpass?” [“over whom (i.e. which of these beings of light) does it not rise, leaving it behind, and exceeding it in brightness?” Delitzsch], for קוּם would scarcely be appropriate for this thought, since the degree of light is not measured by its height (against Ewald, Heiligst, Del.)—but: “upon whom does it not dispense blessings and happiness?” (Dillm.)

Job 25:4. How could a mortal be just with God—(comp. Job 9:2): i. e. how could he appear before Him, to whose absolute power all heavenly beings are subject, arguing with Him, and making pretensions to righteousness? The second member, with which Job 4:17; Job 15:14 may be compared, stands connected with the principal thought of the discourse, which immediately follows, to the effect that no man possesses purity or moral spotlessness before God.

Second strophe: Job 25:5-6.

Job 25:5. Behold, even the moon, it shineth not brightly, and the stars are not pure in His eyes.—עַד־יָרֵחַ, lit. “even to the moon,’ i.e. even as regards the moon. In the following וְלֹא the וְ is the Vav of the apodosis; comp. Gesen. § 145 [§ 142], 2; and see above Job 23:12. יָהִל=יַאֲהִיל from אהל, an alternate form, found only here, of הלל, to be bright, to shine; comp. Job 31:26. Gekatilia’s attempt to render the verb—“to pitch a tent,” is inadmissible, for that must have read יְאָהֵל שָׁם, in order to yield the meaning—“He pitcheth not his tent.”—The clause—“in His eyes”—in the second member, belongs also to the first. Comp. the parallel passages already cited in Job 4:15.—Furthermore it is only the physical light, the silver-white streaming brilliancy of the stars, which is here put beside the absolute glory of God’s light (which is at once physical and ethical). Scarcely is there reference to the angels as inhabiting the stars, and to their moral purity (against Hirzel); from which however nothing can be inferred unfavorable to the theory that the stars, i.e., the heavenly globes of the starry world, are inhabited by angels.

Job 25:6. Much less then (אַף בִּי, as in Job 15:16) mortal Prayer of Manasseh, the worm, etc. In regard to these figures of the maggot and the worm, as setting forth the insignificance, weakness, and contemptibleness of Prayer of Manasseh, comp. Psalm 22:7, 6]; also Isaiah 53:2, and similar descriptions.

3. Job’s rejoinder: Job 26. First Division (and Strophe): Job 26:2-4 : Sharp ironical rebuke of Bildad.

Job 26:2. How hast thou helped the powerless!מֶה־ here, like מַה, is equivalent to an ironical—“How well! How excellent!” (comp. Job 19:28). לֹא־כֹחַ, lit. “no-power” is abstr. pro conc. = the powerless; so also in bלֹא־עֹו = the strengthless, the feeble; and in Job 26:3 aלֹא חָכְמָה=the unwise, ignorant. By these three parallel descriptive clauses Job means of course himself, as the object of the well-intended, but perverted attempts of the friends to teach him (not God, as Mercier, Schlottm, etc. explain) [as though Bildad had regarded God as too feeble to maintain His own cause. But against this explanation the choice of verbs, if nothing else, would be, as Delitzsch argues, decisive].

Job 26:3..…and hast declared wisdom in abundance (לָרֹב, lit. “for multitude”) [“an ironical hit at the poverty-stricken brevity of B.’s speech.” Dillm.]. תּוּשִׁיָּה, here as in Job 5:12 may be rendered by “that which is to be accomplished,” provided it be referred to the intellectual world, and so understood as vera et realis sapientia (J. H. Mich.). Here indeed the word is used ironically of its opposite.

Job 26:4. To whom hast thou uttered words?—i. e. whom hast thou been desirous of reaching by thy words? for whom were thy elaborate speeches coined? was it, possibly, for me, who have not been touched by them in the least? So correctly the LXX.: τίνι ἀνήγγειλας ῤήματα, and the Vulg.: quem docere voluisti? The translation: “with whose assistance (אֶת־מִי) hast thou utttered these words?” (Arnh. Hahn) [Con.] seems indeed to be favored by b, but is condemned by the construction of the verb הִגִּיד elsewhere in our book with a double accusative (so also Job 31:37; comp. Ezekiel 43:10), and does not agree so well with what precedes.—And whose breath went forth from thee?—i.e. from what kind of inspiration (inbreathing) hast thou spoken? is it the divine? Num Deo inspirante locutus es? The question involves a biting irony; for the speech of Bildad, so poor and meagre in thought, merely repeating a little of what Eliphaz had said already, might look accordingly as though it had been inspired by the latter.

4. Second Division: Job 26:5-14 : Eclipsing and surpassing the description given by Bildad of the exaltation and majesty of God by one far more glorious.

Second Strophe: Job 26:5-7. While Bildad’s description took its start from heaven, and it stars, Job begins by appealing to the realm of shades, together with its subterranean inhabitants as witnesses of the divine omnipotence and majesty, in order from this depth, the lowest foundation of all that Isaiah, to mount upward to the heavenly world—The shades are made to tremble.—רְפָאִים are not “giants,” as the Ancient Versions render the word, but in accordance with the root דפה (“to be slack, relaxed, exhausted,” comp. Ewald, § 55, e), “weak, powerless,” namely, the marrowless and bloodless shades or forms of the underworld, the wretched inhabitants of the realm of the dead; so also in Psalm 88:11, 10]; Proverbs 2:18; Proverbs 9:18, and often: Isaiah 26:14; Isaiah 26:19; comp. Job 14:9 seq. [It seems every way reasonable to associate with the idea of weakness, nervelessness, etc., here given to the word that of gigantic stature, when we remember that this same word did denote a race of earthly giants, and that the tendency of the imagination to magnify the spectral forms of the dead is so common, if not universal. So Good: “The spectres of deified heroes were conceived, in the first ages of the world, to be of vast and more than mortal stature, as we learn from the following of Lucretius:

Quippe et enim jam tum divûm mortalia secla
Egregias animo fades vigilante videbant;
Et magis in somnis mirando corporis actu.”
This idea will certainly add to the gloomy sublimity of the description here. Let one imagine the gigantic “marrowless, bloodless phantoms or shades below writhe like a woman in travail as often as the majesty of the heavenly Ruler is felt by them, as perhaps by the raging of the sea, or the quaking of the earth.” Delitzsch. “That even these beings, although otherwise without feeling or motion, and situated at an immeasurable distance from God’s dwelling-place are sensible of the effects of God’s activity,—this is a much stronger witness to God’s greatness than aught that B. had alleged.” Hirzel]. Of these shades, living far from God in the depths under the earth and under the seas (comp. b: “beneath the waters and their inhabitants”), it is here said: “they are put in terror, they are made to tremble and quake” (יְחוֹלָלוּ, Pul. from חוּל, comp. Ewald, § 141 b), an expression which, like Psalm 139:8; Proverbs 15:11, is intended to describe the energy of the divine omnipotence as illimitable and filling all things, extending even down to Sheol. Comp. also James 2:19, a passage otherwise related to the one before us, and perhaps suggested by it, but having a different purpose. [The rendering of E. V. needs but to be compared with the above to show how erroneous and unsatisfactory it is.—E.].

[The definition, “destruction, annihilation” here given for אבדון is of course not to be understood in the metaphysical sense of the extinction of being. It is the destruction of life, as enjoyed on the face of the earth; the extinction of light, the derangement of order, the wasting away of all vital energy and beauty. Hence as שְׁאוֹל describes the underworld as the insatiable receptacle of the departed, demanding and drawing men into itself, orcus rapax, אֲבַדּוֹן gives us a glimpse yet deeper into its abysmal horrors, its destructive, wasting potencies. Hence the fearful significance with which in Rev. ( Job 9:11) it is applied, as the Hebrew equivalent to the Greek Apollyon, to the angel of the bottomless pit.—E.].

Job 26:7. Who stretcheth out the northern heavens over empty space.—The Participles in this and the two following verses attach themselves to God, the logical subject of the ver. preceding [and are used to describe the divine activity herein specified as continuous]. Our rendering of צָפוֹן in the sense of the northern heavens, the northern half of the heavenly vault, has decisively in its favor the verb נטה, which is never used of the stretching out or expansion of the earth, or a part of it, but always of the out-stretching of the heavenly vault, which is conceived of as a tent; comp. Job 9:8; Isaiah 40:22; Isaiah 44:24; Zechariah 12:1; Psalm 104:2, etc. It would be singular, moreover, if Job had first mentioned only a part of the earth, the northern, and not until afterwards had mentioned it as a whole, however true it might be that the popular notion of oriental antiquity, which represented the north of the earth as a part of it which abounded most in mountains, and was highest and heaviest, would seem to favor this view (against Hirzel, Ewald, Heiligst, Schlottmann, Dillmann). [Ewald calls attention to the corresponding Hindu notion concerning the north. Schlottmann thinks such a reference to the north as the heaviest part of the earth best suited to the connection. Dillmann argues that it could not properly be affirmed of the heavens, that they are stretched out over the תֹּהוּ]. The reference of צָפוֹן to the northern hemisphere of the heavens (Umbreit, Vaih, Hahn, Olsh, Del, etc.) is favored also by this considetion in addition to those already mentioned, that all the more important constellations which our book mentions (the Bear, Pleiades, etc.) belong to this northern hemisphere, and that moreover among other people of the ancient world, the “pole” (i. e. the north pole), and “heaven,” are used as synonyms; so especially among the Romans (Varro, de L. L. vii2, § 14; Ovid, Fast. 6, 278; Horace, and other poets). The correct view was substantially given by Brentius: Synecdoche, a part for the whole; for Aquino, which is Septentrio [North] is used for the whole heaven or firmament. Hangeth the earth upon nothing: בְּלִימָה, not anything [lit. “not-what”] = nothing, here substantially synonymous with “the empty space,” תֹּהוּ (comp. Genesis 1:2), hence denoting the endless empty space in which the earth (which according to Job 26:10 is conceived of as a flat disk, rather than as a ball). together with the overarching northern heavens, hangs freely. The cosmological conception of the suspension of the earth in the empty space of the universe (with which may be compared parallel representations from the classics, such as Lucretius II, 600 seq.. Ovid, Fast. II, 269 seq.) does not conflict with the mention of the “pillars of the earth” in Job 9:6, for the reason that the “pillars” are conceived of as the inner roots or bones, the skeleton as it were of the body of the earth. It is only quite indirectly that the passage before us can be used to prove the creation of the world out of nothing. We may suggest as worthy of note the descriptions, which remind us of the one before us, in the more recent oriental poets, as e. g. the Persian Ferideddin Attar (in5. Hammer, Geschichte der schönen Redekünste Persiens, p141, 143):

“Pillarless he spreads out the heavens

A canopy above the earth. …

What bears the atmosphere? ’Tis nothing,

Nothing on nothing, and only nothing;”

also the Arabian Audeddin Alnasaph (de religione Sonnitar., princ. Job 5:2):

“Out of a breath He made the heavens;” and already in the Koran, in its Sur. Job 13:2, it is said: “It is Allah, who has built the heavens on high, without founding it on visible pillars.” Comp. Umbreit on the ver.

Third Strophe: [“By which nothing more or less is meant than that the physical and meteorological laws of rain are of God’s appointment.” Del.].

Job 26:9 [“describes the dark and thickly clouded sky that showers down the rain in the appointed rainy season.” Del.] Who enshroudeth the outside of His throne—lit. “of the throne,” for כִּסֵּה, as in 1 Kings 10:19 is for כִסֵּא, scarcely, as Hirzel thinks, by an error of transcription for כִסְּאֹה. But unquestionably “the throne” is simply = “His throne,” God’s throne in heaven (comp. Isaiah 66:1; Matthew 5:34). It is said of the face or outside (פְּנֵי) of this throne, i. e., that side of it which is turned towards this earth, that God “encloses” or “enshrouds” it by causing the clouds to come between it and the earth. מְאַחֵז, Piel from אחז, used here of the artificial veiling, or unclosing, draping it as it were) [“אחז signifies to take hold of, in architecture to hold together by means of beams, or to fasten together. … then also as usually in Chald. and Syr. to shut (by means of cross-bars, Nehemiah 7:3), here to shut off by surrounding with clouds.” Del. Hence not exactly “to hold back,” E. V. but to “fasten up.” Merx understands the verb of bearing, holding up, and the verse to set forth the miracle that God bears up the throne on which He sits. But in that case פני would be superfluous. E.]. Spreading over it His clouds—this member of the verse explaining the former. עָלָיו refers to פְּנֵי כִסְאוֹ, and the quadril. verb פַּרְשֵׁז is Inf. Absol. and may thus be rendered in Latin by expendendo, in our language by the Pres. Active Participle (comp. Ew. § 141, c; and Del. on the ver.) [According to others, e. g., Dillmann, Green, § 189 a, the vb. is preterite. Gesenius (Lex) regards the quadriliteral as a mixed form, from פרש and פרז. Delitzsch argues forcibly against this, and regards it as an intensive form of פרשׂ, formed by prosthesis, and an Arabic change of Sin into Shin.]

Job 26:10 [passes from the waters above to the waters below]. He hath rounded off (encircled, חָג, comp. the ἐγύρωσεν of the LXX.) a bound (חֹק as in Job 14:5) for the face of the water, to the ending of the light beside the darkness: or “to the extremity” (the confines, the boundary line) of the light with the darkness, ad lucis usque tenebrarumque confinia (Pareau). So correctly Del. and Dill. [E. V. Con, Words, Carey, Renan, Rod. Merx], while most moderns (Rosenm, Ewald, Hirz, Schlottm, Hahn, etc.) take עַד־תַּכְלִיִת by itself in an adverbial sense, “most perfectly, most accurately,” (comp. Job 28:3), take אוֹר either as a remoter accus. of חנ (so Hirz.), or as Genit. to חֹק, standing at the head of the clause in the construct state (so Ewald). In either case, however, we get a construction which is much too harsh. As proving that עַד־תַּכְלִית is by no means necessarily used adverbially, comp. above Job 11:7. The meaning of the verse will be rightly apprehended only by referring it not to the limit in time between light and darkness, i. e. to the regular succession of day and night (Schlottm.), but to the limit in space, the line separating between the light and dark regions of the heavenly circle, which runs along the surface of the waters of the ocean, encircling the earth. “That is to say this description, like that in Proverbs 8:27, has for its basis the conception, prevalent also among the classic nations, and down into the middle ages, that the earth is encompassed all around by water, or a sea,—that upon this earth-encircling ocean is marked out the circle of the celestial hemisphere, along which the sun and stars run their course (so that a part of the water lies within this circle)—that the region of the stars, of the light, lies inside of this circle, and that the region of darkness begins outside of it; comp. Voss on Virg. Georg. I, 240 seq.” Dillm.

Fourth Strophe: Job 26:11-13.—The pillars of heaven are made to tremble, and are astonished at His rebuke.—“Pillars of heaven” is the name which the poet gives to the mountains towering upon high, which seem as it were to bear up the arch of heaven; comp. the ancient classic legend of Atlas, and see above on Job 9:6. In speaking of these pillars as “moved to trembling” (יְרוֹפָפוּ, Piel. from רוּף, τινάσσειν) [“the signification of violent and quick motion backwards and forwards is secured to the verb” by forms in the Targ, Talm. and Arabic.—Del.], and as fleeing in astonishment before God’s rebuking thunder (comp. Psalm 104:7; Isaiah 50:2; Nahum 1:4), the poet describes here he phenomenon of an earthquake, or that of a tremendous thunderstorm (comp. Psalm 29.; also Revelation 6:12 seq.; Job 20:11).

Job 26:12. By His power He frightens up the sea.—רגע here not intransitive as in Job 7:5; but transitive in the sense of “frightening up, arousing,” τ̔αράσσειν (comp. Isaiah 51:15; Jeremiah 31:35); hardly in the sense of intimidating, or putting at rest, as some expositors [Umbreit, Dillm. [Conant, Carey, Rod.], etc.) render the verb after the LXX. (κατέπαυσεν). [E. V. “divideth” (and so Bernard) here, and in all the passages cited: but unsupported and less suitably.]—And by His understanding He smites Rahab in pieces.—Comp. on Job 9:13, where already it was shown to be necessary to understand רַחַב (LXX.: τὸ κῆτος) of a colossal demon-monster of legendary antiquity (not of Egypt, nor of the raging fury of the sea, to which מחץ, “to shatter, to dash in pieces” would not be suitable).

Job 26:13. By His breath the heavens become bright: lit. “are brightness,” שִׁפְרָה, a substantive found only here, which, however, does not denote a permanent quality of the heavens (Rosenm.), but one that is transiently [occasionally] produced by God [by His breath He scatters the clouds, and brightens the face of heaven]; His hand hath pierced the fleeing serpent.—חֹלְלָה, Po. from חלל, Isaiah 51:9, hence perforavit, trucidavit; not Pil. from חול or חילֹ, so that it would express the idea of forming, creating as the Targ, Jeremiah, Rosenm, Arnh, Vaih, Welte, Renan [E. V, Con, Noy, Ber, Rod.], explain. For here again the discourse treats not of a creative energy of God, but of one that is exercised as a part of the established order of nature, and in all probability it discusses the same theme as that to which Job 3:8 refers, to wit, the production of eclipses of the sun and moon. For the popular superstition prevalent at the time of the composition of our book conceived of this phenomenon as consisting in the attempt of a dragon-like dark monster to swallow up these luminaries, accompanied by an intervention of God, who slays or strangles this monster [“so that it was customary to say, when the sun or moon was eclipsed: ‘The Dragon, or the Flying Serpent, has wound around it;’ and on the other hand when it was released from the obscuration: ‘God has killed the Dragon.’ ” Dillm.] It is to this exercise of God’s power, bringing deliverance, that the clause חֹלְלָה יָדוֹ refers, while נָחָשׁ בָּרִיחַ (the same expression also in Isaiah 27:1) denotes the monster referred to, which is represented as seized upon in the act of fleeing (before God), hence as “a fugitive, fleeing serpent.” In that parallel passage in Isaiah, the LXX. rightly translate by ὄφιν φεύγοντα, while their rendering in the passage before us, δράκοντα ἀποστάτην, whether we regard the language or the thought, is equally inadmissible with the coluber tortuosus of the Vulg. [followed by E. V. “crooked serpent”], or the serpenlem vectem of the same version in Isaiah 27:1 (comp. the ὄφιν συγκλείοντα, “the barring serpent,” of Symmachus).

Job 26:14. A recapitulating closing verse, standing outside of the schema of strophes.—Lo, these (אֵלֶּה pointing backwards, as in Job 18:21) are the ends of His ways; or, “of His way,” according to the K’thibh; the same wavering between דַּרְכּוֹ and דְּרָכָיו to be seen also in Proverbs 8:22. The “ends” or “borders” (Delitzsch) [Conant, Words, etc.,] of God’s ways are the extreme outlines of what He is doing in governing the world, those intimations of His heavenly activity which are lowest, and nearest, and most immediately accessible to our power of apprehension.—And what a faintly whispering word (it is) that we hear!—דָּבָר וּמָה־שֶׁמֶץ, lit. “and what a whisper of a word.” For this combination of מָה with a substantive in apposition, comp. Psalm 30:10; Isaiah 40:18; and for שָׁמַע with בְּ of the attentive hearing of anything, see above Job 21:2; also Job 37:2; Genesis 27:5; Psalm 92:12. Against the partitive rendering of בּוֹ, advocated by Schlott. and Delitzsch, may be urged the plur form דְּרָכָיו, preferred by the Masoretes, as well as the probability that to express this meaning the preposition מִן would rather have been used. [Here again, as in Job 4:12, the incorrect rendering of E. V.: “How little a portion is heard of Him,” mars the poetic beauty and graphic contrast of the passage. On שמץ Wordsworth remarks: “We feel as it were a zephyr of God’s Presence walking in the garden of this world in the cool of the day.”]—But the thunder of His omnipotence (according to the K’ri גְּבוּרוֹתָיו, “his energies”) who can understand?i. e. the full, unmodified manifestation of His energies, the unsmothered “thunder-course” of His heavenly spheres (comp. what Raphael says in the Prologue to Faust) would be unbearable by us, frail, sinful children of earth. [“Job could not have uttered in nobler language his deep feeling of the degree in which the divine glory surpasses all human knowledge. There resounds in it in truth an echo of the far-off divine thunder itself, and before this the poet has the friends now become entirely dumb.” Schlottm.]

DOCTRINAL, ETHICAL AND HOMILETICAL
1. That which Bildad brings forward against Job in Job 25. is so meagre, and possesses so little novelty, that it may be said, that in his discourse the opposition of the friends dies the death of exhaustion, and that the bitter irony of Job’s rejoinder to it seems fully justified. For the real problem which underlies the whole controversy—the great mystery touching the frequency with which the innocent suffer, which Job had again set forth so eloquently just before—that problem Bildad certainly does not consider. He avoids indeed those bitter personalities and odious accusations against Job with which Eliphaz had made his exit just before in a manner that was altogether unworthy, and takes his leave of the sufferer, whom he himself also had heretofore violently assailed, in a way that is relatively friendly—in a way in which the final peaceful termination of the conflict ( Job 42:7-9) is remotely intimated. That which Bildad actually brings forward is a truth which does not at all touch the real point at issue, which Job himself has on former occasions expressly conceded (see Job 9:2; Job 14:4), the same truth which Eliphaz had in his first two discourses prominently emphasized, and in the renewed statement of which, at this time, Bildad closely copies even the expressions of his older associate. He “only reminds Job of the universal sinfulness of the human race once again, without direct accusation, in order that Job may himself derive from it the admonition to humble himself; and this admonition Job really needs, for his speeches are in many ways contrary to that humility which is still the duty of sinful Prayer of Manasseh, even in connection with the best justified consciousness of right thoughts and actions towards the holy God” (Del.).

2. Of the fact that Job is still wanting in proper humility, and in a profound perception of sin, he at once proceeds to give evidence in his rejoinder in Job 26. In this he appears as decisively victorious over his opponents, who have shown themselves totally unequal to the problem to be solved, while Hebrews, by his emphatic reference to the incomprehensibleness and unsearchableness of God’s ways, had made at least an important advance towards its solution, and had shown his appreciation of the mystery as such in its entire significance. But he makes his vanquished opponents duly sensible of this superiority which he had over them, when in replying to Bildad, the last speaker of the number, he wields the weapon of sarcasm in a way that is altogether merciless, and seeks to humiliate him by a eulogy of the divine omnipotence and exaltation which is visibly intended to surpass and eclipse that which had been said by him. It is true indeed that this very description in its incomparable grandeur gives us to understand clearly enough how entirely filled and carried away Job is by its infinitely elevated theme, and how by virtue of his flight to this height of an inspired contemplation of God. every thought respecting the unrelenting, or even vindictive persecution of his opponents disappears, so that the closing reference to the unattainable height and glory of the divine nature and activity ( Job 26:14) is unaccompanied by any expression whatever of triumphant pride, or bitter enjoyment of their discomfiture (comp. V. Gerlach below, Homiletic Remarks on Job 26:2 seq.). The pure and undivided enthusiasm with which he surrenders himself to the contemplation of the Divine has manifestly an ennobling, purifying, and elevating influence on his spirit. It shows that he is not far removed at length from the goal of a perfectly correct and true solution of the dark mystery which occupies him. It makes it apparent that essentially one thing is lacking to him that he may press upward through the dark scenes of his conflict to the light of pure truth and peace with God, and that is—a humble submission beneath the dealings of the only wise and true God, dealings which are righteous even towards him, sincere repentance and confession of the errors and failures of which he had been guilty even during the hot conflict of suffering through which he had passed, that “repenting in dust and ashes” to which God’s treatment brought him at last, as one who had been afflicted by his Heavenly Father, not indeed in accordance with the ordinary standard of retribution, but nevertheless not unjustly, not without a remedial and loving purpose.

3. That which is of greatest interest in the two short sections preceding not only to the scientific, but also to the practical and homiletic expositor, are those elements of a poetic cosmology and physical theology, which in Bildad’s discourse are presented more briefly and more in the way of suggestion, but which in that of Job are exhibited in a more developed and comprehensive form. It is that material which at an earlier day was treated by Baur in his Systema Mundi Jobæum (Hal1707), Scheuchzer in his Jobi Physica Sacra, etc., and which to this day is a theme of no small interest in its theological aspects as well as in those related to cosmology and the history of civilization. The fact that certain mythological representations, and in particular a few traces of astronomical myths, are scattered over this magnificent picture of creation, and that the teachings of modern science concerning the mechanism of the heavens cannot be derived from it, cannot injure the peculiarly high value of the description, nor destroy its utility for practical purposes. It is in any case a view of the universe of incontrovertible grandeur, which in all that is described in Job 26:5-13 beholds only the “fringes” of God’s glory as they hang over on earth (comp. Isaiah 6:1), only a few meagre lineaments of the entire divine manifestation, only a muffled murmur echoing from afar off as a poor substitute for the thunder of His omnipotence. And in respect to the purity and correctness of its representations in detail, this physical theology of Job ranks sufficiently high, as is shown by that which is said of “hanging the earth upon nothing” ( Job 26:7), a description of the fact no less surprising than the following descriptions of meteorological and geological processes are poetically bold and elevated.

Particular Passages
Job 25:4 seq. Cocceius: Although in our eyes the stars may seem καθαρόν τι στίλβειν (to shine with some degree of purity], nevertheless even they are outside of God’s habitation, being esteemed unworthy to adorn His dwelling-place. … How therefore can miserable Prayer of Manasseh, who is mortal and diseased and liable to death, who is a son of Adam, who is no worthier than a worm, or a grub, who is made of earth, who crawls on the earth, who lives by the earth, who is at once foul and defiled, … who in a word is as far below the stars, as the worm is below himself—how shall he dare or be able to face God in His court, and on equal terms to argue with Him? Let him, along with the moon and the stars, keep himself in his own station, and he will enjoy God’s favors; but let him attempt to exalt himself, and he will be crushed by the weight of the divine majesty.—V. Gerlach: As the hosts of heaven are types of the pure spirits of heaven, so is their brightness a type of the holiness of the inhabitants of heaven, just as immediately after (in Job 26:6) the mortality and wretchedness of man is a type of his sinfulness. In this contra-position there lies a profound truth: Holiness and shining brightness, and sin and death’s corruption correspond to each other. In his frailty and mortality man has an incessant reminder of his sin and corruption; in seeing his outward lot he should humble himself inwardly before God.

Job 26:2-4. Wohlfarth: After that Job has ironically shown to his friend the irrelevancy of his reply; he takes a nobler revenge upon him, by delivering a much worthier eulogy on God’s exalted greatness, of which notwithstanding and during his suffering he has a most vivid and penetrating conviction.—V. Gerlach: Job’s frame of mind bordering on pride, which causes him altogether to misunderstand that which is glorious and exalted in Bildad’s last discourse, belongs to the earthly folly which clings to him, which is to be stripped away from him by the sufferings and conflicts of his inner Prayer of Manasseh, and which does at last really fall away from him. The splendid description which follows, and especially its humble conclusion ( Job 26:14), proves in the meanwhile that the fundamental disposition of Job’s heart was different from that which the particular expressions uttered by him in his more despondent moods would seem to indicate.

Job 26:7 seq. Brentius: The fact that God stretches out the heavens, and supports the earth, without the aid of pillars, is a great argument in proof of His power ( Psalm 102:26). The poets relate that Atlas supports heaven on his shoulders; but we acknowledge the true Atlas, the Lord our God, who by His word supports both heaven and earth.—Wohlfarth: The look to heaven which Job here requires us to take, does not indeed reach upwards to the throne of the Eternal ( Job 26:7 seq.). But although we cannot now behold Him, who dwells in His inaccessible light, we can nevertheless feel His nearness, recognize His existence, experience His influence, see His greatness and majesty, when we pray to Him as the Being who stretches out the heavens above the earth like a tent, at whose beckoning the clouds open and water the thirsty earth, who has given to the water its bounds, etc. As the work bears witness to its master, so does the universe to its Creator, Preserver, and Ruler ( Psalm 19:5); and no despairing one has ever beheld the eternal order which stands before him, and its mysterious, but ever beneficent movements, no sinner desiring salvation has ever tarried in the courts of this great temple of God, without being richly dowered with heavenly blessings

Job 26:14. Oecolampadius: These tokens of divine power however great will nevertheless rightly be esteemed small, as being hardly a slight whisper in comparison with the mighty thunder. There is nothing therefore so frightful, but faith will be able to endure it, when it thus exercises itself in the works of God’s power, especially with the word of promise added.—Wohlfarth: We can survey only the smallest portion of God’s immeasurable realm! What is the knowledge of the greatest sages but the short-sighted vision of a worm! Our earth is a grain of sand in the All, the “drop of a bucket,” as the prophet says; and how little do we know of Him; how great is the sum of that which is hidden from us! ( 1 Corinthians 13:9 seq.).
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Verses 1-28
III. Job alone: His closing address to the vanquished friends. Chap27—28
a. Renewed asseveration of his innocence, accompanied by a reference to his joy inGod, which had not forsaken him even in the midst of his deepest misery Job 27:1-10
1 Moreover Job continued his parable, and said:

2 As God liveth, who hath taken away my judgment;

and the Almighty, who hath vexed my soul;

3 all the while my breath is in me,

and the spirit of God is in my nostrils;—

4 my lips shall not speak wickedness

nor my tongue utter deceit.

5 God forbid that I should justify you:

till I die I will not remove mine integrity from me.

6 My righteousness I hold fast, I will not let it go:

my heart shall not reproach me so long as I live.

7 Let mine enemy be as the wicked,

and he that riseth up against me as the unrighteous.

8 For what is the hope of the hypocrite, though he hath gained,

when God taketh away his soul?

9 Will God hear his cry

when trouble cometh upon him?

10 Will he delight himself in the Almighty?

will he always call upon God?

b. Statement of his belief that the prosperity of the ungodly cannot endure, but that they must infallibly come to a terrible end. Job 27:11-23
11 I will teach you by the hand of God;

that which is with the Almighty will I not conceal.

12 Behold, all ye yourselves have seen it;

why then are ye thus altogether vain?

13 This is the portion of a wicked man with God,

and the heritage of oppressors, which they shall receive of the Almighty.

14 If his children be multiplied, it is for the sword;

and his offspring shall not be satisfied with bread.

15 Those that remain of him shall be buried in death;

and his widows shall not weep.

16 Though he heap up silver as the dust,

and prepare raiment as the clay;

17 he may prepare it, but the just shall put it on,

and the innocent shall divide the silver.

18 He buildeth his house as a moth,

and as a booth that the keeper maketh.

19 The rich man shall lie down, but he shall not be gathered;

he openeth his eyes, and he is not!

20 Terrors take hold on him as waters,

a tempest stealeth him away in the night.

21 The east wind carrieth him away, and he departeth:

and as a storm hurleth him out of his place.

22 For God shall cast upon him, and not spare:

He would fain flee out of his hand.

23 Men shall clap their hands at him,

and hiss him out of his place.

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, is to be found nowhere on earth, but only with God, and by means of a pious submission to God. Chap28

1 Surely there is a vein for the silver,

and a place for gold where they fine it.

2 Iron is taken out of the earth.

and brass is molten out of the stone.

3 He setteth an end to darkness,

and searcheth out all perfection:

the stones of darkness, and the shadow of death.

4 The flood breaketh out from the inhabitants;

even the waters forgotten of the foot:

they are dried up, they are gone away from men.

5 As for the earth, out of it cometh bread:

and under it is turned up as it were fire.

6 The stones of it are the place of sapphires:

and it hath dust of gold.

7 There is a path which no fowl knoweth,

and which the vulture’s eye hath not seen.

8 The lion’s whelps have not trodden it

nor the fierce lion passed by it.

9 He putteth forth his hand upon the rock;

10 He cutteth out rivers among the rocks;

and his eye seeth every precious thing.

he overturneth the mountains by the roots.

11 He bindeth the floods from overflowing;

and the thing that is hid bringeth he forth to light.

12 But where shall wisdom be found?

and where is the place of understanding?

13 Man knoweth not the price thereof:

neither is it found in the land of the living.

14 The depth saith, It is not in me;

and the sea saith, It is not with me.

15 It cannot be gotten for gold,

neither shall silver be weighed for the price thereof.

16 It cannot be valued with the gold of Ophir,

with the precious onyx, or the sapphire.

17 The gold and the crystal cannot equal it:

and the exchange of it shall not be for jewels of fine gold.

18 No mention shall be made of coral, or of pearls;

for the price of wisdom is above rubies.

19 The topaz of Ethiopia shall not equal it,

neither shall it be valued with pure gold.

20 Whence then cometh wisdom?

and where if the place of understanding?

21 Seeing it is hid from the eyes of all living,

and kept close from the fowls of the air.

22 Destruction and death say,

we have heard the fame thereof with our ears.

23 God understandeth the way thereof,

and He knoweth the place thereof.

24 For He looketh to the ends of the earth,

and seeth under the whole heaven;

25 to make the weight for the winds;

and He weigheth the waters by measure.

26 When He made a decree for the rain,

and a way for the lightning of the thunder;

27 Then did He see it, and declare it;

He prepared it, yea, and searched it out.

28 And unto man He said:

Behold, the fear of the Lord, that is wisdom;

and to depart from evil is understanding.

EXEGETICAL AND CRITICAL
1. Inasmuch as the opposition of the friends is silenced, before the last of the number attempts a third reply, the victor, after a short pause, takes up his discourse, “in order that, by collecting himself after the passion of the strife, he might express with greater calmness and clearness the convictions which have been formed within him as results of the colloquy thus far, and so to give to the colloquy the internal solution which was wanting” (Dillm.). It is not so much a triumphant self-contemplation, or a pathetic monologue, that he delivers, but a genuine didactic discourse, addressed to the vanquished friends, which, like the discourses of the previous discussion, is cast in the form, characteristic of the Chokmah, of a series of proverbs. It is hence expressly termed in the introductory verse ( Job 27:1) a continuation of the “Mashal, i. e. of the proverbial discourse” (in regard to שְׂאֵת מָשָׁל, “to utter, lit. to raise a proverb;” comp. Numbers 23:7, where the same expression is applied to a prophetic vaticinium of Balaam’s). [“מָשָׁל is speech of a more elevated tone and more figurative character; here, as frequently, the unaffected outgrowth of an elevated solemn mood. The introduction of the ultimatum as מָשָׁל reminds one of “the proverb (el-methel) seals it in the mouth of the Arab, since in common life it is customary to use a pithy saying as the final proof at the conclusion of a speech.” Delitzsch.]—The following are the contents of this proverbial discourse, which is somewhat extended, and which, especially in its last principal division, is exceedingly lofty and poetic: (1) An emphatic asseveration of his own innocence, which he has made repeatedly during the previous colloquy, and which he now puts forth as attested by his continued experience of God’s friendship, and his joy in God ( Job 27:2-10); (2) A description—imitating and surpassing the similar descriptions of the friends in chs 15; 18; 20, etc.—of the fearful divine judgment, which must of necessity overtake the ungodly, and in view of which he indeed has every reason to adhere earnestly and zealously to God’s ways ( Job 27:11-23); (3) An exhibition of the nature of true Wisdom of Solomon, which alone can furnish correct solutions of the dark enigmas of this earthly life, and which is here set forth as a blessing absolutely supra-sensual, to be obtained only through God, and the closest union with Him ( Job 28.).—These three sections are differently divided, the two former consisting of three short strophes (of three to five verses), the third of three long strophes (two of eleven, and one of six verses).

2. First Section: The asseveration of his innocence: Job 27:2-10.

First Strophe: Job 27:2-4.—As God liveth (lit. “living is God!” a well-known Hebrew, and also Arabic formula of adjuration) [the only place where Job resorts to the oath], who hath taken away from me my right, and the Almighty who hath vexed my soul; lit. “who hath made bitter my soul” (LXX.: ὁ πικρώσας, comp. Colossians 3:19 : πικραίνεσθαι).

Job 27:3. For still all my breath is in me, and God’s breath is in my nostrils, i. e. I am still possessed of enough freshness and vigor of spirit to know what I say, to be a responsible witness in behalf of my innocence. The older expositors, and among the moderns Schlottmann [Good, Noyes, Conant, Bernard, Carey, Rodwell, Elzas, Renan, Merx, and so E. V.] take the verse not as a parenthetic reason for the adjuration in Job 27:2, but as the antecedent of Job 27:4 : “so long as my breath is yet in me,” etc. But in that case the contents of the oath would have a double introduction, first by כִּי, then by אִם. Moreover the words כָּל־עוֹד נִשְׁמָתִי בִי, as the parallel passages, 2 Samuel 1:9; Hosea 14:3, show, have not in the least the appearance of an adverbial antecedent determination of time.—[The older rendering is certainly to be preferred. (1) It expresses a thought much more suitable for incorporation into an oath. “As God lives—while I live—I will speak only the truth”—is natural. “As God lives—and I take this oath because I am fully competent to stand up to what I am swearing—my lips shall not,” etc.—is decidedly unnatural. (2) The language at once suggests the simple idea of living—“breath (נשׁמתי) yet in me—the breath of Eloah in my nostril.” This is scarcely the language one would use in describing a particular inward condition. (3) כִּי is simply transitional, introducing after the oath a thought preparatory to the principal thought introduced by אִם, a construction which Delitzsch admits to be possible, though what there is perplexing in it, it is difficult to see. (4) כָּל־ is used adverbially as in Psalm 39:6; Psalm 45:14; Ecclesiastes 5:15; here—“wholly as long as” (see Gesenius and Fürst). It thus strengthens the expression in a way that is altogether appropriate to the strong feeling which prompts the oath.—E.]

Job 27:4 gives the contents of the oath, which the following verses unfold still more specifically and comprehensively. In regard to עַוְלָה, lit. “perverseness,” hence “falsehood, untruthfulness,” and its synonym רְמִיָּה, comp. Job 13:7.

Second Strophe: Job 27:5-7.—Far be it from me (lit. “for a profanation be it to me,” comp. Ew. § 329, a) to grant that you are in the right:—wherein is seen in the second member—until I die I will not let my innocence be taken away from me (lit. “I will not let it depart from me”), i. e. I will not cease from asserting it continually.

Job 27:6. In regard to הִרְפָּה in a, meaning “to let something go, to let it fall,” comp. Job 7:19.—My heart reproacheth not one of my days.—חרף, lit. “to pluck, to pick off,” carpere, vellicare. לֵבָב here is unquestionably synonymous substantially with “conscience.” So Luther translated it both here and in Joshua 14:7; comp. also 1 Samuel 24:6, 5]; 2 Samuel 24:10, where it may also be translated “conscience” (see in general Vilmar, Theolog. Moral. I, p66). Most modern commentators rightly take מִן in מִיָּמָי, as partitive—“one of my days;” the temporal rendering of the expression adopted by the ancients, as also by Ewald (= while I live, in omni vita mea, Vulg.) [E. V.], necessitates the harsh and scarcely admissible rendering of יֶחֱרַף as intransitive, or as reflexive (“does not blame itself,” Ewald) [E. V. supplies “me”]. It remains to be said, that this asseveration of innocence (like that in Job 23:10 seq.) Isaiah, in some measure, exaggerated, when compared with the mention which Job makes earlier of “the sins of his youth,” Job 13:26.

[“The idea conveyed in אֹיֵב is hostility of feeling; in מִתְקֹמֵם, hostility of action, and that initiative. It Isaiah, to some extent, expressive of unprovoked assault.” Carey.]

Third Strophe: Job 27:8-10.—For what is the hope of an ungodly man when He cutteth off, when Eloah draweth out his soul?—This question is to be understood from the two former discourses of Job, in which, when confronting death he placed his hope with animated emphasis on God, as his final deliverer and avenger (chs 17. and19.). In contrast with such a joyful hope reaching out beyond death, the evil-doer has nothing more to hope for, when once God has cut off his thread of life, and drawn out his soul out of the mortal body enclosing it (יֵשֶׁל Imperf. apoc. Kal. from שָׁלָה, extrahere, cognate with שלל and נשל). The figurative expression: “cutting off the soul,” has always for its basis the same conception of the body as a tent, and of the internal thread of life as the tent-cord, which we came across in Job 4:21. Possibly the expression: “drawing out” has the same explanation, although this seems to have rather for its basis the comparison of the body to a sheath for the soul ( Daniel 7:15), so that accordingly we have a transition from one figure to another. [E. V. (after the Vulgate, Syr, Targ.), Gesenius in Thes, Fürst, Con, Ber, Merx, Rod, Elz, translate כִּי יִבְצָע “though he hath gained” soil, riches, or “though he despoil.” The meaning “to plunder” or “gain” is certainly more in harmony with the usage of the verb in Kal, and avoids the mixture of metaphor according to the other construction.—E.]

Job 27:9-10. Will God hear his cry? … Can he delight himself in the Almighty?etc. The meaning of these questions is that to him there shall be neither the hearing of his prayers, nor a joyful, trustful and loving fellowship with God (הִתְעַנָּג as in Job 22:26). Job accordingly claims for himself both these things (comp. Job 13:16), and thereby leaves out of the account transient obscurations of his spirit, like that in consequence of which he mourns ( Job 19:7) that his prayer is not heard.

3. Second Section: Description of the inevitable overthrow of the wicked: Job 27:11-23. The striking correspondence which this description by Job seems at first sight to exhibit with the well-known descriptions of the friends, especially in the second series of the colloquy, and this notwithstanding the fact that Job himself only just before, in chs 21,24, has maintained the happiness of the wicked to the end of their life, have led some to assume a transposition, or confusion of the text (Kennicott, Stuhlmann, Bernstein, [Bernard, Wemyss, Elzas]; comp. Introd. § 9, 1); others, to suppose that Job is here simply repeating the opinion of his opponents, without purposing to make it his own (Eichhorn, Das Buch Hiob übers., etc., 1824; Böckel, 2d Ed1830). But the contradiction to Job’s former utterances is only apparent, for: (1) The opinion that the prosperity of the wicked cannot endure has been repeatedly put forth even by himself, at least in principle (comp. Job 21:16; Job 23:15; Job 24:12; comp. also below Job 31:3 seq.). (2) The erroneous and objectionably one-sided utterances regarding God as a hard-hearted persecutor of innocence, and author of the prosperity of many evil-doers, which he has heretofore frequently put forth, needed to be counteracted by the truths which supplement and rectify these one-sided errors. (3) It was of importance to Job, not so much to instruct the friends in regard to the fact that the impending destruction of the ungodly was certain—for that they had long known this fact is expressly set forth in Job 27:12—as rather to place this phenomenon in the right light, in opposition to the perverted application which they had made of it, and to exhibit its profound connection with the order of the universe as established by the only wise God. This end he accomplishes by subsequently introducing a description of true wisdom and understanding, a treasure deeply hidden, and to be possessed only through the fear of God, and humble submission to Him.—This is the end which Job has in view in the present discourse. It is not necessary (with Brentius and others of the older expositors, also Schlottmann) to find in it a warning purpose, i. e., the purpose to set before the friends the end of those who judge unjustly, and who render unfriendly decisions, with a view of terrifying them—a purpose of which there is nowhere any indication, and for which there would seem to be no particular motive, seeing that the discussion has come to an end, and that any attempt to move the vanquished opponents by warnings would be cruelly and most injuriously at variance with the conciliatory mildness which this last discourse of Job’s elsewhere breathes.

[a. The attempts to relieve the difficulty connected with the passage before us by changing and transposing the text are arbitrary and unsatisfactory, producing abrupt connections, or rather breaks, and a confusion of thought and impression more serious than that which it is sought to remove.

b. Especially does it betray a total want of appreciation of the author’s skill in managing the plot and development of the drama to force in Zophar for a third speech. The logical and rhetorical exhaustion of the friends could not well be more effectively indicated than by the way in which the colloquy on their part tapers and dwindles—first in the short, and so far as ideas are concerned, poverty-stricken speech of Bildad, and finally in the complete dumbness of Zophar, perhaps of all three the most consummate master of words.

c. The theory that Job is here going over the ground of the friends, and repeating their position, is disproved negatively by the absence of anything to indicate such a course, and positively by the straightforward earnestness and deep feeling which pervade the passage, as well as by what he says in the introductory verses11, 12.

d. Regarded as Job’s own earnest affirmations the following considerations should be borne in mind.

(1) As shown above by Zöckler, isolated statements have already proceeded in harmony with the representation given here. At the same time it cannot be denied that this is much the most extended and emphatic expression by Job of the view here set forth, and that it is in form much more nearly allied to the representations of the friends. But:

(2) It is no part of the poet’s plan to preserve Job’s unalterable consistency. Job’s experiences are most various, and his utterances change with them. They strike each various chord of sorrow, joy, doubt, confidence, despair, hope, fear, yearning, victory. Through all it is true there is an underlying unity and identity of character; but the variations exist, and are full of dramatic interest and importance, and yet more of sacred practical suggestiveness.

(3) These inconsistencies still further prepare the way for a termination and solution of the controversy. As Umbreit has shown, “without the apparent contradiction in Job’s speeches, the interchange of words would have been endless;” or as Delitzsch has stated it: “Had Job’s stand-point been absolutely immovable, the controversy could not possibly have come to a well-adjusted decision, which the poet must have planned, and which he also really brings about, by causing his hero still to retain an imperturbable consciousness of his innocence, but also allowing his irritation to subside, and his extreme harshness to become moderated.”

(4) In the particular passage before us, Job’s utterance is to be explained largely in the light of the victory which he has just achieved. In the hour of triumph a great soul is moderate, calm, just. So here Job shows the greatness of his strength by conceding to the friends the truth in their position, and by stating that truth with a power equal to their own. It is a masterly touch of the poet’s art that shows itself here in this picture of a great soul in the hour of victory.

(5) There Isaiah, however, as suggested above by Zöckler, a still more conscious and controlling purpose in the following description. Job describes the certain destruction of the wicked, not mainly in the way of concession to the friends, but rather for his own vindication. The friends had portrayed such descriptions to show how much there are in the evil-doer’s fate to remind of Job’s calamities. Job takes up the theme to show how unlike his fate, with all its tragic lineaments, and the abandoned sinner’s. He still holds fast to his righteousness, is heard by God, delights in God, is on terms of intimacy with God, is competent to instruct in behalf of God;—the wicked man has a very different portion with God! As ever therefore Job is not merely eloquent, but cogent; and when he accepts their conclusions, it is to overwhelm them yet more completely with their own arguments.—E.]

First Strophes: Job 27:11-13. Introduction to the following description.

Job 27:11. I will teach you concerning God’s hand:i. e. concerning His doings, His mode of working. In regard to בְ with verbs of teaching or instructing, comp. Psalm 25:8; Psalm 25:12; Psalm 32:8; Proverbs 4:11 (Ew. § 217, f).—The mind of the Almighty will I not conceal from you: lit. “what is with the Almighty, that which forms the contents of His thoughts and counsels;” comp. Job 10:13; Job 23:10, etc.

Job 27:12. See now, all ye yourselves [אַתֶּם emphatic] have seen it, have become familiar with it by observation (חָזָה, as in Job 15:17), so that ye do not need to learn the thing itself, but only to acquire a more correct, unprejudiced understanding of it. The second member points to the latter: “and why are ye then vain with vanity?” i. e. so altogether vain, so completely entangled in perverse delusion? (Ew. § 281, a).

Job 27:13 announces the theme treated of in the passage following, in words which purposely convey a reminder of the language used by one of the opponents, Zophar, at the close of his discourse ( Job 20:29).

Second Strophe: Job 27:14-18. The judgment, upon the family, possessions, and homestead of the evil-doer.

Job 27:14. If his children multiply (it is) for the sword. לְמוֹ־חֶרֶב sc. יִרְבּוּ. In respect to לְמוֹ, found only in Job, comp. Job 29:21; Job 38:40; Job 40:4 (Ew. § 221, b).

[Carey explains: “They shall be sepulchred by Death. This is literal, and a bold figure, by which is signified that they should have no other burial than such as Death should give them on the open field, where they had fallen, either by sword or by famine.” This, however, is somewhat too artificial and modern]. And his widows weep not—to wit, in following the coffin, because by reason of the frightful raging of the disease, funeral solemnities are not observed. “His widows” may mean both the principal wives and concubines of the head of the family, and those of his deceased sons and grandsons; these latter even, in a certain sense, belonging to him, the patriarch. Comp. the literal repetition of this member in Psalm 78:64, where the twofold possibility mentioned here is not recognized, because the אַלְמְנֹתָיו there refers to the “people,” עַם.

Job 27:16. If he heapeth up for himself silver as the dust, etc.—The same figures used to designate material regarded as worthless on account of its great quantity in Zechariah 9:3.

Job 27:17. Apodosis to the preceding verse, expressing the same thought as, e. g., Psalm 37:29; Psalm 37:34; Ecclesiastes 2:16.

Job 27:18. He hath built, like a moth, his house, and like a booth, which a watchman puts up (in a vineyard, or an orchard, Isaiah 1:8). The point of comparison for both members is the laxity, frailty, destructibility of such structures, which are intended to be broken up soon.

Third Strophe: Job 27:19-23. He lieth down rich, and doeth it not again.—So according to the reading וְלֹא יֹאסִף (=יוֹסִי‍ף), which already the LXX. (καὶ οὐ προσθήσει), Itala, and Pesh. followed, which is favored by parallel passages, such as Job 20:9; Job 40:5, and is accordingly preferred by the leading modern commentators, such as Ewald, Hirzel, Delitzsch, Dillmann [Renan, Rodwell, Merx]. The renderings based on the reading וְלֹא יֵאָסֵף are not so good; as, e. g., “and yet nothing is taken away” (Schnurr, Umbreit, Stick. [Elzas, Wemyss: “but he shall take nothing away”];—“and he is not buried” (Ralbag, Rosenmüller, Schlottmann) [Noyes, E. V.: “he shall not be gathered,” and so Con, Lee, Scott, etc. Carey explains the familiar phrase, “to be gathered (to one’s fathers, etc.),” not of being buried in the grave, but of being removed to the place of spirits. The objections to referring the clause to the rich man’s burial, as stated by Delitzsch, are, that the preceding strophe has already referred to his not being buried, and that the relation of the two parts of the verse in this interpretation is unsatisfactory]. The same may be said of the reading וְלֹא יֶאֱסֹף, “and takes not with him” (Jerome, and some MSS.). Openeth his eyes—and is gone! (comp. Job 24:24).—This further description of the sudden end of the wicked relates to the morning, the time of awakening, as the preceding clause refers to the evening hour of going to bed.

Job 27:20. The multitude of terrors (i. e., the sudden terrors of death; comp. Job 18:14; Job 20:25) like the waters (like the torrents of a sudden overflow—comp. Job 20:28; Jeremiah 47:2; Psalm 18:5, 4]) overtakes him (תַּשִּׂיג, 3d Perf. sing. fem, referring to the plur. בַּלָּהוֹת; comp. Job 14:19). On b comp. Job 21:18.

Job 27:21. Further descriptive expansion of the figure of a tempest: The east wind lifteth him up.—This wind being elsewhere frequently described as particularly violent and descriptive; comp. Job 1:19; Job 15:2; Job 38:24; Isaiah 27:8; Ezekiel 27:26. Concerning וְיֵלַךְ, ut pereat, comp. Job 14:20; Job 19:10.

Job 27:22. The subj. of וְיַשְׁלֵךְ can be only God, the secret Author of the whole judgment of wrath here described. Of Him it is said: He hurleth upon him without sparing—to wit, arrows; comp. Job 16:13; and in regard to the objectless =הִשְׁלִיךְ“to shoot,” see Numbers 35:20. Before His hand must he flee—lit. “must he fleeing flee.”—The Inf. Absol. expresses the strenuousness and yet the futility of his various attempts to flee (Del.: “before His hand he fleeth hither and thither”).

Job 27:23. They clap their hands at him—rejoicing at his calamity and mocking him; comp. Job 34:37; Lamentations 2:15; Nahum 3:19. The plural suffixes in עָלֵימוֹ and כַּפֵּימוֹ are used poetically for the sing, as in Job 20:23; Job 22:2. “The accumulation of the terminations êmo and ômo gives a tone of thunder and a gloomy impress to this conclusion of the description of judgment, as these terminations frequently occur in the book of Psalm, where moral depravity is mourned and divine judgment threatened (e. g., in Psalm 73).” DelThey hiss him out of his place—so that he must leave his dwelling-place (comp. Job 8:18) in the midst of scorn and hissing (comp. Zephaniah 2:15; Jeremiah 49:17). Or “out of his home” (Hirz.), which rendering gives essentially the same meaning.

4. Third Section: first Strophe. Job 28:1-11. The difficulty, indeed the absolute impossibility, of attaining true wisdom by human skill and endeavor, described by means of an illustration taken from mining, which gives man access to all valuable treasures of a material sort, but which can by no means put him in possession of that spiritual good which comes from God. The question—whence the author had acquired so accurate a knowledge of mining as he here displays, seeing that the land of the Israelites was comparatively poor in mineral treasures (comp. Keil, Bibl. Archäol., p35 seq, 38)? may be answered, on the basis of Biblical and extra-Biblical sources of information, as follows: (1) The Jews in Palestine could not have been absolutely, strangers to the business of mining, seeing that in Deuteronomy 8:9 there is expressly promised to them “a land whose stones are iron, and out of whose hills thou mayest dig brass.” (2) Both Lebanon in the north, and the Idumean mountains in the south-east of Palestine proper, had copper mines, the particular location of these being at Phunon, or Phaino, Numbers 33:42 seq, in the working of which it is certain that the Jews were occasionally interested; comp. Volney’s Travels; Ritter, Erdkunde XVII:1063; Gesenius, Thes. p1095; v. Rougemont, Bronzezeit, p87. (3) The Israelites possessed iron pits, possibly in South Lebanon, where in modern times such may still be found, together with smelting furnaces (Russegger, Reise I:779, 778 seq.), but certainly in the country east of the Jordan, where, according to the testimony of Josephus, de B. Jud. IV:8, 2, there was an “iron mountain” ( σιδηροῦν ὸ̓ρος) north of Moabitis, the “Cross Mountain,” El Mi’râd of to-day, between the gorges of the Wadi Zerka and Wadi Arabun, west of Gerash; a mountain district in which in our own century iron mines have been worked here and there (v. Rougemont, l. c.; Wetzstein in Delitzsch, II:90–91). (4) Jerome testifies to the existence of ancient gold mines in Idumea (Opp. ed. Vail. III:183). (5) The Israelites might also come occasionally into connection with the copper and iron mines of the Sinai-peninsula, in the development of which the Egyptian Pharaohs were conspicuously energetic (comp. Aristeas v. Haverkamp, p114; Lepsius, Briefe, p335 seq.; Ritter, Erdkunde XIV:784 seq; v. Rougemont, l. c.[FN1] (6) What has been said above by no means excludes the possibility that in this description the poet in many particulars took for his basis traditional reports concerning the mines of distant lands, e. g. concerning the gold mines of Upper Egypt and Nubia (Diodorus Job 3:11 seq.), concerning the gold and silver mines of the Phenicians in Spain ( 1 Maccabees 8:3; Plin. Job 3:4; Diod5:35 seq.), concerning the emerald quarries of the Egyptians at Berenice, and other deposits of precious stones, more or less remote. Comp. above Introd. § 7, b; and see a fuller discussion of the subject in Delitzsch2:86–89; to some extent also the mining experts who have commented on the following verses, such as v. Weltheim (in J. D. Mich, Orient. Bibl. 23,. 7 seq.), and Rud. Nasse (Stud. u. Krit., 1863, p105 seq.)

Job 28:1. For there is for the silver a vein [Germ. Fundort, place where it is found], and a place for the gold, which they refine.—The connection between this section and the preceding, which is indicated by the causal כִּי “for,” is this: The phenomenon described in Job 27:11-23, that the wicked—with whom, according to Job 28:2-10 Job is not to be classed—meet with a terrible end without deliverance, is to be explained by the fact that they do not possess true Wisdom of Solomon, which can be acquired only through the fear of God, which cannot, like the treasures of this earth (the only object for which the wicked plan and toil), be dug out, exchanged or bought. The proposition introduced by כִּי accordingly assigns a reason first of all for that which forms the contents of Job 27:11-23 (“the prosperity of the ungodly cannot endure”), but secondarily and indirectly also that which is announced in Job 27:2-10 (Job is an upright Prayer of Manasseh, and one who fears God, whose joy in God does not forsake him even in the midst of the deepest misery). [“The miserable end of the ungodly is confirmed by this, that the wisdom of Prayer of Manasseh, which he has despised, consists in the fear of God; and Job thereby attains at the same time the special aim of his teaching, which is announced at Job 27:11 by אורה אתכם ביד־אל; viz. he has at the same time proved that he who retains the fear of God in the midst of his sufferings, though those sufferings are an insoluble mystery, cannot be a רשׁע. … And if we ponder the fact that Job has depicted the ungodly as a covetous rich man who is snatched away by sudden death from his immense possession of silver and other costly treasures, we see that Job 28. confirms the preceding picture of punitive judgment in the following manner: silver and other precious metals come out of the earth, but Wisdom of Solomon, whose value exceeds all these earthly treasures, is to be found nowhere within the province of the creature; God alone possesses it, and from God alone it comes; and so far as man can and is to attain to it, it consists in the fear of the Lord and the forsaking of evil.” Delitzsch.] The first verses of the chapter indeed down to the 11 th, present nothing whatever as yet of that which serves directly to establish those antecedent propositions, they simply prepare the way for the demonstration proper, by describing the achievements of art and labor in the accumulation by men of their treasures, by means of which nevertheless wisdom can not be found. Hence כִּי may appropriately be rendered “for truly” (the “but” in Job 28:12 corresponding to the “truly”). This connection between Job 28, 27 is erroneously exhibited, when any subordinate proposition of Job 27 is regarded as that which is to be established (as e. g., according to Hirzel, the question in Job 28:12 : “why are ye so altogether vain? why do ye adhere to so perverse a delusion?” or according to Schlottmann the purpose to warn against the sin of making unfriendly charges, which he thinks is to be read between the lines in the description Job 28:11-23). These false conceptions of the connection, alike with the total abandonment of all connection, which has led many critics to resort to arbitrary attempts to assign to Job 28. another position (e. g. according to Pareau after Job 26.; according to Stuhlmann after Job 25) or to question altogether its genuineness (Knobel, Bernstein——comp. Introd. § 9, 1)—all these one-sided conceptions rest, for the most part, on the assumption that it is the divine Wisdom of Solomon, which rules the universe, whose unsearchableness is described in our chapter, and not rather wisdom regarded as a human possession, as a moral and intellectual blessing bestowed by God on men, connected with genuine fear of God. Comp. Doctrinal and Ethical Remarks, No1. [E. V.’s rendering of כִּי by “surely” overlooks the connection, and was probably prompted by the difficulty attending it].—מוֹצָא, lit. “outlet” (comp. 1 Kings 10:28), the place where anything may be found, synonymous with the following מָקוֹם.—The word יָוֹקּוּ is a relative clause: gold, which they refine, or wash out. In regard to זקק, lit. “to filter, to strain,” as a technical term for purifying the precious metals from the stone-alloy which is mixed with them, comp. Malachi 3:3; Psalm 12:7, 6]; 1 Chronicles 28:18. Comp. the passage relative to the gold mines of Upper Egypt, describing this process of crushing fine the gold-quartz, and of washing it out, this process accordingly of “gold-washing,” as practised by the ancients, in Diodor. Job 3:11 seq, as well as the explanations in Klemm’s Allgem. Kulturgesch. V:503 seq, and in M. Uhlemann, Egypt.Alterthumskunde, II:148 seq.

Job 28:2. Iron is brought up out of the ground.—עָפָר here of the interior or deep ground, not of the surface as in Job 39:14; Job 41:25, 33], and stone is smelted into copper.—יָצוּק here not as in Job 41:15 Partic. Pual of יצק, but as in Job 29:6 Imperf. of יצק= צוּק (the 3 d pers. sing. masc. expressing the indefinite subj.). [Gesenius not so well makes the verb transitive: “and stone pours out brass.”]

Job 28:3. He has put an end [שָׂם still the indefinite subj, but as the description becomes more individual and concrete, it is better with E. V. to use from this point on the personal pron. “he”] to the darkness, viz. by the miner’s lamp; and in every direction (lit. “to each remotest point, to every extremity, in all directions”) [not as E. V. “all perfection,” which is too general, missing the idiomatic use of the phrase; nor adverbially: “to the utmost,” or “most closely:”—“לתכלית might be used thus adverbially, but לכל־תכלית is to be explained according to לכל־רוח, Ezekiel 5:10, ‘to all the winds.’ ” Delitzsch]—he searcheth the stones of darkness and of death-shade,i. e. the stones under the earth, hidden in deep darkness. הוּא before חֹוקֵר refers back to the indefinite subj. of שָׂם, who is continued through Job 28:4, and again in Job 28:9-11.

Job 28:4. He breaketh [openeth, cutteth through] a shaft away from those who sojourn (above). נחל, elsewhere river, valley [river-bed] (Wadi), is here—as is already made probable by the verb פָרַץ, pointing to a violent breaking through (comp. Job 16:14), and as is made still more apparent by the third member of the verse—a mining passage in the earth, and that moreover a perpendicular shaft rather than a sloping gallery. מֵעִס־גָּר, lit. “away from one tarrying, a dweller,” i. e. removed from the human habitations found above, removing from them ever further and deeper into the bowels of the earth. [Schlottmann understands by גר the miner himself dwelling as a stranger in his loneliness; i. e. his shaft sinks ever further from the hut in which he dwells above. The use of גר is doubtless a little singular, and Schlottmann’s explanation may be accepted so far as it may serve to account for it by the suggestion that those who do live in the vicinity of mines are naturally גָּרִים, sojourners, living there to ply their trade and shifting about as new mines or veins are discovered.—E.]—Who are forgotten of every step, lit. “of a foot” (מִנִּי־רֶגֶל), i. e. of the foot or step of one travelling above on the surface of the earth [=“totally vanished from the remembrance of those who pass by above”], not the foot of the man himself that is spoken of, as though his descent by a rope in the depths of the shaft were here described (V. Leonhardt in Umbr. and Hirzel). [On this use of מִן after נשׁכח, comp. Deuteronomy 31:21; Psalm 31:13; “forgotten out of the mind, out of the heart”]. Moreover הַנִּשְׁכָּחִים are identical, according to the accents, with the indef. subj. of פָּרַץ (the interchange between sing, and plur. acc. to Ew. § 319, a); hence the meaning is: those who work deep down in the shafts of the mines. They are again referred to in the finite verbs in c, which continue the participial construction: they hang far away from men, and swing.דַּלּוּ from דּלל (related to זלל) deorsum pendere, according to the accents, accompanies מֵאֱנוֹשׁ (meaning the same with מֵעִס־גָּר), not נָעוּ, as Hahn and Schlottm. think. The adventurous swinging of those engaged in digging the ore out of the steep sides of the shafts, hanging down by a rope, is in these few, simple words beautifully and clearly portrayed. It is the situation described by Pliny (H. N. Job 33:4, Job 21 : is qui cædit, funibus pendet, ut procul intuenti species ne ferarum quidem, sed alitum fiat. Pendentes majori ex parte librant et lineas itineri præducunt, etc. [The above rendering, adopted by all modern exegetes, gives a meaning so appropriate to the language and connection, and withal so beautiful, vivid and graphic that it seems Strange that all the ancient and most of the modern versions of Scripture, including E. V, should have so completely darkened the meaning. The source of the difficulty lay doubtless in נחל which being taken in its customary meaning of “river, flood,” threw everything into confusion. Add to this a probable want of familiarity with mining operations on the part of the early translators, and the result will not seem so surprising.—E.]

Job 28:5 states what the miners are doing in the depths.—The earth—out of it cometh forth the bread-corn (לֶחֶם as in Psalm 104:14), but under it it is overturned like fire:i. e. as fire incessantly destroys, and turns what is uppermost lowermost. [“Man’s restless search, which rummages everything through, is compared to the unrestrainable ravaging fire.” Del.] Instead of כְּמוֹ Jerome reads בְּמוֹ: “is overturned with fire,” which some moderns prefer (Hirz, Schlott.), who find a reference here to the blasting of the miners. But this is too remote. [“The principal thought is the process of breaking through; the means are not so much regarded; and fire was not the only means.” Dillmann. Some commentators have fancied in this verse a trace of what modern criticism calls “sentimentalism,” as though Job were protesting against ruthlessly ravaging as with fire the interior of that generous earth which on its surface yields bread for the support of man. Job Isaiah, however, fixing his attention solely on the agent— Prayer of Manasseh, who not satisfied with what grows out of the earth, digs for treasure into its deepest recesses.—E.]

Job 28:6. The place of the sapphire (מָקוֹם as in Job 28:1 a, the place where it may be found) are its stones, viz. the earth’s, Job 28:5; in the midst of its stones is found the sapphire, which is mentioned here as a specimen of precious stones of the highest value.—And nuggets of gold (or “gold ore,” hardly “gold-dust” as Hirzel thinks) become his, viz. the miner’s (so Schult, Rosenm, Ewald, Dillmann). Or: “nuggets of gold belong to it,” the place (מקום) where the sapphire is found (Hahn, Schlottm, Delitzsch). The reader may take his choice between these two relations of בּוֹ; the brevity of the expression makes it impossible to decide with certainty.

Job 28:7. The path (thither) no bird of prey hath known [and the vulture’s eye hath not gazed upon it]. נָתִיבִ is a prefixed nom. absol. like אֶרֶץ in Job 28:5. It may indeed also be taken as in opposition to מָקוֹם in Job 28:6 (hardly to עַפְרוִת זָהָב, as Ewald thinks), in which case the rendering would be: “the path, which no bird of prey hath known,” etc. (Del.). But that “the place of the sapphire” should be immediately afterwards spoken of as a “path,” looks somewhat doubtful. Concerning שְׁזָפַתּוּ comp. on Job 20:9.—[The rendering of E. V.: “There is a path which no fowl knoweth,” etc., is vague and incorrect in so far as it leads the mind away from the deposits of treasure, which are the principal theme of the passage.—E.]

Job 28:8 carries out yet further the description begun in Job 28:7 of the inaccessibleness of the subterranean passage-ways. The proud beasts of prey (lit. “sons of pride;” so also in Job 41:26, 34]) have not trodden it.—That this finely illustrative phrase [“sons of pride”] refers to the haughty, majestically stepping beasts of prey [“seeking the most secret retreat, and shunning no danger,” Del.], appears clearly enough from the parallel use of שַׁחַל in b (comp. Job 4:10).

[“שָׁלַח ידָ בְּ something like our “to take in hand,” of an undertaking requiring strong determination and courage, which here consists in blasting, etc. Del.] How the hand is laid on flint and similar hard stones is described by Pliny l. c.: Occursant silices; hos igne et aceto rumpunt, sæpius vero, quoniam id cuniculos fumo et vapore strangulat, cædunt fractariis CL. libras habentibus, etc.

Job 28:10. Through the rocks he cutteth passages.—יְאֹרִים, an Egyptian word, which signifies literally water-canals, must here, like נחל in Job 28:4, signify subterranean passages or pits for mining. And further, according to b, what is intended are galleries, horizontal excavations, in which the ore is dug out, and precious stones discovered. The word can scarcely be used of wet conduits, or canals to carry off the water accumulating in the pits, of which Job does not begin to speak until the following verse (against v. Weltheim, etc.). [The rendering “rivers” (E. V, Con, Car, Rod, etc.) would be still more misleading, because more vague, than “canals,” which is not without plausible arguments in its favor. Add however to Zöckler’s arguments in favor of the rendering “passages, galleries,” the sequence in the second member: And his eye sees every precious thing; which, as Delitzsch says, “is consistently connected with what precedes, since by cutting these cuniculi the courses of the ore (veins), and any precious stones that may also be embedded there, are laid bare.”—E.]

Job 28:11. That they may not drip he stops up passage-ways.—מִבְּכִי, lit. “away from dripping” [weeping], or: “against the dripping,” i. e. against the oozing through of the water in the excavations, to which the shafts and galleries, especially when old, were so easily liable. חִבֵּשׁ, as elsewhere חָבַשׁ, to stop or dam up, to bind up surgically (comp. חֹבֵשׁ, the surgeon, or wound-healer in Isaiah 3:7; Isaiah 1:6). נֵחָרוֹת seems in general to mean the same as נחלים above, and יְאֹרִים Job 28:10, to wit, excavations, shafts, pits, galleries. Nevertheless it may also denote “the seams of water” breaking through the walls of these excavations, thus directly denoting that which must be stopped up (Del.).—And so (through all these efforts and skilful contrivances) he brings to the light that which was hidden—a remark in the way of recapitulation, connecting back with the beginning of the description in Job 28:1, and at, the same time forming the transition to what follows. Respecting תַּעֲלֻמָה, comp. Job 11:6; אוֹר, Acc. loci for לָאוֹר.

5. Continuation: Second Strophe: Job 28:12-22. Application of the preceding description to wisdom as a higher good, unattainable by the outward seeking and searching of men. [“Most expositors since Schultens, as e. g. Hirz, Schlott, etc., assume out of hand that the Wisdom treated of here is the divine Wisdom of Solomon, as the principle which maintains the moral and natural order of the universe. But that the divine wisdom is to be found only with God, not with a creature, is something so very self-evident, and the exaltation of the divine wisdom above all human comprehension as a proposition so universally recognized, being also long since maintained and conceded by both the contending parties of our book (chs 11,12), that it is not apparent why Job should here lay such stress upon it.” Dillm.]

Job 28:12. But wisdom—where is it found? And where (lit. “from where?” מֵאֵין as in Job 1:7, and מִן accompanying מָצָא as in Hosea 14:9, 8]) is the place of understanding?הַחָכְמָה, with the article, because wisdom is to be set forth as the well-known highest good of man. With the principal term חָכְמָה is connected בִּינָה as an alternate notion, as is often the case in Proverbs, especially chs 1.–9. The first term denotes wisdom rather on its practical side, as the principle and art of right thinking and doing, or as the religious and moral rectitude taught by God; the second (with which תְּבוּנָה, Proverbs 8:1, and דַּעַת, Proverbs 1:2, alternate) pre-eminently on the theoretic side as the correct perception and way of thinking which lies at the basis of that right doing. Comp. the Introd. to the Solomonic Literature of Wisdom of Solomon, § 2, Note3 (Vol. X, p7 of this series).

Job 28:13. No mortal knows its price.—עֵרֶךְ (from ערך Job 28:17; Job 28:19) means lit. equivalent, price, value for purchase or exchange, the same with מְחִיר elsewhere. The LXX. probably read דַּרְכָּהּ, which reading is preferred by some moderns, e. g., by Dillmann, as agreeing better with Job 28:12.

Job 28:14. With “the land of the living” [ Job 28:13] i. e., the earth inhabited by men (comp. Psalm 27:13; Isaiah 38:11, etc.) are connected the two other regions beneath heaven, in which wisdom might possibly be sought: (1) The “Deep” (תְּהוֹם) i. e., the subterranean abyss with its waters, out of which the visible waters on the surface of the earth are supplied ( Genesis 7:11; Genesis 49:25):—(2) The “Sea” (יָם = Ὠκεανός) as the chief reservoir of these visible waters.

Job 28:15. Pure gold is not given for it.—סְגוֹר is the same with זָהָב סְגוֹר, 1 Kings 6:20; 1 Kings 10:21, not “shut up” [= carefully preserved], but according to the Targ. “purified” gold (aurum colatum, purgatum), hence gold acquired by heating, or smelting; comp. Diodor. l. c.
Job 28:16. In regard to the gold of Ophir (here כֶּתֶם אוֹפִיר, fine gold of Ophir) comp. Job 22:24; respecting the onyx stone (שֹׁחַם, lit. “pale, lean”) comp. the commentators on Genesis 2:12.

Job 28:17-19. Further description of the incomparable and unattainable value of Wisdom of Solomon, standing in a similar connection with Job 28:15-16, as Proverbs 3:15 with Proverbs 3:14.—Gold and glass are not equal to it.—ערך intrans. with Accus.—æquare aliquid, as in Job 28:19; Psalm 89:7. In respect to the high valuation of glass by the ancients (זְכוּכִית, or as some MSS, Ed’s, and D. Kimchi read—זְכוֹכִית) comp. Winer, Realw., Vol. I, 432 [and Eng. Bib. Dictionaries, Art “Glass”]. In respect to תְּמוּרָה in b, “exchange, equivalent,” comp. Job 15:31; Job 20:18.

Job 28:18. Corals and crystal are not to be named, not to be mentioned, i. e, in comparison with it, with wisdom (in regard to the construction of the passive יִזָּכֵר with the accus, comp. Gesen, § 143 [§ 140] 1, a). גָּבִישׁ, (lit. “ice,” like the Arab, gibs) denotes the quartz-crystal, which was regarded by the ancients as a precious stone, and supposed to be a product of the cold; Pliny, H. N. XXXVII:2, 9.—The רָאמוֹת, the mention of which precedes, seem to be “corals,” an explanation favored by what is conjectured to be the radical signification of this word, “horns of bulls, or of wild oxen” (from רְאֵם—comp. Pliny XIII:51), as well as by its being placed along with the less costly crystal; comp. also Ezekiel 27:16, where indeed corals from the Red Sea and the Indian Ocean are mentioned as Tyrian articles of commerce. On the contrary פְנִינִים in b must be, according to Proverbs 3:15; Proverbs 8:11; Proverbs 20:15; Proverbs 31:10, an exchangeable commodity of extraordinary value, which decides in favor of the signification “pearls” assigned (although not unanimously) to this word by tradition, however true it may be that in Lamentations 4:7 corals seem rather to be intended (or perhaps red pearls artificially prepared, like the Turkish rose-pearls of to-day). Comp. Carey [who agrees in rendering רָאמוֹת by “corals,” and doubtfully suggests “mother-of-pearl” for גָּבִישׁ]. Delitzsch renders the former of the two words by “pearls,” the second by “corals” [so J. D. Michaelis, Rödiger, Gesenius, Fürst; the two latter regarding ראמות and פנינים as equivalent. See also in Smith’s Bib. Dic,—Art’s, “Rubies,” “Pearls,” “Coral”]. The word מֶשֶׁךְ, “acquisition, possession,” (from משׁך, “to draw to oneself”) only here in the O. T.; related are מֶשֶׁק, Genesis 15:2, and מִמְשָׁק, Zephaniah 2:9.

Job 28:19. The topaz from Ethiopia (Cush) is not equal to it.—The rendering topaz (τοπάζιον) for פִּטְדָה is established by the testimony of most of the ancient versions in this passage, as well as in Exodus 28:17; Ezekiel 28:13. It is also favored by the statement of Pliny ( Job 37:8) that the topaz comes principally from the islands of the Red Sea, as also by the probable identity of the name פטדה with the Sanscrit pita, yellow (comp. Gesen.) [and see the Lexicons, Delitzsch, Carey, etc., on the probable transposition of letters in the Hebrew and Greek forms]. In regard to b, comp. the very similar passage in ver10a).

Job 28:20 again takes up the principal question propounded in Job 28:12. The וְ in וְהַחָכְמָה is consecutive, and may be rendered by “then” (Ew, § 348, a).

Job 28:21. It is hidden (וְנֶעֶלְמָה, lit, “and moreover, and further it is hidden”) from the eyes of all living, i. e., especially of all living beings on the earth: כָּל־חַי as in Job 12:10; 30:33. Of these “living” b then particularly specifies the sharp-sighted, winged inhabitants of the upper regions of the air; comp. above Job 28:7.

Job 28:22 follows up the mention of that which is highest with that of the lowest: Hell and the abyss [lit. “destruction and death”] say, מָוֶת in connection with אֲבַדּוֹן (see on Job 26:6) means the realm of death, the abyss; comp. Job 38:17; Psalm 9:14, 13]; Revelation 1:18. For the rest comp. above, Job 28:14; for to say that they [destruction and death] have learned of wisdom only by hearsay is substantially the same with saying, as is said there of the sea and the deep, that they do not possess it. [“The נעלמה מעיני כל חי, Job 28:21, evidently points back to the כל יקר ראתה עינו Job 28:10. In Job 28:11 it is said that man brings the most secret thing to light. In Job 28:22 that Divine wisdom is hidden even from the underworld.” Schlott.].

6. Conclusion: Third Strophe: Job 28:22-28. The final answer to the question, where and how wisdom is to be found: to wit, only with God, I and through the fear of God. [“The last of these three divisions (of the chap.) into which the highest truths are compressed is for emphasis the shortest, in its calmness and abrupt ending the moat solemn, because the thought finds no expression that is altogether adequate, floating in a height that is immeasurable, but opening a boundless field for further reflection.” Ewald.]

Job 28:23. God knows the way to it, and He knows its place.—אֱלֹהִים and הוּא, in emphatic contrast with the creatures mentioned in Job 28:13 seq, and Job 28:21 seq. The suffix in דַּרְכָּהּ is objective (comp. Genesis 3:24) “the way to it.”

Job 28:24-25 constitute one proposition which illustrates and explains the Divine possession of wisdom by a reference to God’s agency in creating and governing the world (so correctly Ewald, Arnh, Dillm.) [E. V, Conant, Rodman]. Against connecting Job 28:25 with what follows, more immediately with Job 28:26, and then regarding Job 28:25-26 together as constituting the protasis of Job 28:27 lies the objection that לַעֲשׂוֹת cannot properly be translated either “when He made,” or “in that He made,” as well as the fact that the gerundive Infinitive with לְ cannot be put before its principal verb, together with the absence of a suffix after לַעֲשׂוֹת referring to the subject God [should be לַעֲשׂוֹתוֹ if the verse were antecedent]. Furthermore the Divine “looking to the ends of the earth,” etc., Job 28:24, would need a telic qualification, referring the divine omniscience [God’s looking every where and seeing every thing] to the creation and preservation of the order of nature, in order that it might not be understood as declaring the omniscience of God in abstracto. That He may appoint to the wind its weight, and weigh the water by measure.—The careful “measurement” of wind and water, i. e., their relative apportionment, government, and management (comp. Isaiah 60:12), is a peculiarly characteristic example of God’s wise administrative economy in creation: “Who sends the wind upon its course,” etc. Instead of the Infinitive the finite verb appears in b, and that in the Perf. form, תִּכֵּן, because the expression of purpose passes over into the expression of sequence, precisely as in Job 5:21 (see on the5).

Job 28:26 seq. As the wisdom of God furnishes the means and basis of His government of the world, so in the exercise of His creative power was it the absolute norm, and is in consequence thereof the highest law for man’s moral action, positively and negatively considered. When He appointed for the rain a law (when and how often it should fall, where it should cease; comp. Genesis 2:5) and for the thunder flash a path (i. e., through the clouds; comp. Job 38:25), then saw He it and declared it—i. e., in thus exercising at the beginning His creative power, He beheld it, contemplated it (we are to read רָאָהּ with Mappiq in ה), as His eternal pattern, according to which He made, ordered, and ruled His creatures, and declared it (וַיְסַפְּרָהּ, lit. “and enumerated it”), i. e., unfolded its contents before men and His other rational creatures throughout the whole creation, which in truth is nothing else than such a “development and historical realization” of the contents of eternal wisdom. The attempt of Schult, Ew, Dillm. to explain ספר as meaning “to number through, to review all over” (after Job 38:37; Psalm 139:18) is less natural.—He established it, and also searched it out, i. e., He laid its foundations in the creation (comp. Proverbs 8:22-23, where both verbs, קנה and נסך, convey the came idea of founding, establishing wisdom as הֵכִין here), brought it to its complete actualization in creation, and then reviewed all its individual parts to see whether they all bore the test of His examination. Comp. what is said in Genesis 1:31 : “And God saw everything that He had made, and behold, it was very good.”—Or again: “He set it up before Himself,” for more attentive contemplation (הֵכִין according as in Job 29:7), and searched it out thoroughly, exploring its thoughts (so Wolff and Dillmann) [the latter of whom says: “He set it up for contemplation, as an artist or an architect puts up before himself the תַּבְנִית”]. It is not necessary, with some MSS. and Eds. to read הֱבִינָהּ, instead of הֱבִינָהּ, as Döderl. and Ew. do.

Job 28:28. And said to man: Behold, the fear of the Lord is wisdom, etc.—He would accordingly not reserve to Himself the wisdom which had served Him as a pattern of creation, but would communicate it to the human race which He had made and put into His world, which He could do only by setting it before them in the form of an original command to fear God and to depart from evil (סוּר מֵרָע, comp. Job 1:2; Proverbs 3:7; Proverbs 16:6. Instead of אֲדֹנָי יִרְאַת, very many MSS. and old editions read י׳ יְהוָֹה, which reading seems to have in its favor: (1) That יְהוָֹה, occurring only twice elsewhere in our book, might easily be set aside as being too singular; (2) that אֲרֹנָי in Jehovah’s own mouth does not occur elsewhere in the Old Testament, not even in Amos 6:8; (3) that the parallels of the primitive saying before us in the Proverbs and in the Psalm constantly exhibit יִרְאַת יְהוָֹה (comp. Proverbs 1:7; Proverbs 3:7; Proverbs 9:10; Proverbs 16:6; Psalm 111:10).—On the other side it is true the Masoretic tradition expressly reckons this passage among the one hundred and thirty-four passages of the Old Testament, where אדני is not only to be read, but is actually written instead of יהוה (Buxtorf, Tiberias, p245). As regards the thought, it makes no difference whether we read “fear of the Lord” (“the Lord of all,” Del.), or “fear of Jehovah (Jahveh).” [It may, however, be said, that there is an especial appropriateness in the use of אדני here, in view of the fact that God is spoken of in connection with the creation, as the product of wisdom; and not only Song of Solomon, but God in His Lordship, His supremacy, His claim to be feared, i. e. revered and obeyed, whence אדני is used rather than אלוה or אלהים. God is אדני by virtue of the divine חכמה which He has “established” in nature. It is man’s חכמה to recognize the divine, and to fear אדני.—E.]

DOCTRINAL, ETHICAL AND HOMILETICAL
1. According to the connection of the Third Section of this discourse with the two preceding, as explained in the remarks on Job 28:1, it can admit of no doubt that the wisdom described in it is conceived of as essentially a human acquisition, as a blessing bestowed on man by God, consisting in the fear of God and in righteousness of life. This connection lies indeed in this—that in order to prove that which is said in Job 27:12 seq. of the perishable prosperity of worldly-minded sinners, the uselessness of all accumulation of earthly treasures is shown, it being entirely out of their power to secure the possession of true Wisdom of Solomon, and of that enduring prosperity which is connected with it. In addition to this connection with Job 27, the human character of this Wisdom of Solomon, rather than its hypostatic character, or that which belongs to it as a divine attribute, is shown secondly by the way in which the same is represented in Job 27:15-19 as a possession, being compared with other possessions, treasures and costly jewels, and the question submitted how its possession (משׁן, Job 27:18) is to be attained. To which may be added, thirdly, the consideration that it could scarcely be the speaker’s purpose to demonstrate the unsearchableness and unfathomableness, from a sensuous and earthly point of view, of an attribute, or a hypostasis of God, because this fact is self-evident, and because the whole tendency of his discourse was not theoretic and speculative, but practical, aiming at the establishment of right principles to influence human struggle and action.—The view accordingly held by quite a number of modern exegetes since the time of Schultens (especially Hirzel, Schlottmann, Hahn, also W. Wolff’s article—Die Anfänge der Logoslehre im A. T. in the Zeitschrift für Luth. Theol. u. Kirche, 1870, p217 seq.), that the object of the description in Job 28 is the wisdom of God as exercised in the universe, as the divine principle sustaining the moral and natural order of the universe, is erroneous, to say nothing of the fact that in that case one might find here, with A. Merx (Das Gedicht von Hiob, etc., p42) a “concealed polemic” against the doctrine of Wisdom as set forth in the Solomonic Proverbs.

2. We cannot say indeed of this theory, to wit, that Job 28 discourses of the Sapientia sciagraphica, God’s wisdom in creation and the government of the world—that it is altogether incorrect. In the concluding verses Job evidently lifts himself from his contemplation of wisdom as a human possession to the description of its archetype, the absolute divine Wisdom of Solomon, by means of which God has established alike the physical and the moral order of the universe. The passage in Job 28:23-28 comes into the closest contact with the two well-known descriptions of the Book of Proverbs which are occupied with this eternal world-regulating wisdom— Proverbs 3:19-26, and Proverbs 8:22 seq. It resembles them particularly in the fact that a preliminary meditation on the human reflection and emanation of this primordial Wisdom of Solomon, on the practical Chokmah of the God-fearing, righteous Prayer of Manasseh, prepares the way for it, precisely as in those two passages. The “knowledge of the place” of the Creative Wisdom of Solomon, which Job 28:23 ascribes to God, reminds the reader of Proverbs 8:30, in like manner as that which is said of its mediating agency in determining the laws of wind, water, rain and thunder ( Job 28:24-26) reminds him of Proverbs 3:19 seq.; Proverbs 8:27 seq. And what is said of “seeing and declaring,” “establishing,” or “setting up and searching out” the heavenly architectress in Job 28:27, precisely as in Proverbs 8:22 seq, presents Wisdom as the infinitely many-sided pattern of the κτίσις κόσμου, as the ideal world, or the divine imagination of all things that were to be created, as the complex unity of all the creative ideas or archetypes present to God from eternity. This divine creative primordial Wisdom of Solomon, as described here, and in the two parallel passages in the Solomonic writings (and not less in those passages of the Apocrypha which in some respects are still more full, viz. Sirach,, Job 24, and Wisdom of Solomon,, Job 7-9), is without question closely related to the idea of the Logos given in the New Testament. It is very true that the idea of Wisdom of Solomon, especially in the passage before us, the oldest of all pertaining to the subject, has not yet shaped itself into a form of existence so concretely personal, and a filial relation to God so intimate and so indicative of similarity of nature, as characterize the Johannean Logos. It appears rather simply as an “impersonal model” for God in His creative activity, while the New Testament Logos is the “personal architect” working in accordance with that model, “the demiurg by which God has called the world into existence according to that ideal which was in the divine mind” (Del.). But notwithstanding this its undeveloped character, the Chokmah of our passage is the unmistakable substratum and the immediate precursor of the revealed perception of a personal Word, and of an only-begotten Son of God. And as the older exegesis and theology was already in general correct in referring our passage to the Divine in Christ (the σοφία τοῦ θεοῦ, Matthew 11:19; Luke 11:49) the attempts of more recent writers to deny any genetic connection of ideas between it and the New Testament doctrine of the Logos, and in general to regard human wisdom as the only object described, even in Job 28:23-28 (e. g. Bruch, Weisheitslehre, etc., p202; V. Hofmann, Schriftbew. I: 95 seq.; Luthardt, Apologetische Vorträge über die Heilswahrheiten des Christenth., 2d Ed. p227), have rightly evoked much opposition. Comp. Philippi,. Kirchl. Glaubenslehre II:192 seq.; Kahnis, Luth. Dogm. I, 316 seq.; III, 209 seq.; Bucher, Des Johannes Lehre vom Logos, 1856; also B. Couve, Les Origines de la Doctrine du Verbe, Toulouse, 1869, p36 seq. The latter indeed denies in respect to the present passage (in which, like Hofmann, he is inclined to find merely a poetic personification of human wisdom) that it is related in the way of preparation to the New Testament doctrine of the Logos, but admits this in respect to the parallel passages in Proverbs, and the later passages. Against Merx’s view, which in part is similar, see above No1, near the end.

3. Taken in connection with the preparatory train of thought in Job 27 this description of Wisdom of Solomon, or more strictly, of the way to true Wisdom of Solomon, forms one of the most important, artistically elaborated portions of the whole poem. It is a suitable conclusion to the first principal division of the poem, or the entanglement which results from the controversial passage between Job and his friends, taking the form of a Confession of Faith, in which Job, after victoriously repelling all the assaults of his enemies, states his position on all the chief points, about which the controversy had revolved, in a manner full at once of a calm dignity and the consciousness of victory. The one favorite proposition of his opponents,—that his suffering could not be undeserved—he solemnly and unqualifiedly repels by again asseverating his complete innocence ( Job 27:2-10). In asserting here that his conscience does not hold up before him one of his former days as worthy of blame or punishment ( Job 27:6) he transgresses in a one-sided manner the bounds of that which could be maintained with strict truth concerning himself (comp. Job 26:13), and so causes that foul spot to appear clearly enough on his moral conduct and consciousness, for which he must needs implore forgiveness. On the other hand, the confession which follows of his belief in that other favorite proposition of his opponents—that the wicked are punished in this life ( Job 27:11-23)—seems to go too far in an opposite direction; for after what he has said repeatedly heretofore in favor of the teachings of experience touching the temporal prosperity of the ungodly, he could not properly concede the point which he now maintains, and that so completely without qualification. The first half of his discourse accordingly seems liable to the charge of being egregiously one-sided and of departing from strict actual truth in two respects—in declaring that Job’s suffering was wholly, and in every respect unmerited, and in admitting that even in this life there is a divine judgment awaiting the wicked, from which they cannot escape. The second principal division of the discourse prepares the way at least for supplementing and correcting both of these one-sided representations through its elevated eulogy on true Wisdom of Solomon, founded on constant undivided surrender to God, however much there may be still that needs purifying and improving. He dwells with special emphasis on the fact that the eager striving and longing of the wicked reaches not only after earthly treasures and jewels, such as are to be procured out of the depths of the earth only with much toil and effort. He thus intimates that their whole prosperity, being founded on such earthly treasures (comp. Job 27:16), is in itself perishable, unreal, a mere phantom, and emphasizes all the more strongly in contrast with it the incomparable worth of a prosperity consisting in the fear of God and in strict rectitude, in surrendering oneself wholly to that which is divine, in the pursuit of heavenly treasures, in a word in true Wisdom of Solomon, the image and emanation of the eternal divine wisdom of the Creator, a prosperity of so high an order that he would possess it as the foundation, and at the same time as the fruit of his innocence, and that it would not forsake him even now, in the midst of his fearful sufferings and conflicts. There is much in this train of thought that is not brought out with such clearness as might be desirable. Some of it must even be read between the lines as being tacitly taken for granted, particularly that which refers to Job as having formerly possessed and as still possessing this heavenly practical Wisdom of Solomon, and also to its relation to his temporary misery. But although the discourse may lack that close consecutiveness and thorough completeness of plan which modern philosophic poets or thinkers might have impressed upon it, it nevertheless forms a truly suitable conclusion to the preceding controversies, and at the same time a striking transition to the gradual solution of the whole conflict which now follows. As regards its significance in the structure of the poem it may be termed “Job’s Eulogy on Wisdom,” in which he announces his supreme axiom of life, and characteristically gives to his vindication against the friends its harmonious peroration, and its seal. It appears in the structure of the book as “the clasp which unites the half of the δέσις with the half of the λύσις,” and on which the poet has characteristically inscribed the well-known axiom of the Old Testament Chokmah—“The fear of God is the beginning of wisdom” (Delitzsch).

4. For the homiletic treatment of this section it is more important to call attention to the close family relationship existing between this eulogy of Job’s on wisdom and such New Testament passages as Paul’s eulogy on Love ( 1 Corinthians 13), our Lord’s admonition in the Sermon on the Mount to seek treasures in heaven ( Matthew 6:19 seq.), the similar exhortations of Paul and James ( 1 Timothy 6; James 5), than to take pains to exhibit the plan of the section, lacking as it is in complete thoroughness, and to show its subtle, oftentimes completely hidden connections with the previous course of the colloquy. A large number of hearers would scarcely be prepared to follow with profit such elaborate disquisitions concerning the niceties of plan in the discourse, and by reason of the not inconsiderable expenditure of time requisite for such an object, they would be quite, or almost quite untouched by so much beauty and impressive power as the details of the discourse present. A division of the whole into smaller sections, at least into the three, which constitute the natural partition of the discourse, seems here also to be required for homiletic purposes, in order that every part of it may be suitably appreciated and unfolded.

Particular Passages
Job 27:2 sq. V. Gerlach: If by God’s grace a holy man then (under the Old Dispensation) kept his life pure, and observed God’s commandments, albeit in weakness, to which the speeches of Job himself bear witness (this very confession especially), it was of the highest importance that this his life should not be judged falsely, that he should be recognized as God’s visible representative, as a revealer of His law, as a support of God’s servants such as were weaker, not free from blame. Such a prince among God’s saints on earth as Job lived preeminently for God’s people, and he could not, without throwing all into confusion, deny his position, could not through false humility surrender his righteousness, which for very many was the righteousness of God himself; he must on occasion declare boldly that his enemies were also enemies of God. Hence his showing himself on the spot in this confession as a victor after the struggle was not only a comfort to the sorely tried Prayer of Manasseh, but also of importance for the complete establishment of that which he affirmed.

Job 27:10. Brentius: When he says that the hypocrite does not always call upon God, he has reference to the duty of praying without ceasing ( 1 Thessalonians 5:17). For where there is faith, prayer is never suspended, although one should be asleep, or should be doing something else. Unbelief indeed never prays, except with the mouth only; but such praying cannot reach through the clouds.

Job 27:13 seq. Osiander: God does not forget the wickedness of the ungodly, but punishes it in His own time most severely, and generally even in this life ( Exodus 32:34). … The destruction of the ungodly is therefore to be waited for in patience. Although these think that when misfortune befalls them, it comes by chance, it does nevertheless come from God because of their sin ( Amos 3:6).

Job 28:1 seq. Zeyss: If men are so ingenious, and so indefatigably industrious in discovering and obtaining earthly treasures, how much more should they toil to secure heavenly treasures, which alone can give true rest to our souls, make us rich and happy ( Matthew 16:26)!—Brentius: All else in the nature of things, however deeply hidden, can be searched out and valued by human labor and industry; the wisdom of God alone can neither be sought out, nor judged by human endeavor. Although the veins of silver and gold lie hidden in the most secret recesses of the mountains, they are nevertheless discovered by great labor, and riches, which incite to so many evils, are dug out. In like manner iron, however it may be hidden in the most secret depths of the earth, can nevertheless be discovered; but no one anywhere has found the wisdom of God by human endeavor.

Job 28:12 seq. Oecolampadius: Corporeal substances, of whatsoever kind, can be found somewhere. Wisdom is of another order of being: you can ascertain neither its place nor its price. In vain will you journey to the Brahmins, to Athens, to Jerusalem; although you cross the sea, or descend into the abyss, you but change your skies, not your soul. Neither schools, nor courts, nor temples, nor monasteries, nor stars, will make one wiser.

Job 28:23-28. Oecolampadius (on Job 28:27): Not that we should think of God so childishly, as though in His works He had need of deliberation or of an external pattern, but in His nature He has such productiveness that He both wills and produces at one and the same time ( Psalm 33:9).—Cocceius: Distinguish between the wisdom which is the pattern and the end, and that which is the shadow [image], and the means. The former is with God, is God, and is known only to God; the latter is from God in us, a ray of that Wisdom. In like manner, we are said to be κοινωνοὶ θείας φύσεως ( 2 Peter 1:4), i. e. through having God’s image, being one with Him, and enjoying Him.—Jac. Boehme (according to Hamberger, Lehre J. Böhme’s, p55): Wisdom is a divine imagination, in which the ideas of the angels and souls and all things were seen from eternity, not as already actual creatures, but as a man beholds himself in a mirror.—W. Wolff (Die Anfänge der Logoslehre, etc. Zeitschrift f. Luth. Theol. 1870, p220): What is wisdom? It is not measuring space with the help of mathematics, it is not contemplating cells through the microscope, it is not even resolving things into their original substance, and determining their relations one to another, but it is having an insight into their nature, having full knowledge of their original condition. Yea, more; absolute wisdom is essentially creative. We can search out indeed God’s thoughts (in His creation), but we cannot gather up any truth into a vital point, out of which anything can proceed or originate; we cannot (to use the language of J. Böhme) “compress it into a centre.” … God alone has that creative wisdom. He must know it, for He has it first and foremost in Himself. It is not discovered and searched out by Him, but it is in His being ( Proverbs 8:25 seq.) It was, and Isaiah, in the same eternal form in which God is: uncreated, divinely internal.—V. Gerlach (on Job 28:28): “He who would learn the secrets of the mighty must keep watch diligently at their gates,” says with truth an eastern proverb. Without the living moral followship of the heart with God it is vain to desire to know Wisdom of Solomon, which comes only from Him, and belongs only to Him.

Footnotes: 

FN#1 - The name Mafkat, “Land of Copper,” which the Egyptians gave to the Sinaitic peninsula on account of those mines, is of late explained by Brugsch to mean “Land of Turquois,” it being assumed by him that turquois was the principal product of the ancient Egyptian mines in that region. Comp. H. Brugsch, Wanderung nach den Türkisminen der Sinai = Halbinsel, 1868, 2d Ed, p66 seq.
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Verses 1-40
SECOND CHIEF DIVISION OF THE POEM
DISENTANGLEMENT OF THE MYSTERY THROUGH THE DISCOURSES OF Job, ELIHU AND JEHOVAH

Job 29:1 to Job 42:6
First Stage of the Disentanglement
Job 29-31
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

Job 29
a. Describing the outward appearance of this former prosperity
Job 29:1-10
1 Moreover, Job continued his parable, and said:

2 O that I were as in months past,

as in the days when God preserved me;

3 when His candle shined upon my head,

and when by His light I walked through darkness;

4 as I was in the days of my youth.

when the secret of God was upon my tabernacle;

5 when the Almighty was yet with me,

when my children were about me;

6 when I washed my steps with butter,

and the rock poured me out rivers of oil;

7 when I went out to the gate through the city,

when I prepared my seat in the street!

8 The young men saw me, and hid themselves;

and the aged arose, and stood up.

9 The princes refrained talking,

and laid their hand on their mouth.

10 The nobles held their peace,

and their tongue cleaved to the roof of their mouth.

b. Pointing out the inward cause of this prosperity—his benevolence and integrity
Job 29:11-17
11 When the ear heard me, then it blessed me;

and when the eye saw me, it gave witness to me:

12 because I delivered the poor that cried;

and the fatherless, and him that had none to help him.

13 The blessing of him that was ready to perish came upon me:

and I caused the widow’s heart to sing for joy.

14 I put on righteousness, and it clothed me:

my judgment was as a robe and a diadem.

15 I was eyes to the blind,

and feet was I to the lame.

16 I was a father to the poor;

and the cause which I knew not I searched out.

17 And I brake the jaws of the wicked,

and plucked the spoil out of his teeth.

c. Describing that feature of his former prosperity which he now most painfully misses, viz, the universal honor shown to him, and his far-reaching influence: Job 29:18-25
18 Then I said, I shall die in my nest,

and I shall multiply my days as the sand.

19 My root was spread out by the waters,

and the dew lay all night upon my branch.

20 My glory was fresh in me,

and my bow was renewed in my hand.

21 Unto me men gave ear, and waited,

and kept silence at my counsel.

22 After my words they spake not again;

and my speech dropped upon them.

23 And they waited for me as for the rain;

and they opened their mouth wide as for the latter rain.

24 If I laughed on them, they believed it not;

and the light of my countenance they cast not down.

25 I chose out their way, and sat chief,

and dwelt as a king in the army,

as one that comforteth the mourners.

2. Sorrowful description of his present sad estate

Job 30
a. The ignominy and contempt he receives from men: Job 30:1-15
1 But now they that are younger than I have me in derision,

whose fathers I would have disdained

to have set with the dogs of my flock.

2 Yea, whereto might the strength of their hands profit me,

in whom old age was perished?

3 For want and famine they were solitary;

fleeing into the wilderness

in former time desolate and waste.

4 Who cut up mallows by the bushes,

and juniper roots for their meat.

5 They were driven forth from among men,

(they cried after them as after a thief);

6 To dwell in the cliffs of the valleys,

in caves of the earth, and in the rocks.

7 Among the bushes they brayed;

under the nettles they were gathered together.

8 They were children of fools, yea, children of base men;

they were viler than the earth.

9 And now am I their Song of Solomon,
yea, I am their byword.

10 They abhor me, they flee far from me,

and spare not to spit in my face.

11 Because He hath loosed my cord, and afflicted me,

they have also let loose the bridle before me.

12 Upon my right hand rise the youth;

they push away my feet,

and they raise up against me the ways of their destruction.

13 They mar my path,

they set forward my calamity,

they have no helper.

14 They came upon me as a wide breaking in of waters;

in the desolation they rolled themselves upon me.

15 Terrors are turned upon me:

they pursue my soul as the wind:

and my welfare passeth away as a cloud.

b. The unspeakable misery which everywhere oppresses him: Job 30:16-23
16 And now my soul is poured out upon me;

the days of affliction have taken hold upon me.

17 My bones are pierced in me in the night season;

and my sinews take no rest.

18 By the great force of my disease is my garment changed:

it bindeth me about as the collar of my coat.

19 He hath cast me into the mire,

and I am become like dust and ashes.

20 I cry unto Thee, and Thou dost not hear me:

I stand up, and Thou regardest me not.

21 Thou art become cruel to me;

with Thy strong hand Thou opposest Thyself against me.

22 Thou liftest me up to the wind;

Thou causest me to ride upon it,

and dissolvest my substance.

23 For I know that Thou wilt bring me to death,

and to the house appointed for all living.

c. The disappointment of all his hopes: Job 30:24-31
24 Howbeit he will not stretch out his hand to the grave,

though they cry in his destruction.

25 Did not I weep for him that was in trouble?

was not my soul grieved for the poor?

26 When I looked for good, then evil came unto me;

and when I waited for light, there came darkness.

27 My bowels boiled, and rested not:

the days of affliction prevented me.

28 I went mourning without the sun:

I stood up, and I cried in the congregation.

29 I am a brother to dragons,

and a companion to owls.

30 My skin is black upon me,

and my bones are burned with heat.

31 My harp also is turned to mourning,

and my organ into the voice of them that weep.

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

Job 31
a. He has abandoned himself to no wicked lust: Job 31:1-8
1 I made a covenant with mine eyes;

why then should I think upon a maid?

2 For what portion of God is there from above?

and what inheritance of the Almighty from on high?

3 Is not destruction to the wicked?

and a strange punishment to the workers of iniquity?

4 Doth not He see my ways,

and count all my steps?

5 If I have walked with vanity,

or if my foot hath hasted to deceit;

6 let me be weighed in an even balance,

that God may know mine integrity.

7 If my step hath turned out of the way,

and mine heart walked after mine eyes,

and if any blot hath cleaved to mine hands;

8 then let me sow, and let another eat;

yea, let my offspring be rooted out.

b. He has acted uprightly in all his domestic life: Job 31:9-13
9 If mine heart have been deceived by a woman,

or if I have laid wait at my neighbor’s door;

10 then let my wife grind unto another,

and let others bow down upon her.

11 For this is a heinous crime;

yea, it is an iniquity to be punished by the judges.

12 For it is a fire that consumeth to destruction,

and would root out all mine increase.

13 If I did despise the cause of my Prayer of Manasseh -servant, or of my maid-servant,

when they contended with me;

14 what then shall I do when God riseth up?

and when He visiteth, what shall I answer Him?

15 Did not He that made me in the womb make him?

and did not One fashion us in the womb?

c. He has constantly practised neighborly kindness and Justice in civil life: Job 31:16-23
16 If I have withheld the poor from their desire,

or have caused the eyes of the widow to fail;

17 or have eaten my morsel myself alone,

and the fatherless hath not eaten thereof:

18 (for from my youth he was brought up with me, as with a father,

and I have guided her from my mother’s womb;)

19 if I have seen any perish for want of clothing,

or any poor without covering;

20 if his loins have not blessed me,

and if he were not warmed with the fleece of my sheep;

21 if I have lifted up my hand against the fatherless,

when I saw my help in the gate;

22 then let mine arm fall from my shoulder blade,

and mine arm be broken from the bone!

23 For destruction from God was a terror to me,

and by reason of His highness I could not endure.

d. He has not violated his more secret obligations to God and his neighbor: Job 31:24-32
24 If I have made gold my hope,

or have said to the fine gold, Thou art my confidence;

25 if I rejoiced because my wealth was great,

and because mine hand had gotten much;

26 if I beheld the sun when it shined,

or the moon walking in brightness;

27 and my heart hath been secretly enticed,

or my mouth hath kissed my hand:

28 this also were an iniquity to be punished by the judge;

for I should have denied the God that is above.

29 If I rejoiced at the destruction of him that hated me,

or lifted up myself when evil found him:

30 (—neither have I suffered my mouth to sin

by wishing a curse to his soul:)

31 if the men of my tabernacle said not,

O that we had of his flesh! we cannot be satisfied.

32 The stranger did not lodge in the street:

but I opened my doors to the traveller.

e. He has been guilty furthermore of no hypocrisy, or mere semblance of holiness, of no secret violence, or avaricious oppression of his neighbor: Job 31:33-40
33 If I covered my transgressions as Adam,

by hiding mine iniquity in my bosom:

34 did I fear a great multitude,

or did the contempt of families terrify me,

that I kept silence, and went not out of the door?

35 O that one would hear me!

behold, my desire is that the Almighty would answer me,

and that mine adversary had written a book.

36 Surely I would take it upon my shoulder,

and bind it as a crown to me.

37 I would declare unto Him the number of my steps;

as a prince would I go near unto Him.

38 If my land cry against me,

or that the furrows likewise thereof complain;

39 If I have eaten the fruits thereof without money,

or have caused the owners thereof to lose their life;

40 Let thistles grow instead of wheat,

and cockle instead of barley.

The words of Job are ended.

EXEGETICAL AND CRITICAL
1. Although introduced by the same formula as the discourse immediately preceding (comp. Job 29:1 with Job 27:1), this last long series of Job’s utterances exhibits decidedly a μετάβασις εἰς ἄλλο γένος, a form and method esssentially new in comparison with the former controversial and argumentative discourses of the colloquy. They are not once addressed to the friends, who since Job 25. have been entirely silenced, and have not been provoked to further reply even by the elaborate instructions, which he imparts to them in Job 27-28. Instead of this they frequently appeal to God, and present, especially in the last section, a long series of solemn asseverations or adjurations uttered before God. They thus appear, in contrast with the interlocutory character of the discourses hitherto, as a genuine soliloquy by Job, which both by its contents and by its conspicuous length, forms a suitable transition to the following discourses, or groups of discourses by Elihu and Jehovah, which are in like manner of considerable length. The three principal sections are a yearning retrospect to the happy past ( Job 29), a description of the sorrowful present ( Job 30), and solemn asseverations of innocence in presence of the divine Judges, or God of the Future ( Job 31). These divisions are very obvious, and justify the divisions into chapters founded on them as corresponding strictly to that intended by the poet himself. Neither can there be much doubt in regard to the more special sub-division of these chief divisions. The first and the second contain respectively three long sub-divisions or strophes, of8–9 verses each (once only, Job 30:1 seq. of15 verses, which long strophe indeed may also be divided into two shorter ones of8,7 verses. In the third part there appear quite distinctly five groups of thought of7–8 (once of9) verses each.

2. First Division: The prosperity of the past: [“It is very thoughtfully planned by the poet that Job, by this description of his former prosperity, unintentionally refutes the accusations of his friends, inasmuch as it furnishes a picture of his former life very different from that which they had ventured to assume. We have here the picture of a rich and highly distinguished chief of a tribe [or patriarch], who was happy only in spreading abroad happiness and blessing.” Schlottmann].

First Strophe: Job 29:2-10 : The outward appearance of this former prosperity.

Job 29:2. Oh that it were to me [Oh that I were] as in months of yore! lit. “who gives (makes) me like the months of the past,” who puts me back in the happy condition of that time (so Rosenm, Welte, Vaih, etc.). Or, with the dative rendering of the suffix in יִתְּנֵנִי (as in Isaiah 27:4; Jeremiah 9:1), “who gives to me like the months of the past,” i. e. who makes me to live over such! (so usually). On the construction in b (the constr. state כימי before the relative clause), comp. Gesenius, § 116, [§ 114], 3. [Green, §255, 2].

Job 29:3. When it (viz.) His lamp shone above my head.—בְּהִלּוֹ, Inf. Kal of הלל with the vowel a weakened to i (Ewald, § 255, a) [Green, § 139, 2], not Inf. Hiph. as Böttcher would render it, when after the Targ. he translates: “when He caused His lamp to shine.” This Hiphil rendering could only be justified if (with Ewald in his comm.) we should read בָּהִלּוֹ (בַּהֲהִלּוֹ). [“Probably alluding to the custom of suspending lamps in rooms or tents over the head. The language of this ver. is of course figurative, and implies prosperity and the divine favor.” Carey]. On the anticipation of the subject נֵרוֹ by the suffix, comp. Ew, § 309, c. Delitzsch quite too artificially refers the suffix in בהלי to God, and takes נֵרוֹ as a self-corrective, explanatory permutative: “when Hebrews, His lamp shone, etc.”

Job 29:4. As I was in the days of my harvest.—כַּאֲשֶׁר, “as, according as,” resumes the simple כְּ in כירחי and כימי, Job 29:2. “The days of the harvest” are, as Job 29:5 b shows, a figurative expression for ripe manhood [“the days of my prime” Carey], the ætas virilis suis fructibus fœta et exuberans (Schultens): comp. Ovid Metam. XV:200. [The rendering of E. V. “in the days of my youth” (after Symmach. and the Vulg.) is less correct, as is shown by the reference above to Job 29:5 b, the time referred to being that when he had his children about him, as well as by the word חרף itself, which means the time when the ripe fruit is gathered]. When Eloah’s friendship was over my tent;i. e. dispensed protection and blessing above my habitation. סוֹד here meaning “familiarity, confidential intercourse,” (as in Job 19:19; Psalm 25:14; Psalm 55:15, 14]; Proverbs 3:22), not the celestial council of God, as in Job 15:8 (against Hirzel). [“בְּסוֹד either by ellipsis for בִּהְיוֹת סוֹד or סוֹד having the force of an active [verbal] noun, “His being familiar.” Dillm.—Carey’s explanation, though pushing the literal rendering a little too far, is striking: “lit. in the seat or cushion of God being at my tent; i. e., when God was on such terms of familiar intercourse with me that he had, as it were, his accustomed seat at my tent”].

Job 29:5. On children as a most highly valued blessing, placed here next to God Himself, comp. Psalm 127:3 seq.; Psalm 128:3. Concerning נערים): in this sense (not in that of “servants,”) see above Job 1:19; Job 24:5.

Job 29:6. When my steps were bathed in cream (comp. Job 20:17, where however we have the full form הֶמְאָה), and the rock beside me poured out streams of oil; that which elsewhere was barren poured out costly blessings, and that close by his side, so that he was not compelled to go far; comp. Deuteronomy 32:13.

Job 29:7-10. The honor and dignity which he then enjoyed. When I went forth to the gate up to the city. שׁער is equivalent to שַׁעֲרָה, towards the gate (comp. Job 28:11; Genesis 27:3), not: “out at the gate” (as below, Job 31:34פֶּתַח), for Job’s residence was in the country, not in the city with שׁערים. For this same reason he speaks here of his going up עֲלֵי קֶרֶת, “up to the city;” for the city adjoining to him, was on an eminence, as was usually the case with ancient cities. [Comp. Abraham’s relations to Hebron, as indicated in Genesis 23.]. In respect to the use of the space directly inside the gates of these cities as a place for assemblies of the people, comp. above, Job 5:4; also Job 31:4; Proverbs 1:21; Proverbs 8:3, and often. When I prepared my seat in the market. רְחוֹב the open space at the gate, as in Nehemiah 8:1; Nehemiah 8:3; Nehemiah 8:16, etc. On the construction (the change from the Infin. to the finite verb), comp. Job 29:3; Job 28:25.

Job 29:8. Then the young men saw me, and hid themselves;i. e. as soon as they came in sight of me, from reverential awe. And the gray-headed rose up, remained standing—until I myself had sat. [“A most elegant description, and exhibits most correctly the great reverence and respect which was paid, even by the old and decrepit, to the holy man in passing along the streets, or when he sat in public. They not only rose, which in men so old and infirm was a great mark of distinction, but they stood, they continued to do it, though the attempt was so difficult.” Lowth]. On the construction, comp. Ewald, §285, b.

[“What is meant is not that those who were in the act of speaking stopped at Job’s entrance, but that when he wished to speak, even princes, i. e. rulers of great bodies of men, or those occupying the highest offices, refrained from speech.” Dillmann].

[Comp. Green, § 277].—נְגִידִים lit. “those who are visible” (from נגד) i. e. conspicuous, noble [nobiles]. On b comp. passages like Psalm 137:6; Ezekiel 3:26.

Continuation. Second Strophe: Job 29:11-17. Job’s active benevolence and strict integrity as the inward cause of his former prosperity.

Job 29:11. For if an ear heard—it called me happy—lit. “for an ear heard, and then called me happy;” and similarly in the second member. The object of the hearing, as afterwards of the seeing, is neither Job’s speeches in the assembly of the people [“if this ver. were a continuation of the description of the proceedings in the assembly, it would not be introduced by כִּי” Dillm.], nor his prosperity (Hahn, Delitzsch), but as Job 29:12 seq. shows, his whole public and private activity. [For the reason mentioned by Dillmann כִּי is better translated “for” than “when” (E. V.)]. In regard to אִשֵּׁר “to pronounce happy,” comp. Proverbs 31:28; Song of Solomon 6:9. In regard to הֵעִיד, to bear favorable testimony to any one, comp. μαρτυρεῖν τινι, Luke 4:22; Acts 15:8.

Job 29:12. For I delivered the poor, that cried, and the orphan, who had no helper (וְלֹא־עֹזִרִ לֹו a circumstantial clause, comp. Ew, § 331). [The clause “is either a third new object (so E. V.)], or a close definition of what precedes: the orphan and (in this state of orphanhood) helpless one. The latter is more probable both here and in the Salomonic primary passage Psalm 72:12; in the other case ואשׁר אין־עזר לו might be expected.” Delitz.]. The Imperfects describing that which is wont to be, as also in Job 29:13; Job 29:16. As to the sentiment, comp. Psalm 72:12.

Job 29:13. The blessing of the lost (lit. “of one lost, perishing;” אוֹבֵד as in Job 31:19; Proverbs 31:6) came upon me;i. e., as b shows, the grateful wish that he might be blessed from such miserable ones as had been rescued by him, hardly the actual blessing which God bestowed on him in answer to the prayer of such (comp. Hernias, Past. Simil. 2).

Job 29:14. I had clothed myself with righteousness, and it with me;i. e., in proportion as I exerted myself to exercise righteousness (צֶדֶק) toward my neighbor, the same [righteousness] took form, filled me inwardly in truth [“it put me on as a garment, i. e., it made me so its own, that my whole appearance was the representation of itself, as in Judges 6:34, and twice in the Chron, of the Spirit of Jehovah it is said that He puts on any one, induit, when He makes any one the organ of His own manifestation,” Delitzsch. “Righteousness was as a robe to me, and I was as a robe to it. I put it on, and it put me on; it identified itself with me.” Words.] Not: “and it clothed me,” as Rosenmüller, Arnh, Umbr. [E. V, Schlottm, Carey, Renan, Rod, Elz, etc.], arbitrarily render the second לבשׁ, thereby producing only a flat tautology. [Ewald also: “it adorned me.”—The other rendering is adopted, or approved by Gesen, Fürst, Delitzsch, Dillmann, Wordsworth, Noyes in his Notes]. The figure of being clothed with a moral quality or way of living to represent one as equipped, or adorned therewith, (comp. Isaiah 11:5; Isaiah 51:9; Isaiah 59:17; Psalm 132:9), is continued in the second member, where Job’s strict righteousness and spotless integrity (this is what מִשְׁפָּט means; comp. Micah 3:8) are represented as “a mantle and a tiara (turban);” comp. Isaiah 61:10.

Job 29:15. Comp. Numbers 10:31. To be anybody’s eye, ear, foot (here “feet”), etc., is of course to supply these organs by the loving ministration of help, and to make it possible as it were to dispense with them.

Job 29:16. On a comp. Isaiah 9:5; Isaiah 22:21.—אָב and אֶבְיוֹנִים seem to form a paronomasia here.—And the cause of the unknown [the strangers, the friendless] I searched out, i. e., in order to help them as their advocate, provided they were in the right.—לֹא יָדַעְתִּי, attributive clause, as in Job 18:21; Isaiah 41:3; Isaiah 55:5, and often. [E. V, “the cause which I knew not” is admissible, and gives essentially the same sense; but the other rendering is to be preferred, as furnishing a better parallel to the “blind, lame, poor,” preceding.—The man whom nobody knew, or cared for, Job would willingly take for his client.—E.].

Job 29:17. I broke the teeth of the wicked (the cohortative, וַֽאֲשַׁבְּרָה, as in Job 1:15; Job 19:20), and out of his teeth I plucked the prey.—For the description of hardhearted oppressors and tyrants (or unrighteous Judges, of whom we are to think particularly here), under the figure of ravaging wild beasts, from which the prey is rescued, comp. Psalm 3:8 [ Psalm 3:7]; Psalm 58:7 [ Psalm 58:6], etc. 

4. Conclusion: Third Strophe: Job 29:18-25. The honor and the influence which Job once enjoyed, and the loss of which he mourns with especial sorrow.

Job 29:18. And so then I thought [said]: With my neat [“together with my nest,” as implying a wish that he and his nest might perish together, would be “unnatural, and diametrically opposed to the character of an Arab, who in the presence of death cherishes the twofold wish that he may continue to live in his children, and that he may die in the midst of his family,” Delitzsch] (or also: “in my nest”) shall I die;i. e., without having left or lost my home, together with my family, and property (comp. Psalm 84:4, 3]), hence in an advanced, happy old age.—And like the phenix have many days: lit, “make many, multiply my days.” The language also would admit of our rendering חוֹל “sand,” understanding the expression to refer to the multiplication of days like grains of sand; comp. “as the sand of the sea” in 1 Kings 5:9 [ 1 Kings 4:29 applying to Solomon’s wisdom] and often; also Ovid, Metam. XIV:136 seq.: quot haberet corpora pulvis, tot mihi natales contingere vana rogavi. But against this interpretation, which is adopted by the Targ, Pesh, Saad, Luther, Umbreit, Gesenius, Stickel, Vaih, Hahn, [E. V, Con, Noy, Ber, Carey, Words, Renan, Rodwell, Merx], and in favor of understanding חוֹל of the phenix, that long-lived bird of the well-known oriental legend (so most moderns since Rosenmüller) may be urged: (1) The oldest exegetical tradition in the Talmud, in the Midrashim, among the Masoretes and Rabbis (especially Kimchi); (2) the versions—manifestly proceeding out of a misconception of this phenix tradition—of the LXX.: ωσπερ στέλεχος φοίνικος; of the Itala: sicut arbor palmæ, and of the Vulg.: sicut palma; (3) and finally even the etymology of the word חוֹל (or חוּל, as the Rabbis of Nahardearead, according to Kimchi) which it would seem must be derived (with Bochart) from חולtorquere, volvere, and be explained “circulation, periodic return,” and even in its Egyptian form Koli (Copt.; alloe) is to be traced back to this Shemitic radical signification (among the ancient Egyptians indeed the chief name of the phenix was béni, hierogl. bano, benno, which at the same time signifies “palm”). The phrase—“to live as long as the phenix” is found also among other people of antiquity besides the Egyptians, e. g., among the Greeks (φοίνικος ἔτη βιοῦν, Lucian, Hermot., p53); and the whole legend concerning the phenix living for five hundred years, then burning itself together with its nest, and again living glorified, is in general as ancient as it is widely spread, especially in the East. Therefore it can neither seem strange, nor in any way objectionable, if a poetical book of the Holy Scripture should make reference to this myth (comp. the allusions to astronomical and other myths in Job 3:9; 26:28). Touching the proposition that the Egyptian nationality of the poet, or the Egyptian origin of his ideas does not follow from this passage, see above, Introd, § 7, b (where may also be found the most important literary sources of information respecting the legend of the phenix).

Job 29:19-20 continue the expression, begun in Job 29:18, of that which Job thought and hoped for. [According to E. V, Job 29:19 resumes the description of Job’s former condition: “My root was spread out, etc.” But these two verses are so different from the passage preceding, ( Job 29:11-25), in which Job speaks of his deeds of beneficence, and from the passage following ( Job 29:21-25) in which he describes his influence in the public assembly, and so much in harmony with Job 29:18, in which he speaks of his prospects, as they seemed to his hopes, that the connection adopted by Zöckler, and most recent expositors, is decidedly to be preferred.—E.].

Job 29:19. My root will be open towards the water:i. e., my life will flourish, like a tree plentifully watered (comp. Job 14:7 seq.; Job 18:16), and the dew will lie all night in my branches (comp. the same passages; also Genesis 27:39; Proverbs 19:12; Psalm 133:3, etc.)

Job 29:20. Mine honor will remain (ever) fresh with me (כָּבוֹד = δόξα, consideration, dignity, honor with God and men—not “soul” as Hahn explains [“to which חָדָשׁ is not appropriate as predicate,” Del.], and my bow is renewed in my hand—the bow as a symbol of robust manliness, and strength for action, comp. 1 Samuel 2:4; Psalm 46:10 [ Psalm 46:9]; Psalm 76:4 [ Psalm 76:3]; Jeremiah 49:35; Jeremiah 51:56, etc.—הֶחֱלִיף, to make progress, to sprout forth ( Job 14:7); here to renew oneself, to grow young again. It is not necessary to supply, e.g., כֹּחַ, as Hirzel and Schlottmann do, on the basis of Isaiah 40:31.

Job 29:21. seq, exhibit in connection with the joyful hopes of Job, just described, which flowed forth directly out of the fulness of his prosperity, and in particular of the honor which he enjoyed, a full description of this honor, the narrative style of the discourse by וָאֹמַר, Job 29:18, being resumed. Job 29:21-23 have for their subject others than Job himself, the members of his tribe, not specially those who took part in the assemblies described in Job 29:7-10; for which reason it is unnecessary to assume a transposition, of the passage after Job 29:10.

Job 29:21. They hearkened to me, and waited (יִחֵלּוּ, pausal form, with Dagh. euphonic for יִחֲלוּ, comp. Gesen. § 20, 2 c), and listened silently to my counsel (lit. “and were silent for or at my counsel”).

Job 29:22. After my words they spoke not again—lit. “they did not repeat” (וִשְׁנוּ, non iterabant). On b comp. Deuteronomy 32:2; Song of Solomon 4:11; Proverbs 5:3.

Job 29:23. Further expansion of the figure last used of the refreshing [rain-like] dropping of his discourse. They opened their mouth wide as for the latter rain.—The מַלְקוֹשׁ, or latter rain in March or April, Isaiah, on account of the approaching harvest, which it helps to ripen, longed for with particular urgency in Palestine and the adjacent countries; comp. Deuteronomy 11:14; Jeremiah 3:3; Jeremiah 5:24; Joel 2:23; Hosea 6:3, etc. On שָׁאַף = פָּעַר פֶּה, to gape, pant, comp. Psalm 119:131.

Job 29:24. I laughed upon them when they despaired—lit. “when they did not have confidence” (הֶאֱמִון, absol. as in Isaiah 7:9; comp. Psalm 116:10; and יַאֲמִינוּ a circumstantial clause without וְ—this lacking וְ, however, being supplied in many MSS. and Eds.). The meaning can be only: “even when they were despondent, I knew how to cheer them up by my friendly smiles.” This is the only meaning with which the second member agrees which cannot harmonize with the usual explanation: “I smiled at them, they believed it not” (LXX, Vulg, Saad, Luther [E. V, Noy, Rod, Ren, Merx], and most moderns). [“The reverence in which I was held was so great, that if I laid aside my gravity, and was familiar with them, they could scarcely believe that they were so highly honored; my very smiles were received with awe” Noyes]. And the light of my countenance (i. e., my cheerful visage, comp. Proverbs 16:15) they could not darken; lit. “they could not cause to fall, cast down,” comp. Genesis 4:5-6 Jeremiah 3:12.—[“However despondent their position appeared, the cheerfulness of my countenance they could not cause to pass away.” Del.]

Job 29:25. I would gladly take the way to them (comp. Job 28:23); i. e., I took pleasure in sitting in the midst of them, and in taking part in affairs. This is the only meaning that is favored by what follows;—the rendering of Hahn and Delitzsch: “I chose out for them the way they should go” [“I made the way plain which they should take in order to get out of their hopeless and miserable state.” Del This is the meaning also suggested by E. V.] is opposed by the consideration that בחר, “to choose,” never means “to prescribe, determine, enjoin.” In the passage which follows, “sitting as chief” (רֹאשׁ) is immediately defined more in the concrete by the clause, כְּמֶלֶךְ בַּגְּדוּד, “like a king in the midst of the army;” but then the I altogether too military aspect of this figure (comp. Job 15:24; Job 19:12) is again softened by making the business of the king surrounded by his armies to be not leading them to battle, but “comforting the mourners.” Whether in this expression there is intended a thrust at the friends on account of their unskilful way of comforting (as Ewald and Dillmann think), may very much be doubted.

Second Division: The wretchedness of the present. Chap30. First Strophe (or Double Strophe). Job 30:1-15. The ignominy and contempt which he receives from men, put in glaring contrast with the high honor just described. The contrast is heightened all the more by the fact that the men now introduced as insulting and mocking him are of the very lowest and most contemptible sort; being the same class of men whose restless, vagabond life has already been described in Job 24:4-8, only more briefly than here.

Job 30:1. And now they laugh at me who are younger than I in days—the good-for-nothing rabble of children belonging to that abandoned class. What a humiliation for him before whom the aged stood up! [“The first line of the verse which is marked off by Mercha-Mahpach is intentionally so disproportionately long to form a deep and long-breathed beginning to the lamentation which is now begun.” Del.] They whose fathers I would have disdained to set with the dogs of my flock (שִׂית עִם, “to make like, to put on a level with,” not to set over, שִׂית עַל, præficere, as Schultens, Rosemn, Schlottm. explain). From this strong expression of contempt it does not follow that Job was now indulging in haughty or tyrannical inhuman thoughts [the considerate sympathy expressed by Job in Job 24:4-8 regarding this same class of men should be borne in mind in judging of Job’s spirit here also; yet it cannot be denied that the pride of the grand dignified old Emir does flash through the words.—E.], but only that that rabble was immeasureably destitute, and moreover morally abandoned, thievish, false, improvident, and generally useless.

Job 30:2. Even the strength of their hands—what should it be to me?—i. e. “and even (LXX. καί γε) as regards themselves, those youngsters, of what use could the strength of their hands be to me?” Why this was of no use to him is explained in b:for them full ripeness is lost, i. e., enervated, miserable creatures that they are, they do not once reach ripe manly vigor (בֶּרַה as in Job 5:26). [Hence not “old age,” as in E. V, which is both less correct and less expressive.] Why they do not, the verses immediately following show.

Job 30:3. Through want and hunger (they are) starved; lit. they are “a hard stiff rock” גַּלְמוּד, as in Job 15:34); they, who gnaw the dry steppe;i. e., gnaw away (עקר as in Job 30:17) what grows there; comp. Job 24:5; which have long been a wild and a wilderness.—According to the parallel passages Job 38:27; and Zephaniah 1:15שׁוֹאָה וּמְשׁוֹאָה unquestionably signifies “waste and devastation,” or “wild and wilderness” (comp. תהו ובהו, Genesis 1:2; בוקה ומבוקה, Nahum 2:11; and similar examples of assonance). The אֶמֶשׁ preceding however is difficult. Elsewhere it is an adverb of time: “the past night, last evening [and Song of Solomon, yesterday],” but here evidently a substantive, and in the constr. state. It is explained to mean either: “the yesterday of wasteness and desolation,” i. e., “that which has long been wasteness,” etc. (Hirzel, Ewald) [Schlott, Renan, to whom may be added Good, Lee, Carey, Elzas, who connect אֶמֶשׁ with the participle, translating—” who yesterday were gnawers,” etc.], or: “the night, the darkness of the wilderness” (Targ, Rabbis, Gesen, Del.) [Noyes, Words, Barnes, Bernard, Rodwell, the last two taking שׁ׳,אמשׁand מש׳ as three independent nouns,—“gloom, waste, desolation”]. Of these constructions the former is to be preferred, since darkness appears nowhere else (not even in Jeremiah 2:6; Jeremiah 2:31) as a characteristic predicate of the wilderness,” and since especially the “gnawing of the darkness of the wilderness” produces a thought singularly harsh. Dillmann’s explanation: “already yesterday a pure wilderness” (where therefore there is nothing to be found to-day), is linguistically harsh; and Olshausen’s emendation—אֶרֶץ שׁ׳ ומ׳—arbitrary. [E. V. following the LXX. Targ, and most of the old expositors, translates הָעֹרְקִים “fleeing,” a rendering which besides being far less vivid and forcible, is less suitable, the desert being evipently their proper habitation. ערק in the sense of “gnawing” reminds of טרף, Job 24:5. It will be seen also that E. V. follows the adverbial construction of אמשׁ but “the wilderness in former time desolate and waste” suggests no very definite or consistent meaning. If a verbial, the force of אמשׁ must be to enhance the misery and hopelessness of their condition. They lived in what was not only now, but what had long been a desert—a fact which made the prospect of getting their support from it all the more cheerless.—E.].

Job 30:4. They who pluck the salt-wort by the bushes—in the place therefore where such small plants could first live, despite the scorching heat of the desert sun; in the shadow, that Isaiah, of larger bushes, especially of that perennial, branchy bush which is found in the Syrian desert under the name sîh, of which Wetzstein treats in Delitzsch.—מַלּוּחַ is the orach, salt-wort (also sea-purslain, atriplex halimus L. comp. LXX.: ἅλιμα), a plant which in its younger and more tender leaves furnishes some nourishment, although of a miserable sort; comp. Athenæus, Deipnos. IV, 161, where it is said of poor Pythagoreans: ἅλιμα τρώγοντες καὶ κακὰ τοιαῦτα συλλέγοντες.—And broom-roots are their bread.—That the root of the broom (genista monosperma) is edible, is indeed asserted only here; still we need not doubt it, nor read e. g., לַחֲמַם, “in order to warm themselves” (Gesenius), as though here as in Psalm 120:4, or the use of the broom as fuel was spoken of, Comp. Michaelis. Neue orient. Bibl. V, 45, and Wetzstein in Del. [II, 143.—And see Smith’s Bib. Dic., “Juniper,” “Mallows”].

Job 30:5. Out of the midst (of men) they are hunted, e medio pelluntur. נֵּו, lit. that which is within, i. e., here the circle of human social life, human society.—They cry after them as (after) a thief. כַּגַּנָּב, as though they were a thief; comp. כַּמָּטָר, Job 29:23.

Job 30:6. In the most horrid gorges they must dwell—lit. “in the horror of the gorges (in horridissima vallium regione; comp. Job 41:22; Ewald, § 313, c) it is for them to dwell;” comp. Gesen, § 132 (§ 129], Rem1.—In holes of the earth and of the rocks. Hence they were genuine troglodytes; see below after Job 30:8. Concerning עָפָר, “earth, ground,” see on Job 28:2.

Job 30:7. Among the bushes they cry out. נהק above in Job 6:5 of the cry of the wild ass, here of the wild tones of the savage inhabitants of the steppes seeking food,—not their sermo barbarus; Pineda, Schlottmann [who refers to Herodotus’ comparison of the language of the Ethiopian troglodytes to the screech of the night-owl. According to Delitzsch the word refers to their cries of lamentation and discontent over their desperate condition. There can be but little doubt that the word is intended to remind us of the comparison of these people to wild asses in Job 24:5, and so far the rendering of E. V. “bray,” is not amiss]. Under nettles (brambles) they herd together; lit. “they must mix together, gather themselves.” Most of the modern expositors render the Pual as a strict Passive, with the meaning, “they are poured [or stretched] out,” which would be equivalent to—“they lie down” [or are prostrate]; comp. Amos 6:4; Amos 6:7. But both the use of ספח in such passages as 1 Samuel 26:19; Isaiah 14:1, and the testimony of the most ancient Versions (Vulg, Targ, and indeed the LXX. also: διῃτῶντο) favor rather the meaning of herding, or associating together. [“But neither the fut. nor the Pual (instead of which one would expect the Niph, or Hithpa.) is favorable to the latter interpretation: wherefore we decide in favor of the former, and find sufficient support for a Hebrews -Arabic ספח in the signification effundere from a comparison of Job 14:19 and the present passage.” Del.].

Job 30:8. Sons of fools, yea, sons of base men,—both expressions in opposition to the subject of the preceding verse. נבל is used as a collective, and means the ungodly, as in Psalm 14:1.—בְּלִי־שֵׁם, equivalent to ignobiles, infames, a construction similar to that in Job 26:2 [lit. “sons of no-name”]; comp. § 286, g.—They are-whipped out of the land; lit. indeed an attributive clause—“who are whipped,” etc.; hence exiles, those who are driven forth out of their own home. [The rendering of E. V, “they were viler than the earth” was doubtless suggested by the use of the adjective נָכֵא in the sense of “afflicted, dejected”]. In view of the palpable identity of those pictured in these verses with those described in Job 24:4-8, it is natural to assume the existence of a particular class of men in the country inhabited by Job as having furnished the historical occasion and theme of both descriptions. Since now in both passages a troglodyte way of living (dwelling in clefts of the rock and in obscure places, comp. above Job 24:4; Job 24:8) and the condition of having been driven out of their former habitations (comp. Job 24:4) are mentioned as prominent characteristics of these wretched ones, it be comes particularly probable that the people intended are the Choreans, or Chorites (Luther: Horites) [E. V.: “Horims”] who dwelt in holes, the aborigines of the mountain region of Seir, who were in part subjugated by the Edomites, in part exterminated, in part expelled (comp. Genesis 36:5; Deuteronomy 2:12; Deuteronomy 2:22). Even if Job’s home is to be looked for at some distance from Edomitis, e. g. in Hauran (comp. on. Job 1:1) a considerable number of such Chorites (חוֹרִים, i. e. dweller in holes, or caves) might have been living in his neighborhood; for driven out by the Edomites they would have fled more particularly into the neighboring regions of Seir-Edom, and here indeed again they would have betaken themselves to the mountains with their caves, gorges, where they would have lived the same wretched life as their ancestors, who had been left behind in Edom. It is less likely that a cave-dwelling people in Hauran, different from these remnant of the Horites, are intended, e. g. the Itureans, who were notorious for their poverty, and waylaying mode of life (Del. and Wetzst.).

Job 30:9. In the second half of the Long Strophe, which also begins with וְעַתָּה Job turns his attention away from the wretches whom he has been elaborately describing back to himself. And now I am become their song of derision, I am become to them for a byword.—נְגִינָה, elsewhere a stringed instrument, means here a song of derision, σίλλος (comp. Lamentations 3:14; Psalm 69:13, 12], מִלָּה, malicious, defamatory speech, referring to the subject of the same (LXX.: θρύλλημα).

Job 30:10. Abhorring me, they remove far from me (to wit, from very abhorrence), yea, they have not spared my face with spitting;i. e. when at any time they come near me, it is never without testifying their deepest contempt by spitting in my face ( Matthew 26:67; Matthew 27:30). An unsuitable softening of the meaning is attempted by those expositors, who find expressed here merely “a spitting in his presence” (Hirzel, Umbreit, Schlottmann); this meaning would require לְפָנַי rather than מִפָּנַי. Comp. also above Job 17:6, where Job calls himself a תֹּפֶת לְפָנִים for the people.

Job 30:11 seq. show why Job had been in such a way given over to be mocked at by the most wretched, because namely God and the divine powers which cause calamity had delivered him, over to the same. For these are the principal subject in Job 30:11-14, not those miserable outcasts of human society just spoken of (as Rosenm, Umbreit, Hirzel, Stickel, Schlottm, Del. [Noy Car, Rod. and appy. E. V.] explain). The correct view is given by LXX. and Vulg, and among the moderns by Ewald, Arnh, Hahn, Dillm, etc.For He hath loosed my cord. So according to the K’ri יִתְרִי, on the basis of which we may also explain: “For He hath loosed, slackened my string,” which would be an antithetic reference to Job 29:20 b, even as by the translation “cord” there would be a retrospective reference to Job 4:21; Job 27:8. If following the K’thibh we read יִתְרוֹ, the explanation would be: “He has loosed His cord, or rein, with which he held the powers of adversity chained,” with which however the following clause: “and bowed me” would not agree remarkably well [not a conclusive objection, for עִנָּה might very appropriately and forcibly describe the way in which his nameless persecutor, God doubtless, would overpower, trample him down, by letting loose His horde of calamities upon Job. Comp. Psalm 78:8, 7]. Conant not very differently: “because he has let loose his rein and humbled me;” i. e. with unchecked violence has humbled me. Ewald, less naturally: “He hath opened (i. e. taken off the covering of) His string (his bow). Elizabeth Smith better: “He hath let go His bow-string, and afflicted me.” פִּתֵּחַ in the sense of letting loose a bow, or bow-string however, is not used elsewhere, and וַיְעַנֵּנִי would hardly be a suitable description of the effect of shooting with the bow.—E.]. And the rein have they let loose before me;i.e., have let go before me (persecuting me). The subject of this, as of the following verses, is indisputably God’s hosts let loose against Job, the same which in the similar former description in Job 19:12 were designated his גְּדוּדִים (comp. also Job 16:9; Job 16:12-14). The fearful, violent, and even irresistible character of their attacks on Job, especially as described in Job 30:13-14, is not suited to the miserable class described in Job 30:1-8. They are either angels of calamity, or at least diseases and other evils, or, generally speaking, the personified agencies of the Divine wrath, that Job has nere in mind.

Job 30:12. On the right there rises up a brood, or troop. פִּרְחָח, or according to another reading פִּרְחָה, lit. “a sprouting, a luxuriant flourishing plant.” [E. V, after the Targ. Rabbis, “the youth,” which is both etymologically and exegetically to be rejected.—E.] This calamitous brood (of diseases, etc.) rises on the right, in the sense that they appear against Job as his accusers (comp. Job 16:8); for the accusers before a tribunal took their place at the right of the accused; comp. Zechariah 3:1; Psalm 109:6.—They push away my feet, i. e., they drive me ever further and further into straits, they would leave me no place to stand on. (Ewald’s emendation רַגְלָם—“they let loose then-feet, set them quickly in motion”—is unnecessary)—And cast up against me their destructive ways, in that they heap up their siege-walls against me, the object of their blockade and hostile assaults. סלל, as in Job 19:12, a passage which agrees almost verbally with the one before us, and so confirms our interpretation of the latter as referring to the Divine persecutions as an army beleaguering him. [Not only is this view favored by such a use of the same language as has been used elsewhere ( Job 19) of the Divine persecutions, but also by the language itself. It is scarcely conceivable that Job should dignify the spiteful gibes and jeers of that rabble of young outcasts by comparing them to the solemn accusations of a judicial prosecution, or the regular siege of an army.—E.]

Job 30:13. They tear down my path;i. e., by heaping up their ways of destruction they destroy my own heretofore undisturbed way of life.—They help to my destruction (comp. Zechariah 1:15)—they to whom there is no helper:i. e., who need no other help for their work of destruction, who can accomplish it alone. So correctly Stickel, Hahn, while most modern expositors find in c the idea of helplessness, or that of being despised or forsaken by all the world, to be expressed. Ewald however [so Con.] explains: “there is no helper against them” (appealing to Psalm 68:21); and Dillmann doubts whether there can be a satisfactory explanation of the text, which he holds to be corrupt.

Job 30:14. As through a wide breach (כְּפֶרֶץ an elliptical comparison, like כַּגַנָּב Job 30:5) they draw nigh [come on]; under the crash they roll onwards, i, e., of course to storm completely the fortress; comp. Job 16:14. The “crash,” שׁוֹאָָה, is that of the falling ruins of the walls [breached by the assault] not that, e. g., of a roaring torrent, as Hitzig explains (Zeitschr. der D.—M. G., IX:741), who at the same time attempts to give to פֶּרֶץ the unheard of signification, “forest stream.” [Targ. also; “like the force of the far-extending waves of the sea,” after which probably E. V, “as a wide breaking-in of waters.” But the fig. is evidently that of an inrushing army.—E.]

[Paronomasia between עָב and עָֽבְרָה: “my prosperity like a vapor has vanished”].

6. Continuation. Second Strophe: The unspeakable misery of the sufferer: Job 30:10-23.—And now (the third וְעַתָּה, comp. Job 30:1; Job 30:8) my soul is poured out within me, dissolving in anguish and complaint, flowing forth in tears [“since the outward man Isaiah, as it were, dissolved in the gently flowing tears ( Isaiah 15:3) his soul flows away as it were in itself, for the outward incident is but the manifestations and results of an inward action.” Del.] On עָלַי, “with me, in me,” comp. Job 10:1; Psalm 42:5 [E. V, too literally—“upon me”].—Days of suffering hold me fast, i. e., in their power, they will not depart from me with their evil effects [“עֳנִי with its verb, and the rest of its derivatives is the proper word for suffering, and especially the passion of the Servant of Jehovah.” Del.]

Job 30:17. The night pierces my bones.—[“The night has been personified already, Job 3:2; and in general, as Herder once said, Job is the brother of Ossian for personifications: Night, (the restless night, Job 7:3 seq, in which every malady, or at least the painful feeling of it increases) pierces his bones from him.” Del.] Or a translation which is equally possible, “by night my bones are pierced” [E. V, etc.], inasmuch as נִקַּר can be Niph. as well as Piel. מֵעָלַי, lit. “away from me,” i. e., “so that they are detached from me.”—And my gnawers sleep not;i. e., either “my gnawing pains,” or “my worms, the maggots in my ulcers;” comp. רמָּה. Job 7:5 [“and which in the extra biblical tradition of Job’s disease are such a standing feature, that the pilgrims to Job’s monastery even now-a-days take away with them thence these supposed petrified worms of Job.” Del.] In any case עֹקְרַי is to be explained after עקר Job 30:3. The signification “veins” (Blumenth), or “nerves, sinews” (LXX, νεῦρα, Parchon, Kimchi) [E. V.] is without support.

Job 30:18. By omnipotence my garment is distorted;i. e., by God’s fearful power I am so emaciated that my garment hangs about me loose and flapping, no longer looking like an article of clothing (comp. Job 19:20). This is the only interpretation (Ewald, Delitzsch, Dillm, Kamphausen, [E. V, Con, Words, Ren.] etc.), that agrees with the contents of the second member, not that of the LXX, who read יִתְפּשֹׁ instead of יתחפשׂ, and understood God to be the subject: πολλῃ ἰσχύι ἐπελάβετο μου τῆς στολῆς; nor that of Hirzel: “by omnipotence my garment is exchanged,” i. e., for a sack; nor that of Schult. and Schlott.: “it (i. e., the suffering, the pain) is changed into [become] my garment,” etc. [with the idea of disguise, disfigurement].—It girds me round like the collar of my [closely-fitting] coat;i. e., my garment, which nowhere fits me at all, clings to my body as closely and tightly as a shirt-collar fastens around the neck. [“יַאַֽזְרֵנִי, cingit me, is not merely the falling together of the outer garment, which was formerly filled out by the members of the body, but its appearance when the sick man wraps himself in it; then it girds him, fits close to him like his shirt-collar.” Del.] The LXX. already translate כְּפִי כֻתָּנְתִּי correctly: ὥσπερ τὸ περιστόμιον τοῠ χιτῶνός μου (Vulg. quasi capitium tunicæ) [E. V.].—To render כְּפִי “as,” or “in proportion to” yields no rational sense (comp. also Exodus 28:32).

Job 30:19. He (God) hath cast me into the mire (a sign of the deepest humiliation, comp. Job 16:15) so that I am become like dust and ashes (in consequence of the earth-like, dirty appearance of my skin, comp. Job 7:5, a theme to which he recurs again at the close of the chapter, Job 30:30)

Job 30:20-23. A plaintive appeal to God, entreating help, but entreating it without a hope of being heard by God.—I stand there (praying) and Thou lookest fixedly at me, viz., without hearing me. This is the only interpretation of the second member which agrees well with the first, not that of Ewald: “if I remain standing, then Thou turnest Thy attention to me,” in order to oppose. [Ewald preferring the reading ותתכנן]. It is absolutely impossible with the Vulg, Saad, Gesen, Umbreit, Welte, [E. V, Ber.] to carry over the לֹא of the first member to ותתבנן—“I stand up, and Thou regardest me not.” [“The effect of לֹא cannot be repeated in the second member, after a change of subject, and in a clause which is dependent on the action of that subject.” Con.”]

Job 30:21. Thou changest Thyself to a cruel being towards me.—אַכְזָבsævus, comp. Job 41:2, 10], also the softened אֹיֵב in the derivative passage, Isaiah 63:10.—On שׂטם in b, [with the strength of Thy hand Thou makest war upon me], comp. Job 16:9.

Job 30:22, Raising me upon a stormy wind (as on a chariot, comp. 2 Kings 2:11) [not exactly “to the wind” (E. V, Con, Words, etc.), as though Job were made the sport of the wind, ludibrium ventis, but flung upon it, and whirled by it down from the heights of his prosperity.—E.]. Thou causest me to be borne away (comp. Job 27:21), and makest me to dissolve in the crash of the storm.—The last word is to be read after the K’thibh, with Ewald, Olsh, Del, etc., תְּשֻׁוָּה, and to be regarded as an alternate form of תְּשׁוּאָה, or תְּשֻׁאָה (comp. Job 36:29), and hence as being essentially synonymous with שׁוֹאָה, Proverbs 1:27, “tempest,” and as to its construction an accus. of motion, like מָוֶת in the following verse. [Ges, Umbr, Noyes, Carey, read תְּשַׁוֶּה, “Thou terrifiest me,” a verb unknown in Hebrews, and even in Chaldee used only in Ithpeal. See Delitzsch.] The K’ri תֻּשִׁיָּה (of which the LXX. have made תְּשׁוּעָה) would give a meaning less in harmony with a: “Thou causest well-being to dissolve for me” [E. V.: “Thou dissolvest my substance.” But the other rendering is a far more suitable close to the whole description, which is fearfully magnificent, besides being entitled to the ordinary preference for the K’thibh].

Job 30:23. I know that Thou wilt bring me to death (or “bring me back”—השיב in the sense of שׁוּב, Job 1:21) [“death being represented as essentially one with the dust of death, or even with non-existence,” Delitzsch, who, however, denies that שׁוּב always and inexorably includes an “again”], into the house of assembly for all living.—The latter expression, which is to be understood in the sense of Job 3:17 seq, is in apposition to מָוֶת, and this is used here as a synonym of שְׁאוֹל, as in Job 28:22.

Conclusion: Third Strophe: Job 30:24-31 : The diappointment of all his hopes.

Job 30:24. But still doth not one stretch out the hand in falling?—אַךְ here an adversative particle, as in Job 16:7; לֹא, however, interrogative for הֲלֹא, comp. Job 2:10 b. The view that בְּעִי is compounded of בְּ and עִי, “ruin, fall, destruction” (comp. Micah 1:6, also the more frequent plur, עִיִּים, ruins), is favored by the parallel expression בְּפִידוֹ in the second member. שָׁלַח יָד finally, in the sense of stretching out the hands in supplication, prayer, is at least indirectly supported by Exodus 17:11 seq, and similar passages (such as Exodus 9:29; 1 Kings 8:38; Isaiah 1:15; Isaiah 65:2, etc.).—Or in his overthrow (will one not lift up) a cry on that account?—The interrogative הֲלאֹ=לֹא extends its influence still over the second member. The suffix in בְּפִידוֹ refers back to the indefinite subject in יִשְׁלַח, and belongs therefore to the same one overtaken by the fall, and threatened with destruction (פִּיד as in Job 12:5). Respecting לָהֶן “on that account, therefore,” see Ewald, § 217, d; and on שַׁוְעָה = שׁוַּע, “a cry,” comp. Job 36:19 a.—It is possible that instead of the harsh expression לָהֶן שׁוַּע we should read something like לֹא יְשַׁוֵּעַ (according to Dillmann’s conjecture). On the whole the explanation here propounded of this verse, which was variously misunderstood by the ancient versions and expositors, gives the only meaning suited to the context, for which reason the leading modern commentators (Ewald, Hirzel, Delitzsch, Dillmann, and on the whole Hahn, etc.) adhere to it. [Delitzsch thus explains the connection: “He knows that he is being hurried forth to meet death; he knows it, and has also already made himself so familiar with this thought, that the sooner he sees an end put to this his sorrowful life, the better—nevertheless does one not stretch out one’s hand when one is falling? … or in his downfall raise a cry for help?” As Dillmann remarks, this meaning is striking in itself (besides being simple and natural), and is in admirable harmony with the context. The E. V, after some of the Rabbis, takes עִי in the sense of “grave,” although the meaning of its rendering is obscure. It would seem to be that God will not stretch out His hand, in the way of deliverance, to the grave, although when He begins to destroy, men cry out for mercy. Wordsworth translates: “But only will He (God) not stretch out His hand (to help, see Proverbs 31:20; Habakkuk 3:10) upon me, who am like a desolation or a ruin? And will not crying therefore (reach Him) in His destruction of me?”—Others (Ges, Con, Noyes, Carey, take בְּעִי (from בָּעָה) to mean “prayer:” “Yea, there is no prayer, when He stretches out the hand; nor when He destroys can they cry for help,” which is not so well suited to the connection, and is against the parallelism which makes it probable that בְּ before עִי is a preposition as before פּיד.—E.]

Job 30:25. Or did I not weep for him that was in trouble? lit. for “the hard of day,” for “him that is afflicted by a day” (a day of calamity). On b comp. Job 19:12; Job 19:15 seq. The ἄπ. λεγ. עָגַם, “to be troubled, grieved,” is not different in sense from אָגַם, Isaiah 19:10.

Job 30:26. For I hoped for good, and there came evil, etc.—For the thought comp. Isaiah 59:9; Jeremiah 14:19. Respecting וַאֲיַחֲלָה (Imperf. cons. Piel), comp. Ewald, § 232, h; the strengthening ־ָה in the final vowel as in Job 1:15.

Job 30:27. In regard to the “boiling” (רתח as in Job 41:23, 31]) of the bowels, comp. Lamentations 1:20; Lamentations 2:11; Isaiah 16:11; Jeremiah 31:20, etc. [“My bowels boiled,” E. V, does not quite express the Pual רֻתְּחוּ, “are made to boil,” the result of an external cause.] On קִדֵּם, “to encounter any one, to fall upon him” [E. V. “prevent” obsolete], comp. Psalm 18:6, 6].

Job 30:28. I go along blackened, without the heat of the sun, i. e. not by the heat of the sun, not as one that is burnt by the heat of the sun. Since חַמָּה (comp. Song of Solomon 6:10; Isaiah 30:26) denotes the sun as regards its heat, בְּלֹא ח׳ (instead of which the Pesh. and Vulg. read בְּלֹא חֵמָה) is not to be explained “without the sun-light=in inconsolable darkness” (so Hahn, Delitzsch, Kamp.) [and probably E. V.: “I went mourning without the sun”]; which is all the less probable in that קֹדֵר can scarcely denote anything else than the dirty appearance of a mourner, covered with dust and ashes (comp. Job 7:5), such a blackening of the skin accordingly as would present an obvious contrast with that produced by the heat of the sun. On הִלֵּךְ comp. Job 24:10.—I stand up in the assembly, complaining aloud, giving free expression to my pain on account of my sufferings. קָהָל here indeed not of the popular assembly in the gates—for the time was long since passed, when Hebrews, the leper, might take his place there (comp. Job 29:7 seq.)—but the assembly of mourners, who surrounded him in, or near his house, and who, we are to understand, were by no means limited to the three friends. The opinion of Hirzel and Dillmann, that בַּקָּהָל means publice, is without support; בְּקָהָל, Proverbs 26:26 argues against this signification, rather than for it, for there in fact the language does refer to an assembly of the people, not to any other gathering.

Job 30:29. I am become a brother to jackals [Vulg, E. V.: “dragons’], a companion of ostriches [E. V. here as elsewhere incorrectly “owls”], i. e. in respect to the loud, mournful howling of these animals of the desert (see Micah 1:8). The reference is not so well taken to their solitariness, although this also may be taken into the account; for the life of a leper, shut off from all intercourse with the public, and put out of the city, must at all times be comparatively deserted, notwithstanding all the groups of sympathizing visitors, who might occasionally gather about him. [See note in Delitzsch2:171; also Smith’s Bib. Diet. “Dragon,” “Ostrich.”]

Job 30:30. My skin, being black, peels off from me: lit. “is become black from me.” מֵעָלַי as in Job 30:17; the blackness of the skin (produced by the heat of the disease) as in Job 30:19 [where, however, it is referred rather to the dirt adhering to it]; comp. Job 7:5.—Respecting חרה from חרר, “to glow, to be hot,” comp. Ezekiel 24:11; Isaiah 24:6.

Job 30:31 forms a comprehensive close to the whole preceding description: And so my harp (comp. Job 21:12) was turned to mourning, and my pipe (comp. the same passage) to tones of lamentation; lit. “to the voice of the weeping.” Job’s former cheerfulness and joyousness (comp. Job 29:24) appears here under the striking emblem of the tones of musical instruments sounding forth clearly and joyously, but now become mute. Similar descriptions in Psalm 30:12, 11]; Lamentations 5:15; Amos 8:10, etc. [“Thus the second part of the monologue closes. … It is Job’s last sorrowful lament before the catastrophe. What a delicate touch of the poet is it that he makes this Lamentations, Job 30:31, die away so melodiously. One hears the prolonged vibration of its elegiac strains. The festive and joyous music is hushed; the only tones are tones of sadness and Lamentations, mesto flebile.” Delitzsch].

Third Division: Job’s asseveration of his innocence in presence of the God of the future: Job 31.

First Strophe: Job 31:1-8. The avoidance of all sinful lust, which he had constantly practiced.—A covenant have I made with mine eyes, and how should I fix my gaze on a maiden?i. e., with adulterous intent (comp. πρὸς τὸ ἐπιθυμῆσαι αὐτήν, Matthew 5:28; comp. Sirach 9:6). The whole verse affirms that Job had not once violated the marriage covenant in which he lived (and which, Job 2:9—comp. Job 19:17—shows to have been monogamous) by adulterous inclinations, to say nothing of unchaste actions. In respect to the significance of this utterance of a godly man in the patriarchal age, in connection with the history of morals and civilization, comp. below “Doctrinal and Ethical Remarks.” The words כָּרַת בְּרִית לִעֵינַיִם (לְ instead of אֶת־ or עִס־) are literally rendered: “to prescribe, to dictate a covenant to the eyes. Job appears accordingly as the superior, prescribing to his organ of vision its conduct, dictating to it all the conditions of the agreement. It is unnecessary, and even erroneous, to translate the verbs as pluperfects (“I had made a covenant—… how should I have looked upon,” etc.—so e.g., Umbreit, Hahn, Vaih.), for Job would by no means describe these principles of chastity, which he observed, as something belonging merely to the earlier past.

Job 31:2-4 continue the reflections, beginning with Job 31:1 b, which had restrained him from unchaste lusts, and this in the form of three questions, of which the first ( Job 31:2) is answered by the second and third ( Job 31:3-4).—And (—thus did I think—) what would be the dispensation of Eloah from above?—חֵלֶק is the portion assigned by God, the dispensation of His just retribution; comp. Job 20:29; Job 27:13, where also may be found the parallel נַחֲלָה, “inheritance.” On מִמַּעַל, “from above,” comp. Job 16:19; Job 25:2; and in particular such New Testament passages as Romans 1:18 (ἀπ’ ουρανοῦ), James 1:17 (ἄνωθων), etc. 

Job 31:3 seq. The answer to that question itself given in the form of a question. On אֵיד comp. above on Job 30:12; on עַוָּל, Job 18:21; on נֶכֶד “calamity,” Obadiah 1:12.

Job 31:4. Doth not He (הוּא, referring back to אֱלוֹהַּ, Job 31:2) [and emphatic: He—doth He not see, etc.] see my ways, and doth He not count all my steps?—Comp. Psalm 139:2 seq. It was accordingly the thought of God as the omniscient heavenly Judges, which influenced Job to avoid most rigidly even such sinful desires and thoughts as were merely internal!

Job 31:5-8. The first in the series of the many adjurations, beginning with אִם, in which Job continues the assertion of his innocence to the close of the discourse.—If I have walked [had intercourse] with falsehood (שָׁוְא here as a synonym of the following מִרְמָה, not simply “vanity” [E. V.] but “falsehood, a false nature, lying”) and my foot hath hastened to deceit.—וַתַּֽחַשׁ from a verb חָשָׁה, not found elsewhere; and signifying not “to be silent,” but “to hasten” (like חוּשׁ) is an alternate form of the more common חוּשׁ (comp. וַיַּֽעַט, 1 Samuel 15:19, from a root עָטָה, synonymous with עִיט).

Job 31:6. Parenthetic demand upon God, that He should be willing to prove the truth of Job’s utterances (not the consequent of the hypothetic antecedent in the preceding verse, as Delitzsch [E. V.], would make it).—Let Him (God) weigh me in a just balance; or “in the balance of justice,” the same emblem of the decisive Divine judgment to which the inscription in the case of Belshazzar refers ( Daniel 5:25), and which appears in the proverbial language of the Arabs as “the balance of works;” in like manner among the Greeks as an attribute, of Themis, or Dike, etc. 

Job 31:7. Continuation of the asseveratory antecedent in Job 31:5, introduced by an Imperf. of the Past—expressing the continuousness of the actions described—interchanging with the Perf. (as again below in Job 31:13; Job 31:16-20, etc.)—If my steps turned aside from the way, i. e., from the right way, prescribed by God (comp. Job 23:11), which is forsaken when, as the thought is expressed in b, one “walks after his own eyes,” i. e., allows himself to be swayed by the lusts of the eye (comp. Jeremiah 18:12;. 1 John 2:16).—And a spot cleaved to my hands, to wit, a spot of immoral actions, especially such as are avaricious. Comp. Psalm 7:4, 3] seq.; Deuteronomy 13:17, etc.—מאוּם instead of the usual form מוּם (comp. Job 11:15), found also Daniel 1:4.

Job 31:8. Consequent: then shall I sow and another eat;i. e., the fruits of my labor shall be enjoyed by another, instead of myself (because I have stained it by the fraudulent, appropriation of the property of others); the same thought as above in oh. Job 27:16 seq.; comp. Leviticus 26:16; Deuteronomy 28:33; Amos 5:11, etc.—And may my products be rooted out!צֶאֱצָאִים used here not of children, offspring [E. V.] (as in Job 5:25; Job 21:8; Job 27:14), but according to a of the growth of the soil as planted by the owner, which so far as it shall not fall into the hands of others shall be destroyed (comp. Isaiah 34:1; Isaiah 42:5).

9. Continuation. Second Strophe: Job 31:9-15. The righteousness which he had exercised in all the affairs of his domestic life.—If my heart has been befooled on account of [or enticed towards] a woman;i. e., a married woman,—for the sins of which Job here acquits his conscience are those of the more flagrant sort, like David’s transgression with Bathsheba, cot simple acts of unchastity, such as were described above in Job 31:1.—As to b, comp. Job 24:15, and particularly Proverbs 7:7 seq.

Job 31:10. Consequent: Then let my wife grind for another;i. e., not simply grind with the hand-mill for him as his slave ( Exodus 11:5; Isaiah 47:2; Matthew 24:41), but according to the testimony of the Ancient Versions (LXX, Vulg, Targ.) and the Jewish expositors—it refers to sexual intercourse in concubinage—this obscene sense being still more distinctly expressed in b.—אֲחֵרִין, Aram. plur. as in Job 4:2; Job 24:22.

Job 31:11-12. Energetic expression of detestation for the sin of adultery just mentioned.—For such a thing (הוּא) [this] would be an infamous Acts, and that (הִיא) a sin [crime to be brought] before the judges.—So according to the K’thibh, which with הוּא points back to that which is mentioned in Job 31:9, but with הִיא points back to זִמָּה, “transgression, deed of infamy” [“the usual Thora-word for the shameless, subtle encroachments of sensual desires,” Del.], while the K’ri unnecessarily reads הוּא in both instances—עָוֹן פְּלִילִים would be, so written (with עָוֹן in the absol. state) = crimen, et crimen quidem judicum (comp. Gesen, § 116 [§ 114]. Rem.). Still the conjecture is natural that, we are to read either, as in Job 31:28עָוֹן פְּלִילִיcr. judiciale, or, עֲוֹן פְּלִילִים, cr. judicum. The meaning of the expression is furthermore similar to ἔνοχος τῇ κρίσει, Matthew 5:21 seq.

Job 31:12. For it would be a fire which would devour even to the abyss, i. e., which would not rest before it had brought me, consumed by a wicked adulterous passion, to merited punishment in the abyss of hell; comp. Proverbs 6:27 seq.; Psalm 7:26 seq.; Sirach 9:8; James 3:6, and in respect to אֲבַדּוֹן see above Job 26:6; Job 28:22,—and which would root out all my increase, i. e., burn out the roots beneath it. The בְּ before כָּל־תְּבוּאָתִי may be expressed by the translation: “and which should undertake the act of outrooting upon my whole produce,” (Delitzsch) [Beth objecti, corresponding to the Greek genitive expressing not an entire full coincidence, hut an action about and upon the object. See Ewald, § 217].

Job 31:13 seq. A new adjuration touching the humane friendliness of Job’s conduct toward his house-slaves. If I despised the right of my servant, of my maid—if those who were often treated as absolutely without any rights, certainly not on the basis of the Mosaic law (comp. Exodus 21:1 seq, 20 seq.). Job, the patriarchal saint, appears accordingly in this respect also as a fore-runner of the theocratic spirit; comp. Abraham’s relations to Eliezer, Genesis 15:2; Genesis 24:2 seq.

Job 31:14. What should I do when God arose?etc. Umbreit, Stickel, Vaih, Welte, Delitzsch [E. V. Con, Carey, Noy, Words, Merx], correctly construe this verse as the apodosis of the preceding, here exceptionally introduced by וְ, not as a parenthetic clause, which would then have no consequent after it (Ewald, Hirzel, Dillmann), [Schlottmann, Renan, Rod, Elz.]. In respect to the “rising up” of God, to wit, for judgment, comp. Job 19:25; on פקד to “inquire into,” comp. Psalm 17:3; on הֵשִּׁיב, “to reply,” Job 13:22.

Job 31:15. In the womb did not my Maker make him (also), and did not One (אֶחָד, one and the same God) fashion us in the belly?וַיְכוּנֶּנּוּ, syncopated Pilel-form, with suffix of the 1 pers. plur, for וַיְכוֹנְנֶנּוּ (Ewald, § 81, a; comp. § 250, a). For the thought comp. on the one side, Job 10:8-12; on the other side the use made of the identity of creation and community of origin on the part of masters and servants as a motive for the humane treatment of the latter by the former in Ephesians 6:9 (also Malachi 2:10). [The position of בבטן gives some emphasis to the thought that the womb is the common source of our earthly life, or as Delitzsch expresses it, that God has fashioned us in the womb “in an equally animal way,” a thought “which smites down all pride.”—E.].

Continuation. Third Strophe; Job 31:16-23 : His righteous and merciful conduct toward his neighbors, or in the sphere of civil life (comp. above Job 29:12-17). After the first hypothetic antecedent, in Job 31:16, follows immediately the parenthesis, in Job 31:18, then three new antecedent passages, beginning with אִם (or ֹאִס־לֹא), until finally, in Job 31:22, the common consequent of these four antecedents is stated. If I refused to the poor their desire [or, if I held back the poor from their desire] (מנע construed otherwise than in Job 22:7; comp. Ecclesiastes 2:10; Numbers 24:11); and caused the widow’s eyes to fail—from looking out with yearning for help; comp. Job 11:20; Job 17:5; and in particular on כִּלַּה comp. Leviticus 26:16; 1 Samuel 2:33.

Job 31:18. Parenthesis, repudiating the thought that he could have treated widows or orphans so cruelly as he had just described—introduced by כִּי in the signification—“nay, rather” comp. Psalm 130:4; Micah 6:4, and often). Nay indeed from my youth he grew up to me as to a father, viz., the orphan; the position of the subjects in respect to those of Job 31:16 and Job 31:17 is chiastic [inverted]. The suffix in גְּדֵלַנִיּ has the force of a dative (Ewald, § 315, b), and כְּאָבis an elliptical comparison for כְּמוֹ־לְאָב. The conjecture of Olshausen, who would read גִּדְּלַנִי “he honored [magnified] me,” is unnecessary. And from the womb I was her guide.—Occasioned by the parallel expression מִנְּעוּרַי in a, the meaning of which it is intended to intensify, the phrase מִבֶּטֶן אַמִּי, “from my mother’s womb,” i. e. from my birth, presents itself as a strong hyperbole, designed to show that Job’s humane and friendly treatment of widows and orphans began with his earliest youth; he had drank it in so to speak with his mother’s milk. [“So far back as he can remember, he was wont to behave like a father to the orphan, and like a child to the widow.” Del.].

Job 31:19. If I saw the forsaken one [or: one perishing] without clothing, etc.אוֹבֵד as in Job 29:13; מִבְּלִי, as in Job 24:7. The second member וְאֵין וגו׳ forms a second object to אֶרְאֶה, lit. “and (saw) the not-being of the poor with covering.”

Job 31:20. In respect to the blessing pronounced by the grateful poor (the blessing described as proceeding from his warmed hips and loins, which in a truly poetic manner are named instead of himself) comp. Job 29:13.

Job 31:21. If I shook my hand over the orphan (with intent of doing violence, comp. Isaiah 11:15; Isaiah 19:16) [“as a preparation for a crushing stroke”], because I saw my help in the gate (i. e. before the tribunal, comp. Job 29:7)—a reference to the bribery which he had practiced upon the Judges, or to any other abuse of his great influence for the perversion of justice.

Job 31:22. Consequent, corresponding immediately to Job 31:21, but having a wider reference to all the antecedents from Job 31:16 on, even though the sins described in the former ones of the number were not specially committed by the hand, or arm. Then let my shoulder fall from its shoulder-blade.—כָּתֵף signifies shoulder, or upper arm, even as אֶזְרֹעַ in b designates the arm. שְׁכֶם is the nape, which supports the upper arm, or shoulder (together with the shoulder-blades); קָנֶה “a pipe,” but used to denote the shoulder-joint to which the arm is attached; less probably the hollow bone of the arm itself (against Delitzsch). Concerning the הraphatum in the suffixes שִׁבְמָה and קָנָה, comp. Ewald, § 21, f; 247, d.

Job 31:23. Assigning the reason for what precedes, sustaining the same relation to Job 31:22, as Job 31:11 seq. to Job 31:10. For the destruction of God (comp. Job 31:3) is a terror for me (אֵלַי meaning “in mine eyes,” comp. Ecclesiastes 9:13), and before His majesty (מִן compar.; שְׂאֵת as in Job 13:11) I am powerless—I can do nothing, I possess no power of resistance. Job emphasizes thus strongly his fear and entire impotence before God, in order to show that it would be morally impossible for him to be guilty of such practices, as those last described. The hypothetic rendering of the verse: “for terror might [or ought to] come upon me, the destruction of God” (Del, Kamph.) is impossible.

11. Continuation. Fourth Strophe: Job 31:24-32. Job’s conscientiousness in the discharge of his more secret obligations to God and his neighbor. Within this strophe, Job 31:24-28 constitute first of all one adjuration by itself, consisting of three antecedents with אִם, to which Job 31:28 is related as a common consequent. (According to the assumption of Ewald, Dillmann, Hahn, etc., that Job 31:28 is only a parenthesis, and that a consequent does not follow within the present strophe, the discourse would be too clumsy). Job here expresses his detestation of two new species of sins: avarice ( Job 31:24-25), and the idolatry of the Sabian astrology, which are here closely united together as the worship of the glittering metal, and that of the glittering stars; comp. Colossians 3:6.

Job 31:24. If I set up gold for my confidence, etc. On “gold” and “fine gold” comp. Job 28:16; on כֶּסֶל and מִבְטָח, Job 8:14. Respecting the masc. כַּבִּיר used as a neuter in Job 31:25 b, of that which is great, considerable in number or amount, comp. Ew, § 172, b.

Job 31:26. If I saw the sunlight (אוֹר, “the light” simply, or “the light of this world,” John 11:9; used also of the sun in Job 37:21; Habakkuk 3:4; comp. the Greek φάος, Odyss. III:355, and often), how it shines (כִּי as in Job 22:12), and the moon walking in splendor. יָקָר a prefixed accus. of nearer specification to הֹלֵךְ hence used as an adverb, splendide (Ewald, § 279, a). [“יָרֵחַ is the moon as a wanderer (from רח = ארח) i.e., night-wanderer, noctivaga. … The two words יָקָר הֹלֵךְ describe with exceeding beauty the solemn majestic wandering of the moon.” Del.]

Job 31:28. And my heart was secretly beguiled, so that I threw to them (to these stars, having reference to the heathen divinities represented by them; hence the צְבָא הַשָׁמַיִם, Deuteronomy 4:19) a kiss by the hand (lit. “so that I touched—with a kiss—my hand to my mouth;” respecting this sign of adoratio, or προσκύνησις, comp. 1 Kings 19:18; Hosea 13:2; also Plin. H. N. XXVIII, 2, Job 5 : Inter adorandum dexteram ad osculum referimus et totum corpus circumagimus; and Lucian περὶ ὅρχήσεως, who represents the worshippers of the rising sun in Western Asia and Greece as performing their devotion by kissing the hand (τὴν χεῖρα κύσαντες). In the case of Job it was the worship of the stars as practiced by the Aramæans and Arabians (the Himjarites in particular among the latter worshipping the sun and moon [Urotal and Alilat] as their chief divinities) which might from time to time present itself to him in the form of a temptation to apostatize from one invisible God; comp. L. Krehl, Die Religion der vorislamitischen Araber, 1863; L. Diestel, Der monotheismus des ältesten Heidenthums, Jahrbücher für deutsche Theologie, 1860, p709 seq. Against Ewald’s assumption that there is here an allusion to the Parsee worship of the sun, and that for that reason our book could not have been written before the 7 th Cent. B. C, it may be said, that the kissing of the hand does not appear in the Zoroastrian ritual of prayer, and also that the sun and moon are represented in the Avesta as genii created by Ahuramazda, and consequently not as being themselves gods to be worshipped. Equally arbitrary with this derivation of the passage from the Zend religion by Ewald, is Dillmann’s assertion, that it was only from the time of King Ahaz, and still more under Prayer of Manasseh, that the adoration of the “host of heaven” began properly to exercise a seductive influence on the people of Israel, and that it was only from that point on that it could be regarded as a sign of particular religious purity “that one had never, not even in secret, yielded to this temptation.” As though our poet did not know perfectly well what traits he ought to introduce into the picture of his hero, who is consistently represented as belonging to the patriarchal age! Comp. against this unnecessary assumption of an anachronism, of which the poet had been guilty, in the history of civilization or religion, the Introduction, § 6, II, f.

Job 31:28. Consequent, (see above): This also were a crime to be punished; lit. “a judicial crime, one belonging to the judge;” comp. on Job 31:11; and respecting the thought, Exodus 17:2 seq.—Because I should have denied the God above ( Job 31:2); lit. “I should have denied [acted falsely] in respect to the God above; כִּחֵשׁ לְ means here the same with כִחֵשׁ בְּ elsewhere ( Job 8:18; Isaiah 59:13).

Job 31:29-30. A new asseveration with an oath repudiating the suspicion that he had exhibited toward his enemies any hate or malice. For this hypothetic antecedent, as well as for all those which follow, beginning with אִם down to Job 31:38, the special consequent is wanting; not until Job 31:38 seq. does this series of antapodota [antecedents or protases] reach its end. The consequent in Job 31:40, however, Isaiah, in respect of its contents, suited only to the antecedent passage immediately preceding, in Job 31:38-39, and not also to the verses preceding those.

Job 31:30; Job 31:32; Job 31:35-37 are accordingly mere parentheses.—If I rejoiced over [or in] the destruction (פִּיד as in Job 30:24) of him that hated me.—That the love of our enemies was already required as a duty under the Old Dispensation is shown by Exodus 23:4; Leviticus 19:18 (the latter passage not without a characteristic limitation), but still more particularly by the Chokmah-literature, e. g. Proverbs 20:22; Proverbs 24:17 seq.; Proverbs 25:21 seq.

Job 31:31. Yet I did not (וְלֹא with an adversative meaning for the copula) allow my palate (which is introduced here as the instrument of speech, as in Job 6:30 [where, however, it is rather the instrument of tasting, and so is used for the faculty of moral discrimination]) to sin, by a curse to ask for his life;i. e. by cursing to wish for his death.

Job 31:31 seq. He has also continually shown himself generous and hospitable towards his neighbor.—If the people of my tent (i. e. my household associates, my domestics) were not obliged to say: where would there be one who has not been satisfied with his flesh? lit. “who gives one not satisfied with his flesh?” מִי יִתֵּן as in Job 14:4; נִשְׂבָּע, Partic. Niph. in the accus. depending on מי יתן (comp. also Job 31:35, and above Job 29:2).—בְּשָׂרוֹ here means the same with טִבְחָתוֹ, 1 Samuel 25:11, the flesh of his slaughtered cattle. The figurative expression: “to eat any body’s flesh” in the sense of backbiting, calumniating ( Job 19:22) is not to be found here.

Job 31:32. The stranger did not pass the night without; I opened my doors to the traveller.—לָאֹרַח might of itself signify—“towards the street” (Stickel, Delitzsch). But since this qualification would be superfluous, אֹרַח is rather to be taken as = אִישׁ אֹרַח or אֹרֵחַ. As to the thought, comp. the accounts of the hospitality of Abraham at Mamre, of Lot at Sodom, of the old man at Gibeah ( Genesis 18:19; comp. Hebrews 13:2; Judges 19:15 seq.); also the many popular anecdotes among the Arabs of divine punishments inflicted on the inhospitable (“to open a guest-chamber” is in Arabic the same as to establish one’s own household), and the eulogies of the hospitality of the departed in the Egyptian Book of the Dead. Comp. Wetzstein in Delitzsch 2:193], Brugsch, Die egypt. Gräberwelt, 1868, p 32 seq.; L. Stern, Das egypt. Todtengericht, in “Ausland,” 1870, p 1081 seq.

12. Conclusion: Fifth Strophe: Job 31:33-40—Job is not consciously guilty even of the hypocritical concealment of his sins, nor of secret misdeeds—a final series of asseverations, which is not only related to the preceding enumeration (as though the same were incomplete, and might be supposed to have been silent in regard to some of Job’s transgressions), but which simply links itself to all the preceding assertions of his innocence, and concludes the same.

Job 31:33. If I covered after the manner of men my wickedness;כְּאָדָם, after the way of the world, as people generally do; comp. Psalm 82:7 and Hosea 6:7; for even in the latter passage this explanation is more natural than that which implies a reference to Genesis 3:8 : “as Adam (Targum, Schult, Rosenm, Hitzig, Umbr, v. Hofm, Del.) [E. V, Good, Lee, Con, Schlott, Words, Carey, etc.; and comp. Pusey on Hosea 6:7. Conant observes of the rendering ut homo that “there is little force in this. On the contrary there is pertinency and point in the reference to a striking and well-known example of this offense, as a notable illustration of its guilt.” Such a reference to primeval history in a book that belongs to the literature of the Chokmah Isaiah, as Delitzsch remarks, not at all surprising. And certainly the extra-Israelitish cast of the book is no objection to the recognition of so widely prevalent a tradition as that of the Fall in the monotheistic East.]—Hiding (לִטְמוֹן, Ew. § 280, d) in my bosom my iniquity.—חֹב is a poetic equivalent of חֵיק, found only here (but much more common in Aram.).

Job 31:34, closely connected with the preceding verse, declares the motive which might hare influenced Job to hide his sins, viz. the fear of men.—Because I feared the great multitude.—הָמוֹן here as fem, comp. Ew. § 174, b; עָרַץ here (otherwise than in Job 13:25) intransitive “to be afraid,” with accus. of the thing feared. On b and c comp. Job 24:16. The “tribes” [מִשְׁפָּחוֹת] whose contempt he fears (בּוּז as in Job 12:5; Job 12:21) are the nobler families, his own peers in rank, to be excluded from social intercourse with whom because of infamous crimes would cause him apprehension. With his “holding his peace,” and “not going forth at his door” (in c)—signs betraying an evil conscience, Brentius strikingly compares the example of Demosthenes, who (according to Plutarch, Demosth, 25) on one occasion made a sore throat a pretext for not speaking, whereas in truth he had been bribed, and who was put to the blush by an exclamation from one of the people: “He is not suffering from a sore throat, but from a sore purse (οὐχ ὑπὸ συνάγχης α̇λλ’ ὑπ’ ἀργυρἀγχης εἰλῆφθαι). [E. V. renders the verse interrogatively: “did I fear?” etc.; i. e. “if I covered my transgression, etc., was it because I feared the multitude?” The objection to this rendering, however, is that it is less in harmony with the adjuratory tone of the context. Not a few commentators render this verse as the imprecation corresponding to Job 31:22 : “Then let me dread the great assembly,” etc. So Schultens, Con, Noyes, Wemyss, Carey, Good, Lee, Barnes, Elzas.—(Patrick makes34c the apodosis: “Then let me hold my peace, and go not forth,” etc.). It seems more natural however to regard the “dread of the great assembly,” and the contempt of the great families of the land, as causes of the cowardly hypocrisy of Job 31:33, rather than as its consequences.—Moreover, what the discourse loses as regards completeness of structure, it gains in impressiveness and energy by the frequent parentheses and breaks, which characterize this final strophe according to the view taken in the comm, and adopted by Ewald, Dillmann, Delitzsch, Schlottm, Rodwell, Wordsworth, Renan.—E.]

Job 31:35-37. The longest of the parentheses which interrupt the asseverations of our chapter, a shorter parenthesis being again incorporated even with this ( Job 31:35 b).—O that I had one who would hear me! to wit, in this assertion of my innocence. In this exclamation, as also in the following Job has God in view, for whose judicial interposition in his behalf he accordingly longs here again (as previously, Job 13:16. seq.)—Behold my signature (lit. “my sign”)—let the Almighty answer me.—The meaning of this exclamation which finds its way into this tumult of feeling can only be this: “There is the document of my defense, with my signature! Here I present my written vindication—let the Almighty examine it (comp. Job 31:6), and deliver His sentence!” תָּוִי means lit. “my Mark, my signature” [not “my desire,” (E. V, after Targ. and Vulg.), as though it were connected with תאוה]; comp. the commentators on Ezekiel 9:4.—The cross-form of this sign (ת = †), which has there a typical significance, would have no significance in this passage. Rather is it the case that Tav here, in accordance with a conventional, proverbial way of speaking (as tiwa among the Arabs signifies any branded sign, whether or not it be precisely in the form of a cross), has acquired by synedoche the meaning—“a written document with signature attached, a writing subscribed, and for that reason legally valid;” and that Job means by this writing all that he has hitherto said in his own justification, the sum total of his foregoing asseverations of innocence, that it is therefore an apologetic document, a judicial vindication, to which he refers by this little word הו—this appears from the contrast with the accusation or indictment of his opponent, which is immediately mentioned in c. The supposition that Job was ignorant of writing, and for that reason was compelled to put a simple † for his signature can be inferred from the passage only by an inappropriate perversion of the proverbial and figurative meaning of the language. Moreover Job 19:23 seq. can be made to lend only an apparent support to this supposition.—And (that I had) the writing which mine adversary has written!—Grammatically this third member—וספד וגו׳—is connected with the first as a second accus. to מִי יִתֵּן; but according to its logical import, it is conditioned by the second member; or, which is the same thing, b is simply a grammatical parenthesis, but at the same time it serves to advance the thought. The “writing of the adversary” can only be the written charge, in which Job’s adversary, i. e., God (not the three friends, as Delitzsch explains, against the context) has laid down and fixed upon against him. This charge of God’s he wishes to see over against his written defense, for which he is at once ready, or rather which he has already actually prepared. Most earnestly does he yearn to know what God, whom he must otherwise hold for a persecutor of innocence, really has against him. It is only from this interpretation of the words (adopted by Ew, Hirz, Heiligst, Vaih, Dillm.) [Schlott, Noy, Car, Con, Rodw, Baruch, Lee, all agreeing as to sense, but with slight variations as to construction] that any available sense is obtained,—not from taking the third member as dependent on הֶן in the second, in which case סֵפֶר must denote either the “witness of God to Job’s innocence written in his consciousness” (Hahn, and similarly Arnh, Stickel), or the charge preferred against Job by Eliphaz, Bildad, and Zophar (Del.) neither of which explanations is suitable, for the following verses show that Job is here speaking of something which he does not yet have, but only wishes for.—In respect to the use of writing, which is here again presupposed in judicial proceedings, comp. on Job 13:26.

Job 31:36-37 declare what Job would do with that charge of his divine adversary, for which he here longs; he would wear it as a trophy, or as a distinguishing badge of honor “on his shoulders” (comp. Isaiah 9:5; Isaiah 22:22), and bind it around as an ornament for his head, lit, “as crowns,” i. e., as a crown consisting of diadems rising each out of the other (עֲתָרוֹת—comp. Revelation 19:12);—comp. on the one side Job 29:14; Isaiah 61:10; on the other side Colossians 2:14 (the handwriting which was blotted out by Christ through His being lifted up on the cross).—And further: The number of my steps would I declare to Him;i. e., before Him, the Divine Adversary (who however is at the same time conceived of as Judges, as in Job 16:21) would I conceal none of my actions, but rather would I courageously confess all to Him (הִגִּיד as in Psalm 38:19; respecting the construction with a double accus, comp. above Job 26:4).—Like a prince would I draw near to Him;i. e., draw nigh to Him with a firm stately step (קֵּרֵב intens. of Kal, comp. Ezekiel 36:8), as becomes a prince, not an accused person conscious of guilt; hence with a princely free and proud consciousness, not with that of a poor sinner.

Job 31:38-40 follow up the general assertion, that his conscience was not burdened with secret sins, with a more particular example of his freedom from covert blood-guiltiness. He knows himself to be innocent in particular of the wickedness of removing boundaries by violence, and of the heaven-crying guilt of secret murder, such as he might possibly have committed (after Ahab’s example, 1 Kings 21:1 seq.; comp. above Job 24:2; Isaiah 5:8) in order to acquire a piece of land belonging to a weaker neighbor. That Job should close this series of asseverations of innocence with the mention of so heinous a crime will appear strange only so long as we do not realize just how his opponents thus far had judged in respect to the nature and occasion of his suffering in consequence of their narrow-minded, external theory of retribution. Their judgment indisputably was—and Eliphaz had once, at least, expressed it very openly and decidedly (see Job 22:6-9):—Because Job has to endure such extraordinary suffering, it must be that he is burdened with some grievous sin, some old secret bloody deed of murder, rapine, etc.! It is into this way of thinking of theirs that Job enters when he concludes his answer with the mention of just such a case, one which might seem sufficiently probable according to a human estimate of the circumstances, and so intentionally reserves to the end the solemn repudiation of that suspicion, which might very easily cleave to him, and which, if well-founded, must have affected him most destructively. The whole discourse—which indeed in its last division ( Job 31) is essentially a self-vindication of the harshly and grievously accused sufferer—thus acquires an emphatic ending, which by the significant assonances that occur in the closing imprecation, Job 31:40, reaches a very high degree of impressiveness, and produces a thrilling effect on those who heard and read it. This rhetorical artistic design in the close of the discourse is ignored, whether (with Hirzel and Heiligst.) we assume that it was the poet’s purpose, that Job’s discourse, which with Job 31:38 seq, had taken a new start in further continuation of the series of asseverations touching his innocence, should seem to be interrupted by the sudden appearance of Jehovah ( Job 38.), which takes place with striking effect (comp. Introd, § 10, No1, and ad. 1); or assume a transposition of Job 31:38-40 out of their original connection, as was done by the Capuchin Bolducius (1637), who would remove the three verses back so as to follow Job 31:8; by Kennicott and Eichhorn, who would place them after Job 31:25; by Stuhlmann, who assigned their position before Job 31:35, and latterly by Delitzsch, who leaves undetermined the place, where they originally belonged.

Job 31:38. If my field cries out concerning me (for vengeance, on account of the wicked treatment of its owner; comp. Job 16:18; Habakkuk 2:11), and all together its furrows weep (a striking poetic representation of the figure of crying out against one).

Job 31:39. If I have eaten its strength (i. e. its fruit, its products, comp. Genesis 4:12) without payment, and have blown out the soul of its owner, i. e. by any kind of violence, by direct or indirect murder, have “caused him to expire;” comp. Job 11:20; and the proverbial saying: “to snuff out the candle of one’s life.”

Job 31:40. Consequent, and emphatic close: Briars must (then) spring up (for me) instead of wheat, and stinking weeds instead of barley (the strong word בָּאְשָׁה only here, “odious weeds, darnel”). As to meaning, Job 31:8 is similar; but the present formula of imprecation is incomparably harsher and stronger than that former one, as is shown by the doubled assonance, first the alliteration חטה and חוח, and then the rhyme שׂערה and באשׁה.—The short clause: “the words of Job are ended,” which the Masoretes have inappropriately drawn into the network of the poetic accentuation, could scarcely have proceeded from the poet himself (as Carey and Hahn think, of whom the former is inclined even to regard them as Job’s own final dixi), but stand on the same plane of critical value, and even of antiquity with the inscription at the end of the second book of Psalm ( Psalm 72:64), or with the closing words of Jeremiah 51:64. The LXX. have changed the words to καὶ· ἐπαύσατο Ἰὼβ ῥήμασιν, in order to bring them into connection with the historical introductory verses in prose which follow ( Job 32.). But according to their Hebrew construction they do not seem to incline at all to such a connection. Jerome already recognized their character as an annotation of later origin; they found their way into his translation only by subsequent interpolation.—All Heb. MSS. indeed, as well as the ancient oriental versions (Targ, Pesh, etc.), exhibit the addition, which must be accordingly of very high antiquity. 

DOCTRINAL AND ETHICAL
1. Measured by the Old Testament standard, the height of the moral consciousness which Job occupies in this splendid final monologue deserves our wonder, and is even incomparable. He says much, and says it boldly, in behalf of the purity of his heart and life. He affirms this with such ardor and fulness of expression, that at times he seems to forget himself, and to contradict his former confessions touching his participation in the universal depravity of the race, as found in ch. Job 13:26; Job 14:4 (see e. g. ch Job 29:14; Job 31:5-7; Job 31:35 seq.). He even relapses at one time into that tone of presumptuous accusation of God as the merciless persecutor of innocence, and seems to find the only divine motive for his grievous lot to be a supposed pleasure by God in the infliction of torture, a one-sided exercise of His activity as a God of power, without any co-operation from His righteousness and love ( Job 30, especially Job 30:11 seq, Job 30:18; Job 30:20 seq.). But if in this there is to be recognized a remainder of the unsubdued presumption of the natural man in him, and a lack of proper depth, sharpness and clearness in his consciousness of sin, such as is possible only under the New Dispensation, he occupies a high place notwithstanding in the roll of Old Testament saints. He appears still, and that even in the protestation of innocence which he makes in his own behalf in this his last discourse, as a genuine prince in the midst of the heroes of faith and spiritual worthies of the time before Christ, as one who, when he suffered, had the right to be regarded as an innocent sufferer, and to meet with indignation every suspicion which implied that he was making expiation for secret sins, as the wicked must do.

2. This moral exaltation of Job is seen already in the way in which in Job 29. he describes his former prosperity. Among all the good things of the past which he longs to have back, he gives the pre-eminence to the fellowship and blessing of God, the fountain of all other good ( Job 29:2 seq.). In describing the distinguished estimation in which he was then held among men, it is not the external honor as such which he makes most prominent, but the beneficent influence, which, by virtue of that distinction he was able to exert, the works of love, of righteousness and of mercy, in which he was then able to seek and to find his happiness, as the father and guide of many ( Job 29:12-17). In the midst of his bitterest complaints on account of the greatness of his losses and the depth of his misery, there come groanings that he can no more do as he was wont to do—weep with the distressed, and mourn with the needy, in order to bring them comfort, counsel and help ( Job 30:25). And what a noble horror of the sins of falsehood, of lying and deception, of adulterous unchastity, of cruelty towards servants and all those needing help in any way, sounds forth through the asseverations of his innocence in the 31 chapter! With what penetrative truth and beauty does he grasp the two forms of idolatry, the worship of gold on the part of the avaricious, and the worship of the stars by the superstitious heathen, as two ways—only in appearance far removed from each other, but in truth most closely united together—of denying the one true and living God ( Job 30:24-28)! How decidedly he maintains the necessity of showing love even to one’s enemies, to say nothing of one’s fellow-men in general, known or unknown, neighbors or foreigners ( Job 30:29 seq.)! With what indignation does he repel the suspicion of secret, hypocritically concealed sins and deeds of violence, again solemnly appealing in the same connection to God to be a witness to the purity of his conscience and to be a judge of the innocence of his heart (Job 30:33 seq.)! The man who could thus bear witness to his innocence could be a virtuous man of no ordinary sort. He was far from being one of the common class of righteous men known in ancient times. Such an one, far from being subject to the curse of wicked slander and calumny, could not be reckoned among ordinary sinners, or as a crafty hypocrite.

3. That, however, which exalts Job higher than all this is that which is said by him in the beginning of Job 31. ( Job 31:1 seq.; comp. Job 31:7) in respect to his avoidance on principle even of all sins of thought, and impure lusts of the heart. “A covenant have I made for my eyes, and how should I fix my gaze on a maiden?” He who shows such earnestness as this in obeying the law of chastity, in avoiding all sinful lust, in extirpating even the slightest germs of sin in the play of thought, and in the look of the eyes—he strives after a holiness which is in fact better and more complete than the law of the Old Dispensation, with its prohibitions of coveting that which belongs to another ( Exodus 20:17; Deuteronomy 5:21), could teach. He shows himself to be on the way which leads directly to that pure as well as complete righteousness and godlikeness, which has for its final aim purity of heart as the foundation and condition of one day beholding God, and which, in its activity towards men, takes the form of that perfect love which seeks nothing but good and blessing even for enemies, and devotes itself wholly and unreservedly to the kingdom of God—on the way, in short, to that holiness and purity of heart which Christ teaches and prescribes in the Sermon on the Mount. The fact that Job gives utterance to such high and clear conceptions of rectitude, virtue and holiness, is of especial interest for the reason that not one of the fundamental principles recognized by him is referred expressly to the Sinaitic law; but, on the contrary, the extra-Israelitish pre-Mosaic patriarchal character of his religious and ethical consciousness and activity is preserved throughout, and with conscious consistency by the poet in the description before us (comp. above on Job 31:24-27). In the strict accuracy with which this representation mirrors the characteristic features of the inner, as well as of the outer life of the patriarchal age, and in the fidelity with which the East cherishes and preserves the traditions of the primeval world in general, these utterances of a man who survived in the recollections of posterity as a moral pattern of the ætas patriar-charum, acquire indirectly even an apologetic importance which is not insignificant, in so far as it proves the impossibility of conceiving historically of the moral civilization of the patriarchs otherwise than as resting on the foundation of positive revelation. Comp. Delitzsch [II:172 seq.]: “Job is not an Israelite, he is without the pale of the positive, Sinaitic revelation; his religion is the old patriarchal religion, which even in the present day is called din Ibrahim (the religion of Abraham, or din el-bedu (the religion of the steppe) as the religion of those Arabs who are not Moslem, or at least influenced by the penetrating Islamism, and is called by Mejânîshî el hanîfîje, as the patriarchally orthodox religion. As little as this religion, even in the present day, is acquainted with the specific Mohammedan commandments, so little knew Job of the specifically Israelitish. On the contrary, his confession, which he lays down in this third monologue, coincides remarkably with the ten “commandments of piety (el-felâh) peculiar to the dîn Ibrahîm, although it differs in this respect, that it does not give the prominence to submission to the dispensations of God, that teslîm which, as the whole of this didactic poem teaches by its issue, is the study of the perfectly pious; also bravery in defense of holy property and rights is wanting, which among the wandering tribes is accounted as an essential part of the hebbet er-rîh (inspiration of the Divine Being) i.e. active piety, and to which it is similarly related, as to the binding notion of ‘honor’ which was coined by the western chivalry of the middle ages. Job begins with the duty of chastity. Consistently with the prologue, which the drama itself nowhere belies, he is living in monogamy, as at the present day the orthodox Arabs, averse to Islamism, are not addicted to Moslem polygamy. With the confession of having maintained this marriage (although, to infer from the prologue, it was not an over-happy, deeply sympathetic one) sacred, and restrained himself not only from every adulterous Acts, but also from adulterous desires, his confessions begin. Here, in the middle of the Old Testament, without the pale of the Old Testament νόμος, we meet just that moral strictness and depth, with which the Preacher on the Mount ( Matthew 5:27 seq.) opposes the spirit to the letter of the seventh commandment.” As Biblical parallels to the strict observance of the law of monogamic chastity in the patriarchal age, as the passage before us affirms it of Job, may be mentioned Isaac and Joseph, as also Moses and Aaron.

4. The fact that Job towards the end of his monologue (not quite at the end of it—see above on Job 31:38 seq.) repeats his previously uttered wish for a judicial interposition of God in his behalf is significant in so far as in this demand the triumph of his consciousness of innocence, by virtue of which he knows that he is secured against all dangers of defeat, expresses itself most strongly and clearly; and in this same connection the practical goal of his apologetic testimony hitherto is evident in his pressing on to the conclusion of the entire action. This conclusion of the action does not indeed follow immediately, inasmuch as a human teacher of wisdom next makes his appearance as the harbinger of Jehovah’s appearance,—preparing the way for it. This however takes place exactly in the way, and with the result which Job himself has wished and hoped for—the trial to which God finally condescends at Job’s repeated request, being such as yields for its result not a clean victory for Job, but rather a thorough humiliation of the pride and presumption, hitherto unknown to himself. But even this incongruity between Job’s desire and the way in which God grants it, corresponds perfectly to the poet’s plan, and is a most brilliant evidence of the purity and loftiness of his religious and moral way of thinking, in which a conscience so wonderfully delicate and enlightened as that which Job had disclosed in these his closing discourses nevertheless appears as in need of repentance, and unable to secure from God a verdict of unconditional justification. In like manner as Christ declared to that young man who boasted that he had kept all the commandments of the law from his youth up, that one thing was lacking, even to give up all his earthly possessions, and to secure an imperishable treasure in heaven ( Mark 10:17, and the parallel passages), our poet first introduces Elihu, as a representative of the highest that human wisdom can teach and accomplish apart from a divine Revelation, and then the revealing voice of God Himself, crying out to his hero a humiliating—“One thing thou lackest!” This one thing which Job yet lacked in order to be acknowledged by God as His well-beloved servant, and to be received again into His favor, is to humble himself beneath God’s mighty hand, willingly to accept all His dispensations as wise, gracious, and just, to be thoroughly delivered from that sinful self-exaltation, in which he had dared to find fault with God, and to be enraged against His alleged severity. This was the last thing belonging to him which he must give up, the last remnant of earthly impure dross, from which the gold of his heart must be set free, in order that he might become partaker of the divine grace of justification. In order really and completely to comprehend the divine Wisdom of Solomon, which in Job 28. he had so strikingly described as a precious treasure in heaven transcending all earthly jewels, in order actually to travel the hidden way to her, with that accurate knowledge of it which he had there portrayed, this one thing was still lacking to him:—the humble acknowledgment that even in his case God had acted altogether justly, altogether lovingly, altogether as a Father. To the possession of this one precious pearl he was led forward by Elihu and Jehovah through the two remaining stages in the solution of the problem.

HOMILETICAL AND PRACTICAL
In unfolding the rich contents of the three preceding chapters according to their connection with the entire structure of the poem, and in assigning to these contents their true position in the inner progress of the action, it will be well to bestow special attention on the parallel just now indicated (Doctrinal and Ethical Remarks, No4) between Job and the rich young man. Job, earnestly and honestly striving after the kingdom of God, after an eternal fellowship of the life with God, with this in view receiving and enumerating all the moral treasures of his spirit and of his life, who notwithstanding his wealth in such treasures is discovered to be not yet just before God;—or, more briefly: Job, the Old Testament seeker after happiness, contemplating himself in the mirror of the law ( Job, the prototype of that rich Prayer of Manasseh, to whose perfection one thing was yet lacking);—such might be the statement of the theme of a comprehensive meditation on the material before us, according to its relations to that which precedes, and to that which follows. The length of the discourse indeed would necessitate a division into several parts, of which any one could not very well exceed the limits of one of the three chapters. The practical expositor will find the richest yield of fruitful hortatory motives in the two bright pictures which constitute the opening and the close of the long soliloquy ( Job 29, 31), whereas the gloomy night-piece which they enclose ( Job 30) seems in this respect relatively poor, and when compared with the similar descriptive lamentations in Job’s previous discourses, exhibits scarcely anything that is essentially new.

Particular Passages
Job 29:2 seq. Cocceius: Job indeed in this place seems not so much to desire his former happiness, as to contrast the pleasure of a good conscience and of a friendship with God formed in youth, with his present fearful sufferings… He wishes for his former condition, adorned as it was with tokens of divine favor, not for the sake of those tokens, to wit, plenteousness and sweetness of life, but for the sake of that of which they were the seal… He distinguishes between his own chief good, and the things connected with it. …He brings forward his riches as a testimony of the past, not as a necessity of the present. For he knew that even a beggar can delight in God.—V. Gerlach: That which constitutes the kernel of the description here again is the constant nearness of God, the consciousness of His approbation, the certainty of His guidance; this is accompanied by the happy recollection that he had employed the honor which God had granted to him, the riches which He had bestowed on him, only to bless others: in short his position was that of a princely, royal representative of God on earth.

Job 29:18 seq. Cramer: On earth there is nothing that endures; if it goes well with any one, let him suspect that it may go ill with him ( Sirach 2:26).—V. Gerlach: In Job’s allusion to the ancient legend of the phœnix, there lies a certain irony: I had hoped in respect to the permanence of my happiness that which was most incredible, most impossible, etc.

Job 30:1 seq. Brentius: From all these things (enumerated in the preceding chapter), Job’s authority is eulogized, that we may learn with what honor God sometimes distinguishes the pious. But in this chapter we are taught with what a cross He afflicts them that they may be tried; for it behooves the godly to be proved on the right hand and on the left, as Paul says 2 Corinthians 6:7 (comp. Philippians 4:12). But this is written for our instruction, that we may learn that nothing in the whole world, however excellent, endures, but that all things go to ruin; for both the heavens and the earth will perish, how much more carnal glory, authority and happiness ( Isaiah 40).—Idem (on Job 30:12): Temptation is two-fold, on the right hand, and on the left. We are tempted on the right when fleshly joys, health, riches, majesty, glory abound—a temptation which, as it is most agreeable to the flesh, so also is it most dangerous. … We are tempted on the left by crosses, afflictions and evils of whatever sort, more safely, however, and with less danger, for we are more readily taught by the cross than destroyed by it.—Zeyss: To be the objects of extreme contempt and ridicule from the world is to pious believers a great tribulation, and inflicts deep wounds on their hearts, but even in this they must become like Christ their head ( Hebrews 12:3)!—Idem (on Job 30:15): When God afflicts His children in the body, or by some other grievous outward calamity, this is seldom unaccompanied by inward trials, anguish, fear and terror; it. is with them, as with the Apostle—without fightings, within fears ( 2 Corinthians 7:5).

Job 31:1 seq. Oecolampadius: He sets before our eyes one who is absolutely righteous in every particular; for a man will not escape the wrath of God, if he is merciful to the wretched, while at the same time he pollutes himself with various lusts and crimes. He accordingly indulges in holy boasting that he had been blameless in the law, that he had kept his members from abominable sins, and devoted himself to the service of righteousness, keeping his eyes from lusting after a woman, his tongue from guile and falsehood, his hands and feet from cruelty, violence, revenge and rapacity. For he who puts such a watch upon his senses, he will easily be perfected in all things.—Starke: Forasmuch as it is through the eyes, for the most part, that whatsoever excites the lust finds its way into the heart, Job naturally begins with his watchfulness over this sense; from which it may be seen that he understood the divine law far better than the Pharisees in the time of Christ ( Matthew 5:27 seq.).

Job 31:16 seq. Starke: He who does good to the poor will not remain unblessed ( Psalm 41:2, 1] seq.). Clothing the naked is a deed of mercy ( Isaiah 58:7 seq.) which Christ will hereafter praise on the last day ( Matthew 25:36).

Job 31:24 seq. Oecolampadius: See what a chain of virtues he links together, and what innocence he preserves through all things! It is not those only who acquire riches by plunder and lawlessness who incur God’s wrath, but those even who trust in riches honestly acquired, and who prefer them to God, so that they become their idol and their mammon. … The pious and grateful man would say: I have received from God; but they whose God is gold, have no God.—Starke: It was a proof of great constancy on the part of Job to serve the true God faithfully in the midst of idolaters, and to be most solicitous to show the more subtle idolatry of avarice as well as the more gross idolatry of sun and stars.

Job 31:35 seq. Osiander: Even godly people have flesh and blood, and often say things of which they must afterwards repent, and which they themselves cannot praise.—Wohlfarth: “I will, I can render an account before the Lord”—thus speaks Job in the consciousness that he has never committed a gross sin—nay, has even shunned most carefully the minor and more secret offenses. Was Hebrews, however, quite so sure of this? Was he in truth so absolutely blameless before God, to whom we must confess: “Lord, when I have done all things, I am still an unprofitable servant! Who can mark the number of his transgressions?” etc. There belongs in truth more to this than a man generally believes when he calls God as a witness.
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Verses 1-33
The Second Stage of the Disentanglement
Job 33-37
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 to 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

Job 32:1 to Job 33:7
1. Elihu’s appearance (related in prose)

Job 32:1-6 a
1So these three men ceased to answer Job, because he was righteous in his own eyes 2 Then was kindled the wrath of Elihu the son of Barachel the Buzite, of the kindred of Earn; against Job was his wrath kindled, because he justified himself rather than God 3 Also against his three friends was his wrath kindled, because they had found no answer, and yet had condemned Job 4Now Elihu had waitedtill Job had spoken, because they were elder than Hebrews 5When Elihu saw that therewas no answer in the mouth of these three men, then his wrath was kindled 6 And Elihu the son of Barachel the Buzite answered and said:

2. An explanation addressed to the previous speakers, showing why he had taken part in their controversy: Job 32:6-10
6 b I am young, and ye are very old;

wherefore I was afraid,

and durst not show you mine opinion.

7 I said, Days should speak,

and multitude of years should teach wisdom.

8 But there is a spirit in man;

and the inspiration of the Almighty giveth them understanding.

9 Great men are not always wise;

neither do the aged understand judgment.

10 Therefore I said, Hearken to me;

I also will show mine opinion.

3. Setting forth that he was justified in taking part, because the friends had showed, and still showed themselves unable to refute Job: Job 32:11-22
11 Behold, I waited for your words;

I gave ear to your reasons,

whilst ye searched out what to say.

12 Yea, I attended unto you,

and behold, there was none of you that convinced Job,
or that answered his words.

13 Lest ye should say: “We have found out wisdom:

God thrusteth him down, not man.”

14 Now he hath not directed his words against me;

neither will I answer him with your speeches.

15 They were amazed, they answered no more:

they left off speaking.

16 When I had waited (for they spake not,

but stood still, and answered no more);

17 I said, I will answer also my part,

I also will show mine opinion.

18 For I am full of matter,

the spirit within me constraineth me.

19 Behold, ray belly is as wine which hath no vent,

it is ready to burst like new bottles.

20 I will speak, that I may be refreshed:

I will open my lips and answer.

21 Let me not, I pray you, accept any man’s person,

neither let me give flattering titles unto man.

22 For I know not to give flattering titles:

in so doing my Maker would soon take me away.

4. A special appeal to Job to listen calmly to him [Elihu], as a mild judge of his guilt and weakness: Job 33:1-7
1 Wherefore, Job, I pray thee, hear my speeches,

and hearken to all my words.

2 Behold, now I have opened my mouth,

my tongue hath spoken in my mouth.

3 My words shall be of the uprightness of my heart;

and my lips shall utter knowledge clearly.

4 The Spirit of God hath made me,

and the breath of the Almighty hath given me life.

5 If thou canst answer me,

set thy words in order before me, stand up.

6 Behold, I am according to thy wish in God’s stead:

I also am formed out of the clay.

7 Behold, my terror shall not make thee afraid,

neither shall my hand be heavy upon thee.

FIRST DISCOURSE; OF MAN’S GUILT BEFORE GOD

Job 33:8-33
a. Preparatory: Reproof of Job’s confidence in his entire innocence: Job 33:8-11
8 Surely thou hast spoken in mine hearing,

and I have heard the voice of thy words, saying:

9 I am clean without transgression,

I am innocent, neither is there iniquity in me.

10 Behold, He findeth occasions against me,

He counteth me for His enemy:

11 He putteth my feet in the stocks,

He marketh all my paths.

b. Didactic discussion of the true relation of sinful men to God, who seeks to warn and to save them by manifold dispensations and communications from above; Job 33:12-30
12 Behold, in this thou art not just:

I will answer thee, that God is greater than man.

13 Why dost thou strive against Him?

for He giveth not account of any of His matters.

14 For God speaketh once, yea twice,

yet man perceiveth it not.

15 In a dream, in a vision of the night,

when deep sleep falleth upon men,

in slumberings upon the bed;

16 then He openeth the ears of men,

and sealeth their instruction,

17 that He may withdraw man from his purpose,

and hide pride from man.

18 He keepeth back his soul from the pit,

and his life from perishing by the sword.

19 He is chastened also with pain upon his bed,

and the multitude of his bones with strong pain:

20 so that his life abhorreth bread,

and his soul dainty meat.

21 His flesh is consumed away, that it cannot be seen;

and his bones that were not seen stick out.

22 Yea, his soul draweth near unto the grave,

and his life to the destroyers.

23 If there be a messenger with him,

an interpreter, one among a thousand,

to show unto man his uprightness;

24 then He is gracious unto him, and saith,

Deliver him from going down to the pit:

I have found a ransom.

25 His flesh shall be fresher than a child’s;

he shall return to the days of his youth:

26 he shall pray unto God, and He will be favorable unto him;

and he shall see His face with joy;

for He will render unto man His righteousness.

27 He looketh upon men, and if any say,

I have sinned, and perverted that which was right,

and it profited me not;

28 He will deliver his soul from going into the pit,

and his life shall see the light.

29 Lo, all these things worketh God

oftentimes with Prayer of Manasseh,
30 to bring back his soul from the pit,

to be enlightened with the light of the living.

c. Conclusion; Calling upon Job to give an attentive hearing to the discourses by which he would further instruct him: Job 33:31-33
31 Mark well, O Job, hearken unto me;

hold thy peace, and I will speak.

32 If thou hast anything to say, answer me:

speak, for I desire to justify thee.

33 If not, hearken unto me:

hold thy peace, and I shall teach thee wisdom.

EXEGETICAL AND CRITICAL
1. On the general subject of the genuineness of Elihu’s discourses, comp. Introd, § 10, as well as below, Doctrinal and Ethical Remarks.—The circumstantiality of the twofold introduction to these discourses—first that of the author in prose, then the self-introduction of Elihu ( Job 32:6 b— Job 33:7) which latter again consists of three subdivisions—is to be explained by the fact that in Elihu there was to be introduced the representative of a new stand-point, which had not yet received its statement, differing as it did from that of all the former speakers. For neither Job’s one-sided denial of his guilt nor the blunt and rough way in which he had been attacked, satisfies this new speaker. He appears to speak for and against Job, whose “better self” he in some measure represents (comp. Victor Andreä, p139); hence the three stages of his self-introduction: (1) the captatio benevolentiæ with which he begins; or the apology for his youth addressed to all the former speakers ( Job 32:6 b–10); (2) the reprimand administered to the three friends, as having shown themselves incompetent to refute Job ( Job 32:11-22);—and (3) the appeal to Job to give a hearing to his instructions ( Job 33:1-7) an appeal full of earnest admonition and loving encouragement. The last of these divisions provides a direct transition to the first of Elihu’s discourses proper ( Job 33:8-33), in which he sets forth the foundation of Job’s suffering—the universal sinfulness and guilt of men before God, this discourse again occupying three divisions, of which the middle, being the longest ( Job 32:12-22), contains the proper didactic exposition of the subject, while the first, by citing the propositions of Job which are to be refuted, prepares the way for the discussion; and the third furnishes, together with a practical conclusion, the transition to the didactic discourse which follows. The most of these divisions are at the same time coincident each with a single strophe, except that the long middle sections ( Job 32:11-22 and Job 33:12-30) are subdivided into several strophes, the former into two, the latter into four, together with a short epiphonema of two verses ( Job 32:29–30).

2. Introduction in prose (although with poetic accents—comp. above, § 3, p264) [the poetic mode of accentuation retained, because a change in the middle of the book, and especially in a piece of such small compass appeared awkward,: Del.] Job 32:1-6 a.—Then the three men ceased to answer Job. This notification occurs first here, not after Job 26. or Job 28, because it was only through the last monologues of Job that the defeat of the three opponents became complete.—Because he was righteous in his own eyes;i. e., because he would not admit that his suffering was in any degree whatever the consequence of his guilt; a statement which refers back in particular to the contents of Job 31.

Job 32:2. Then was kindled the wrath of Elihu, the son of Barachel, etc.אֱלִיהוּא, which is written below without the final א ( Job 32:4; Job 35:1) signifies—“my God is Hebrews,” and appears also as an Israelitish name ( 1 Samuel 1:1; 1 Chronicles 12:20). The Elihu of our passage is a Nahorite, of the tribe of Buz (בּוּז), who in Genesis 22:21 is mentioned as the brother of Uz, and the second son of Nahor, and whose tribe, according to Jeremiah 25:23, like Dedan and Tema, belonged to the inhabitants of the Arabian desert. The “family of Ram” is mentioned only here. The identification of the name רָם with אֲרָם is inadmissible, for רָם is simply the name of a family, not of a people. The Aramaic origin of the Buzites, according to the above description, admits indeed of no doubt, and the same may be said respecting the poet’s purpose in that connection to impart an Aramaic coloring to Elihu’s discourses. Lightfoot and Rosenmüller curiously imagine that under the character of Elihu the poet has concealed himself, and that this explains the particularity with which, in opposition to what is characteristic of the book elsewhere, he describes the origin of the new speaker. This detailed account of Elihu’s genealogy is undoubtedly a little singular, but it may be satisfactorily explained by the poet’s desire to represent him as a kinsman of the same race with Job, or it may be his desire to distinguish between him and some other well-known person of the name. In respect to the question whether Elihu’s position is that of “one not simply near to the Abrahamitic Revelation, but of one standing within the pale of it” (as Vilmar thinks, l. c.), nothing definite can be established from the genealogical statement before us.—Respecting the name בָּרַֽכְאֵל (instead of which some MSS. write בַּרַכְאֵל, with a latent Daghesh). It signifies—“may God-bless!” and is thus distinguished as an imperative formation from the indicative of the specifically Israelitish name בֶּרֶכְיָב (“Jehovah blesseth”).—Because he declared himself righteous before God. צִרֵּק instead of the Hiph. which, is elsewhere more common in this signification, occurs again Job 33:32, and often in Jerem. and Ezek.—מֵאֱלֹהִים, not “more than God, at the expense of God” (Ew, Delitz.) [E. V, Con, Nov, Carey, Words, etc.], but “before,” מִן accordingly as in Job 4:17. The comparison of the passage in Job 40:8 is scarcely sufficient to confirm the former rendering.

Job 32:3 states how far the conduct of the three friends had caused Elihu’s discontent:—because they found no answer, and still condemned Job. So—taking וְ in וַיַּרְשִׁיעוּ adversatively—may the words be rendered with the greatest probability (so Hirzel, Ewald) [E. V, Noy, Con, Carey, Rodwell, Elz, Schlottm, Renan]. For the fact that the friends had condemned Job notwithstanding their inability to answer him aggravates the guilt of the three in Eliun’s eyes; and that he really attributed to them double guilt, as compared with Job, is evident from the passage which follows, and which involves more rigid censure of the friends ( Job 32:11 seq.; 15 seq.) than of Job (comp. also Job 32:5). With this interpretation agrees essentially that of Delitzsch and Kamphausen: “because they, from their inability to answer him, condemned him.” [“The fut. consec. describes the condemnation as the result of their inability to hit upon the right answer; it was a miserable expedient to which they had recourse.” Del.]. The language admits still further of the explanation of Hahn and Dillmann (with the influence of the negation extended to the second member): “because they did not find an answer, and (consequently) did not, condemn him [i.e., secure his condemnation, by “stripping him of his self-righteousness”]. The opinion of the Masoretes, that in this passage we have one of the18Tiqquney Sopherim (comp. on Job 7:20), according to which we should read אֶת־הָאֱלֹהִים instead of אֶת־אִיּוֹב, is refuted by Job 40:8, where it is not the friends, but Job, who is said to have shown himself to be one who had condemned God.

Job 32:4. But Elihu had waited for Job with words.—חִכָּה pluperf, comp. Ewald, § 135, a; i. e., he had waited until Job’s speeches were ended, until he had spoken his last word in the controversy, the reason being:—because they were older than he in days (לְיָמִים, as in Job 30:1, and below Job 32:6), i. e., because he was the youngest of all,—younger than all the former speakers.

3. First section of Elihu’s introduction: captatio benevolentiæ, addressed to all the former speakers: Job 32:6 b–10.—Young am I in days, and ye are hoary (יְשִׁישִׁים as in Job 12:12; Job 15:10; Job 29:8); therefore I was afraid and feared. זחל in Heb. elsewhere “to crawl,” here in the sense of “fearing,” customary in Aramaic, but not met with elsewhere in the O. T. [Carey: “I did slink”]. Also דֵּעַ for דֵּעַת is an expression peculiar to the Aramaizing constructions of Elihu’s language (comp. again Job 32:10; Job 32:17; Job 36:3; Job 37:16), while on the contrary חִוָּה “to declare, to communicate,” occurs else-where in our book. [“It becomes manifest even here that the Elihu section has in part a peculiar use of the language.” Del.].

Job 32:7. Respecting the plur. יוֹדִיעוּ with רֹבשָׁנִים, comp. Job 21:21.

[Noyes happily quotes the following from Milton, in the preface to his Reason of Church Government, urged against Prelaty: “And if any man think I undertake a task too difficult for my years, I trust, through the supreme enlightening assistance, far otherwise; for my years, be they few or many, what imports it? So they bring reason, let that be looked on”].—אֱנוֹשׁ is used collectively, as is evident from the plur. suffix in b referring to it.

Job 32:9. Not the aged are wise; lit. “not the great” (רַבִּים) [grandævi], i. e., great in years, comp. the πολυχρόνιοι of the LXX, also Genesis 25:23; and צָעִיר, small = young, above ( Job 32:6 b).

Job 32:10. Therefore I say: Hearken to me!—The Imperfect singular, שִׁמְעָה־לּי, is used distributively, applying to each individual of those who are summoned to hear, (not referring specially to Job, to whom Elihu does not address himself until below in Job 33:1 seq.). The ancient versions, except the Targ, as well as some MSS. read שִׁמְעוּ—an emendation to relieve the difficulty [arising from El.’s addressing the friends in the plur. in the next verse]. I also will declare my knowledge (comp. Job 32:6, b). [Rather, more modestly—“I will declare my knowledge, even I.” Words.]. Respecting the appearance of vain self-praise, of which Elihu is guilty in consequence of these and the preceding expressions, comp. below Doctrinal and Ethical Remarks, No2.

4. Second section of Elihu’s introduction: Showing his claims to speak, in contrast with the friends, as the feeble and incompetent opponents of Job: Job 32:11-22.—a. Address to the friends touching their lack of skill in refuting Job. Behold, I waited for your words; or for words from you.” דִּבְרֵיכֶם are not the words actually uttered by them (Stick, Hahn, Schlott.), but those for which Elihu had waited in vain, expecting that they would produce them, more particularly explained in b as being their words of intelligence, speeches full of wisdom (תְּבוּנוֹת). The construction of אָזִין, contracted form for אַאֲזִין) with עַד shows clearly enough that the object of the hearkening or listening was wholly in expectation. Until ye might find out replies. מִלִּין, a second parallel term to דברים, can denote here only words from the friends, suited to refute Job, such words as they had shown themselves unable to “search out,” or “to think out.” (חקר).

Job 32:12. And unto you I gave heed.—עָֽדֵיכֵםmeans here אֵלֶיכֶם; or it may mean giving heed until they should produce a real confutation of Job. [Carey translates עַד the three times it occurs in Job 32:10-11 “to the utmost of”—perhaps a little too artificially. It does however express more emphatically than the simple לְ the act of close attention.—E.].

Job 32:13. That ye may not say; or “since ye do not say, etc.”—Respecting the dissuasive particle פֶּן “that not,” comp. Ew, § 337, b. We found wisdom (i. e., with Job): God can smite him, not man.—That Isaiah, we have come upon such superior wisdom in Job that only God can drive him out of the field (נדףdiscutere, dispellere, used elsewhere of the chasing of chaff, straw, smoke—comp. Psalm 1:4; Psalm 68:3, 2]) [“chosen here with great propriety, because after every answer from the three Job showed himself again in the arena.” Dillm.]. Only this explanation, adopted by most moderns, gives a meaning that is intelligent, and suited to the context, not that of the ancient commentators (also more recently of Rosenmüller, Arnheim, Welte, etc.): “Only do not say we have brought up against him true Wisdom of Solomon, to wit: that God Himself contends against, and routs him out of the-field (by the severe sufferings which He has decreed for him” [and so substantially Lee, Bernard. According to another explanation the second member is spoken by Elihu, not the friends, the general meaning being: Ye have been silenced, lest ye should become proud and boast of your Wisdom of Solomon, and that his defeat may come visibly from God and not from men. So Good, Wordsworth, Carey, Wemyss, Rodwell, Barnes, most of whom make the first member dependent on the second; e. g. Rodwell: “Lest ye should say—‘We hare found out Wisdom of Solomon,’—El, not Prayer of Manasseh, shall vanquish him.”—Schlottmann explains: “Say not: We have found Wisdom of Solomon, i. e. we for our part have not erred, we have hit the exact truth, but God must smite him, not Prayer of Manasseh, i. e. Job is so obstinate that the most exhaustive proofs of our doctrine fail to affect him, wherefore God only can convict him of his error.”]

Job 32:14. For he bath not arrayed words against me;i. e. he has produced no argument which actually convinces me of his innocence, עָרַךְsensu forensi as in Job 13:18; Job 23:4, The whole verse introduced by וְלא with a fin. verb following, forms a clause subordinate to that which precedes, like Job 13:3 (comp. Ewald, § 341, a).

b. A declaration respecting the unavoidable necessity of his taking part in the colloquy, the friends although still referred to being spoken of in the third person.

Job 32:15. They are confounded, they answer no more, or “without answering again” (comp. Ewald, § 849, a), words are fled away from them, i.e. have deserted them; העתיק here accordingly intransitive; “to depart, to wander away,” like Genesis 12:8; Genesis 26:22, not transitive, as in Job 9:5 (against Hirzel).

Job 32:16. And should I (still) await, because they speak not?—This interrogative rendering of the Perf. consec. וְהוֹחַלְתִּי is the only one that yields a suitable meaning, not the affirmative, which used to be the prevalent one, “and I waited, because,” etc., by which the verse would express a quite unendurable tautology with Job 32:11-12.

Job 32:17. So then I also will answer my part, i.e. what comes to my part (comp. Job 15:2; Proverbs 18:23); I will in like manner throw the weight of my opinion into the scales. [“Elihu speaks more in the scholastic tone of controversy than the three.” Delitzsch. The אַף־אֲנִי twice repeated is far from implying conceit or arrogance on the part of the speaker. It is possible indeed to explain it, with Barnes, “even I,” notwithstanding my youth and inexperience, in the tone of modest self-depreciation. More probably however it indicates rather the independent, individual position of the speaker, differing as it did from the rest, as we should say—“on my part.” In any case, as Schultens remarks: jucunda et decora formula; scire meum—quantum mihi quidem sciere, et percipere datum. Frustra sunt, qui hæc ad arrogantiam detorquent.” E.] The Fut. Hiph, אַעֲנֶה, expresses as e. g.Eccles. v19 (see on the passage); Hosea 2:23, etc., the strengthened sense of Kal: “to make answer, to put in a reply.” Ewald renders quite too artificially: “so then I also plough my field” (אענה Hiph. from the other root ענה, “to be sunk”), which would be proverbial for—“I also begin my speech.”

Job 32:18 seq. describe the powerful inward impulse to speak, which Elihu discovers is himself, and which makes it impossible for him to be silent. The spirit ( Job 32:8) constraineth me in my inward part; lit. “the spirit of my inward part, of my belly” (בִטְנִי), comp. Job 15:2; Job 15:35. Respecting the scriptio defectivaמָלֵתִי, in a, comp. on Job 1:21.

[The distinction between אַל and לֹא is not to be overlooked; the former expressing the subjective wish, or purpose; the latter the objective fact. E.].

Job 32:22 gives the reason for that which is declared in Job 32:21, b:For I know not how to flatter. אֲכַנֶּה is logically subordinate to the preceding לֹא יָדַעְתִּי, and is used accordingly for the Inf. כַנּוֹת, or for לְכַנּוֹת; comp. Ewald, § 285, c—Otherwise my Maker would speedily snatch me away; lit. “lift me up;” יִשָּׂאֵנִי [which “seems designedly to harmonize with עשֵֹׁנִי” Delitzsch, and perhaps involves a play on אֶשָּא, Job 32:21; Dillmann], an expression derived from a stormy wind; comp, Job 27:21; 2 Kings 2:16. The Imperf. here with a modal force [= would, or might]; comp. Ewald, § 136, f.

5. Third section of Elihu’s Introduction: Calling on Job to listen calmly to the discourses of instruction and admonition which follow: Job 33:1-7.

Job 33:1. Nevertheless hear now, O Job, my discourses. וְאוּלָם interruptive, and introducing to something new, like verumtamen; com. Job 1:11; Job 11:5; Job 12:7; Job 14:18 and often. The particular address to Job by name, which it is true occurs only in the mouth of Elihu (besides here again in Job 33:31 and Job 37:14), has nothing in it that is especially surprising, seeing that in every case it serves as a special summons to Job, in distinction from the three friends.

[“My tongue hath begun to speak,” lit. my tongue hath spoken in my palate (the latter word a synecdoche). The Pret. דברה denotes here the present, but as an act reaching over into the present out of the past. This, we have judged, called for the free translation which we have given.” Schlottm.]

Job 33:3. My words are the uprightness of my heart; they are the honest open expression of the thought of my heart, precisely that therefore which Job had so painfully missed in the three friends (see Job 6:25).—And the knowledge of my lips—they declare it purely.—The “knowledge of my lips” is either prefixed as casus absolutus, “and as touching the knowledge of my lips—they speak it purely;” or as the object: “and what my lips know, that,” etc.—בָּרוּר can be a predicate accusative [“and knowledge that is pure my lips declare”], referring to דַּעַת, which is elsewhere also used in the masculine (e. g. Proverbs 2:10; Proverbs 14:6); but it can just as well be taken adverbially (comp. Ewald, § 279, a).

Job 33:4. The Spirit of God hath made me, etc.—The object of this appeal to the derivation of Elihu’s spirit from God’s Spirit must be essentially the same with that of the similar utterance in Job 32:8. It is not a special, nor an altogether wonderful, prophetic inspiration that Elihu here asserts for himself; he simply claims that it is a universal human wisdom residing in his spirit by virtue of his innate dignity as a Prayer of Manasseh, on the basis of which he here applies himself to instruct Job. It Isaiah, so to speak, the humanistic, the genuine original and unperverted human character of his knowledge and experimental Wisdom of Solomon, to which Elihu appeals, when, as a young Prayer of Manasseh, he presents himself to the more aged Job as his instructor. It is to this genuinely human character of his wisdom that he calls attention, both in this passage, where he emphasizes the divine origin of his spiritual life ( Job 33:4-5), and in the following, where he sets forth his participation in the material part of man’s nature, in his earthly human corporeity ( Job 33:6 seq.). The older Church exegesis readily availed itself of this verse as an argument for the divine trinity, on the ground that it mentions (1) Deus omnipotens: (2) Spiritus Dei (= Sapientia s. Filius); and (3) Spiraculum Dei (= Sp. Sanctus). So e. g. Cocceius on the passage; approximately also Starke.

Job 33:5. If thou canst, then answer me (השׁיב as in Job 32:14), draw up against me (עֶרְכָה scil. מִלִּין, see Job 32:14; לְפָנַי, lit. “before me,” here “against me”), take thy stand, viz. for the controversy, take thy post; the same expression used 1 Samuel 17:16 of Goliath’s putting himself in a military attitude, and challenging the Israelites to combat.—[“The very ring of the words in Heb. has in them the tone of haughty defiance.” Schlottmann.]

Job 33:6. Behold, I am God’s, as thou art;i. e., I stand no nearer to him; I Amos, like thee, His creature. [The לְ here may be either the לְ of possession, dependence, according to the explanation just given (comp. לוֹ, Job 12:16); or the לְ of relation: “I am like thee in relation to God.” In our relation to Him we are both equal. The rendering of E. V, Bernard, Barnes: “Behold, I am according to thy wish in God’s stead,” is much less suitable to the connection, and less in harmony with Elihu’s claims.—E.]—Out of clay was I also formed: lit. “out of clay was I also cut off, nipped off” (Del.). The verb קרץ (lit. to nip, to pinch), which forcibly and onomatopoetically describes the action of the potter in forming his vessels, is found in Pual only here. Comp. Job 10:9, and the parallel passages there cited.

Job 33:7. Behold, my terror will not affright thee:i. e. in view of this my genuinely human and earthly character, thou needest not fear an unequal contest with me, as would be the case against God, whom thou didst pray, that “His majesty might not terrify thee.” The passage contains an unmistakable allusion to Job 9:34; Job 13:21,—to the latter passage also by means of the hapax legom. אֶבֶף, “pressure, weight,” which appears here in place of the like-sounding כַף, which is there used. The LXX. (ἡ χείρ μου) [E. V. “my hand”] read כַּפִי also in the present passage, but disregard in so doing the Hebrew usage, which is wont everywhere else to connect the verb כָּבֵד with יָד, not כַּף.

6. The first speech of Elihu.—a. Reference to Job’s objectionable language, in which he maintains his entire innocence in opposition to God, his hostile persecutor: Job 33:8-11.—Surely, thou hast said in mine hearing, etc.—The restrictive rendering of אַךְ = “only” [not otherwise than] (Ewald, Hahn, Dillmann, etc.) is less suitable here than the affirmative: “verily, surely” (Rosenm, Hirzel, Umbreit, Delitzsch—in general most of the moderns) [and so E. V.: “To say anything בְּאָזְנֵי of another is in Hebrew equivalent to saying it not secretly, and so as to be liable to misconstruction, but aloud and distinctly.” Del.].

Job 33:9-11. A collection of several objectionable utterances by Job, which are cited in part literally, in part according to the sense, and with the refutation of which ail that follows to the close of these discourses is occupied, so that these three verses contain to some extent the common theme of all the four discourses of Elihu (comp. below on Job 35:1).—Pure am I, without (בְּלִי as in Job 31:39) wickedness. Comp. Job 9:21; Job 10:7; Job 16:17; Job 23:10; Job 27:5 seq. The word חַף (lit. tersus, lotus, rubbed down smooth, grown fine) used here in b as a synonym of זַךְ, was not used by Job, and occurs only here. The same may be said of תְּנוּאות, “oppositions, hostilities, alienations” (comp. Numbers 14:34) in Job 33:10 a, with which are to be compared utterances of Job like those in Job 10:13 seq.; Job 19:11; Job 30:21. In regard to Job 33:10 b comp. Job 13:24; and with Job 33:11 comp. Job 13:27, which passage Elihu quotes with literal accuracy, doubtless because he had taken particular offense at this accusation of God as Job’s jailer and most crafty watcher.

7. Continuation.—b. Didactic exhibition of the true relation of sinful men to God, who seeks to turn them to Himself by manifold dispensations and communications, to wit: a. By the voice of conscience in dreams; Job 33:12-18.—Behold, in this thou art not right, I answer thee (not: “I will answer thee,” Hirzel [E. V.], etc.). זֹאת, accus. of nearer definition to לא־צדקת refers to the citations from Job’s speeches in Job 33:9-11. Respecting צדק in the signification “to be right,” comp. Job 11:2. The second member gives the reason for this assertion that Job, with his suspicions of God’s greatness and love, was in the wrong: for Eloah is greater than mortal man, will not therefore after the manner of Prayer of Manasseh, play the part of a hateful or vindictive persecutor of feeble creatures. [Del. explains: “God is too exalted to enter into a defence of Himself against such vain-glorying interwoven with accusations against Him. And for this reason Elihu will enter the lists for God.” But a deeper and more satisfactory meaning is obtained by the explanation in the Commentary. God is too great to be actuated by the petty malignities which Job had imputed to Him. Job was wrong; God is just, because He is great.” E. V. and several commentators connect אֶעֱנֶךָּ with what follows, either rendering כִּי “that,” or “for” with Delitzsch’s explanation. But the Masoretic accentuation connects it with what precedes, and this harmonizes better with the poetic rhythm of the verse, and with the weight of thought in b.—E.]

Job 33:13. Why hast thou contended (רִיבוֹתָ instead of רַבְתָּ, Gesenius, § 73 [§ 72], 1) against Him?—Such striving or murmuring against God on the part of Job had found expression, e. g., in Job 7:20; Job 10:18; Job 13:24 seq.—The second member declares the ground or contents of this contention against God to be: that [for] He gives account of none of His doings; lit. “that He answers not (ענה as in Job 32:12; Job 40:2; Job 9:3) all His words (or matters, דְּבָרָיו). So correctly Gesenius, Umbreit, Vaih, Delitzsch [E. V, Con, Words, Rod, Elz, Baruch, Renan], etc., while the explanations of other moderns vary widely, e. g. “to all his (man’s) words giveth He no answer” (Hirzel, Heiligst, Hahn) [Carey on the contrary: “since to none of His words doth man answer,” i. e. man is deaf when God speaks]; or “that all his words to Him (suffix in דבריו referring to the object) He easily answers” (Stickel, and similarly Welte): or “with not a single word does He answer” (Schlottmann, Kamph.); or “that He makes no answer to all thy words” (Dillmann, changing דבריו to דֶּבָרֻיךָ), etc.

Job 33:14. For (on the other hand) God speaketh once and twice;i. e. many times, often, repeatedly; comp. Job 40:5; also Job 5:19. Those commentators who explain: “in many ways” (Arnh, Hirz, Stick, Del, etc.) make too much of the simple form of enumeration used; it is only the πολυμερῶς of the divine Revelation, and not of also its πολυτρόπως, which is here spoken of. Respecting the בְּ before אחת and שתים, comp. besides Job 40:5, also Psalm 62:12, 11]. The subj. of the follg. לאֹ יְשׁוּרֶנָּה, which the Masoretic accentuation also separates from what goes before, cannot be “God” again, but only Prayer of Manasseh, used indefinitely; hence “one perceiveth it not” (שׁוּר with a neut. suffix, in the general meaning of observing, perceiving, precisely as in Job 35:13). This short clause stands accordingly in a limitative, or an adversative relation to the preceding thought: “only man observes it not,” or “yet Prayer of Manasseh,” etc. [E. V.]. It is possible also to render it as a circumstantial clause: “without any one observing it” (Schlottm.). [“God’s speech is unnoticed, not recognized by the senses, understood only by the susceptible feelings.” Schlottmann.] The explanation of this verse by Schultens, Ewald and Vaihinger is peculiar (comp. the Vulg. and Pesh.): “for God speaks once—He does not glance at it a second time” [i. e. to reconsider or change what He has once said]. Against this is (1) the Masoretic accentuation; (2) the connection with Job 33:15 seq, which would there stand quite torn apart; (3) the fact that שׁוּר cannot signify revidere (it would in that case have to be changed into שׁוּב).

Job 33:15 seq. now mention—if not several kinds (Hirzel, Schlottm, Del.)—at least several examples of impressive communications from God to men, or, according to the language used in Job 33:14, of “speeches” by God. The first instance mentioned is that of revelation by dreams, Job 33:15-18, which Elihu describes in language which is a close, and in part a literal copy of that of Eliphaz ( Job 4:12-16). The statement prefixed of time and circumstance ( Job 33:15) is almost literally the same as Job 4:13 (see on the passage).

Job 33:16. Then opens He the ear of men;i. e. He opens their understanding for His confidential communications; the same phrase in Job 36:10; Job 36:15; 1 Samuel 9:15, and often—And presses a seal upon their instruction (מֹסָר, an alternate form of מוּסָר, found only here); i. e. He impresses upon them all the more deeply the earnest admonitions and warnings which He administers to them by all the various experiences of life (not particularly by painful diseases as Ewald, Hahn, and Dillmann explain, on the strength of Job 33:19 seq.); He assures them by such dreams and visions that they are to recognize such serious dispensations of life as coming from Him, as rules of His divine agency in educating men; comp. Job 36:10. Note how according to this Elihu regards every man as being continually subject to the operations of a divine discipline. As to חתם with בְּ (different from חתם with בְּעַד, Job 9:7), comp. Job 37:7. Several of the ancient versions (LXX, Aqu, Pesh.) and Luther translate as though they had read יְחִתֵּם, “He terrifies them.”

Job 33:17-18. The aim of this nocturnal opening of the ear, and sealing of the divine instruction.—In order to withdraw man from transgression.—So according to the improved reading מִמַּעֲשֶׂה (Hirz, Del, Dillm, etc.), which is sufficiently attested by the ἀποστρέψαι ἅνθρωπον ἀπὸ ἀδικίας αὐτοῦ [of the LXX.]. According to the common reading מַעֲשֶׂה, man must be regarded as subj. of לְחָסִיר: “that he may put away evil-doing.” In respect to מעשׂה, facinus, comp. e. g. 1 Samuel 20:19.—And to hide pride from man; so that he does not see it, and so remains preserved from it (Hirzel, etc.), or: “so that he becomes unaccustomed to it” (Del.). Concerning the syncopated form נֵּוָה, see on Job 22:29. It is unnecessary to amend the verb יְכַסֶּה to יְכַלֶּה “to cause to disappear” (Dillmann), or to יְנַשֶּׂה, “to set aside, to remove” (Böttcher).

Job 33:18. To keep back his soul from the grave, i.e. to preserve him from death; comp. Psalm 16:10; Psalm 30:4, 3], 10 9].—And his life (חַיָּה always with Elihu, equivalent to חַיִּים elsewhere; comp. Job 33:20; Job 33:22; Job 33:28) from perishing by the dart.—So (with Dillmann) [E. V. “by the sword,” but שׁלח rather means “missile”] are we to understand the phrase עָכַר בַּשֶּׁלַח, which occurs only here and Job 36:12 (comp. עבר in Job 34:20). The common explanation: “to precipitate one’s self into [or upon] the dart” (iruere in telum) is not so natural, and is not confirmed by the expression עָבַר בַּשַּׂחַת in Job 33:28, which, although of similar sound, is essentially different in signification (against Hirzel, Delitzsch, etc.). [“Here everything in thought and expression is peculiar.” Del.]

8. Continuation. The second instance of the divine visitation; β. By grievous painful disease: Job 33:19-22. Ewald, Hahn, Dillmann, groundlessly endeavor to treat this new instance as only a special expansion of that which precedes, because that already in Job 33:16 reference is made to severe suffering on the part of him to whom God addresses His dream-revelation—an inadmissible forcing of the meaning of מֹסָר in that passage, and at the same time disproved by the וְ at the beginning of the present verse, which is a connective, introducing a new thought, not an explicative particle, referring back to מֹסָר, from which it is much too far removed.—He is chastised also with pains on his bed, while the strife in his bones goes on continually.—So according to the K’thibh רִיב = “strife, contest” [admirably describing disease as a disturbance of the equilibrium of the powers: Del.], and in accordance with the correct rendering of אֵתָן (=אֵיתן, comp. Job 32:18) as predicate, not as the attribute of רִיב (“and by the continual conflict,” etc.), for the latter rendering (Hirzel, Vaih, Del.) is forbidden by the absence of the article before אֵתָן, Following the K’ri, רוֹב, which is supported by the ancient versions, and several MSS, we should have to explain (with Ewald, Dillmann, etc.): “while the multitude of his limbs is still vigorous throughout” (comp. Job 12:19; Job 20:11). [E. V.: “and the multitude of his bones with strong (or unceasing) pain.” So Aben- Ezra, Junius, Tremellius, Arn. (Vulg.: et omnia ossa ejus marcescere facit), but the construction of אתן is unnatural.]

Job 33:20. And his life makes bread a loathing.—זִהֵם causative Piel of the verb זָהַם, not found elsewhere in the Hebrew, which, according to the Arabic, signifies “to stink;” hence to cause to stink, to excite loathing (not as intensive of Kal, “to be disgusted,” as Rosenm, Umbr, Vaih, Hahn, etc., explain it). חַיָה again is here not = craving, hunger, any more than the parallel נֶפֶשׁ in b, but as always with Elihu: “life, vital energy.” Schlottmann truly remarks: “It expresses very vividly the thought that the proper vital power, the proper ψυχή, when it is consumed by disease, gives one a loathing for that which it otherwise likes as being a necessary condition of its own existence.”

[“After יִכֶל and before וַתִּקְרַב the Perf. with וְ is out of place.” Dillm.] In respect to the pointing רֻאֹוּ, with Dagh. in א, comp. Delitzsch on the passage, and Ewald, § 21, e. [Green, § 121, 1, who, however, inclines to regard it as Mappik. In either case its function is to indicate the guttural quality of א, here to be carefully observed, to give strength to the description.—E.]

Job 33:22. On a comp. Job 33:18.—And his life to the angels of death, lit. “the slayers, or destroyers” (מְמִיתִים), by which are intended not only mortal pains (Rosenm, Schlottmann) [Barnes, Carey], but, according to Psalm 78:49; 2 Samuel 24:16; 1 Chronicles 21:15, angelic powers sent from God, and commissioned to destroy men. [The former explanation “does not commend itself, because the Elihu section has a strong angelological coloring in common with the book of Job.” Del.]

9. Continuation. The third instance of the divine visitation: γ. By sending a mediating angel as a deliverer out of distress, and so by a wonderful removal of the painful disease and danger of death just described: Job 33:23-28.—If then there is for him [עליו, “for,” better than “with him”] an angel, a mediator (מֵלִיץ here otherwise than in Job 16:20, where it was used in malem partem), one of thousands, to declare to man his duty (lit. “his uprightness, his right way,” comp. Proverbs 14:2).—Oecolampad, Schult,, Schnurr, Bouil, Eichh, Rosenm, Welte, v. Hofmann [Noyes, Barnes, Carey] understand by the מַלְאָךְ מֵלִיץ a human interpreter of the will of God, a prophet, or teacher of true Wisdom of Solomon, such as Job had before himself in Elihu. But the ancient reference to an angel (comp. Job 4:18) to which the majority of moderns also adhere, is supported by the following considerations. (1) The mention, just before, of the angel of death, to which manifestly there is now about to be introduced a contrast. (2) The contrast with לְאָדָם in c, as well as the office of delivering from death, with which, according to Job 33:23, the מלאךְ is invested. (3) His being called “one of a thousand,” which would scarcely characterize him as a man of an extraordinary sort, such as can scarcely be met with as one among a thousand, but rather as belonging to the innumerable hosts of heaven—a description, accordingly, which is to be understood not according to Ecclesiastes 7:28, but according to Daniel 7:10; Psalm 68:18, 17]. The latter designation, moreover, makes it impossible to regard this mediating or interpreting angel (comp. Genesis 42:23; Isaiah 43:27; 2 Chronicles 32:31) as an angel of peculiarly high rank, as e. g. the Mal’ak-Jehovah of the Pentateuch, or as the “Angel of the Presence,” or the Metathron of the later Jewish literature, as Schlottmann and Del. [Lee, Wordsw, Canon Cook in Smith’s Bib. Dic.] think; for the force of the clause אחד מגי־אלף is simply to put this one messenger of God on an equality with many others, whom God might in like manner entrust with such a commission, not to exalt him above them. The Messianic meaning, which many expositors attribute to the verse (even among those who understand the מַ׳ מֵ׳ of a human messenger of God, e. g. Schultens, Velthusen, J. D. Michaelis, also J. Pye Smith, Script. Testimony to the Messiah, I:307, the last indeed only tentatively, and without definitely deciding the question), is accordingly in any case very indirect and general. Moreover a special Christological vaticinium of the kind which the majority of the older exegetes maintained (comp. especially J. D. Michaelis: De angelo interprete, Hal1707), would scarcely seem appropriate in the mouth of an extra-Israelitish sage of the patriarchal era, any more than that celebrated verse of the Œdipus Coloneus of Sophocles:

“One soul, in my opinion, for ten thousand will suffice

To make atonement, if with kindly feelings it draws nigh,”

could be understood as Messianic otherwise than very remotely (comp. Luthardt, Apolog. Vorträge ii224).

[“In the extra-Israelitish world a far more developed doctrine of angels and demons is everywhere found than in Israel, which is to be understood not only subjectively, but also objectively; and within the patriarchal history after Genesis 16. that (אלהים) מלאך יהוח appears, who is instrumental in effecting the progress of the history of redemption, and has so much the appearance of the God of Revelation, that He even calls Himself God, and is called God. He it is whom Jacob means, when ( Genesis 48:15 seq.), blessing Joseph, he distinguishes God the Invisible, God the Shepherd, i.e. Leader and Ruler, and “the Angel who delivered (הַגֹּאֵל) me from all evil;” it is the Angel who, according to Psalm 34:8, encampeth round about them that fear God, and delivereth them; “the Angel of the Presence,” whom Isaiah in the Thephilla, 63:7 seq, places beside Jehovah and His Holy Spirit as a third hypostasis. Taking up this perception, Elihu demands for the deliverance of man from the death which he has incurred by his sins, a superhuman angelic mediator. The “Angel of Jehovah” of primeval history is the oldest prefigurement in the history of redemption of the future incarnation, without which the Old Testament history would be a confused quodlibet of premises and radii, without a conclusion and a centre; and the angelic form is accordingly the oldest form which the hope of a deliverer assumes, and to which it recurs, in conformity to the law of the circular connection between the beginning and the end, in Malachi 3:1.” Delitzsch.—See further Remarks on Job 33:24.]

Job 33:24 is not the apodosis to the preceding verse (Hirzel, Hahn, Delitzsch, Kamphausen) [E. V, Con, Noyes, Renan, Rodwell], for God’s commission to the angel: “Deliver him,” etc.—belongs as yet to the preliminary conditions of the deliverance, which is first described in Job 33:25. The conditional particle of the preceding verse accordingly extends its influence over the present verse: and (if) He hath mercy on him, and saith, etc.,—This divine commission presupposes that the sorely afflicted one has truly repented, and laid to heart the salutary teachings of the angel. It is unnecessary with Schlottmann to take the angel as the subject of this brief clause, for the reason that the exercise of mercy cannot be the function of an angel.—Deliver him from going down into the pit (comp. Job 33:18 a), I have found a ransom, viz. for him. [“One is here reminded of Hebrews 9:12, αἰωνἰαν λύτρωσιν εὑράμενος.” Del.] By this is meant the intercession of the mediating angel, who had preached repentance, not in vain, to the sick one, and had therefore appeared before God, interceding in his behalf. Instead of פְּדָעֵהוּ (from a root פָּרַע, liberare, which is not elsewhere found, and which is hardly intelligible), it would seem natural to read either פְּדֵהוּ or פְּדָאֵהוּ (from פדה = פּוא); some MSS. show פְּוָעֵהוּ, solve eum, which, however, would be suitable only in case the angel addressed were the angel of death. [“כֹּפֶר according to its primary notion is not a covering = making good, more readily a covering = cancelling (from כָּפַר, Talmud, to wipe out, away), but, as the usual combination with עַל shows, a covering of sin and guilt before wrath, punishment, or execution on account of guilt, and in this sense λύτρον, a means of getting free, ransom-money. The connection is satisfied if the repentance of the chastened one (thus e. g. also von Hofm.) is understood by this ransom, or better, his affliction, inasmuch as it has brought him to repentance. But wherefore should the mediatorship of the angel be excluded from the notion of the כֹּפֶר? Just this mediatorship is meant, inasmuch as it puts to right him who by his sins had worked death, i.e. places him in a condition in which no further hindrance stands in the way of the divine pardon. If we connect the mediating angel, like the angel of Jehovah of the primeval history with God Himself, as then the logos of this mediating angel to man can be God’s own logos communicated by him, and he therefore as מליץ, God’s speaker (if we consider Elihu’s discourse in the light of the New Testament), can be the divine Logos himself, we shall here readily recognize a passage of the mystery which is unveiled in the New Testament: “God was in Christ, and reconciled the world unto Himself.” A presage of this mystery, flashing through the darkness, we have already read in Job 17:3 (comp. Job 16:21; and, on the other hand, in order to see how this anticipation is kindled by the thought of the opposite, Job 9:33). The presage which meets us here is like another in Psalm 107.—a Psalm which has many points of coincidence with the book of Job—where in Job 33:20 we find: ‘He sent His word, and healed them.’ At any rate Elihu expresses it as a postulate, that the deliverance of man can be effected only by a superhuman being, as it is in reality accomplished by the man who is at the same time, and from all eternity the Lord of the angels of light.” Delitzsch.

In addition to the suggestions which may be found in the two extracts from Delitzsch, given above in favor of explaining the מלאךְ מליץ of this passage in the higher sense of the O. T. מלי יהוה, the following considerations may be urged:

1. To understand the words of an ordinary angel furnishes no adequate explanation of the description here given of him. Especially is it difficult to understand on this theory why he should be spoken of as “one out of a thousand.” Is it (a) simply as a rhetorical amplification of the word “angel”—“one of the innumerable hosts of heaven?” (Renan). But this would be here a meaningless rhetorical flourish. What has his being one of a countless angelic company to do with the function here assigned to him? Is it (b) as a more precise definition of the Malakah, to indicate that he is an angelic, or celestial messenger? (Dillmann). But that would have been expressed in more definite language. Is it (c) restrictive—“but one among a thousand?” (Rodwell). Apart from the obscurity of the language to express such a thought, it is difficult to see the force of such a restriction. Not to indicate any unwillingness on the part of the angels in general, for that would be nothing to the purpose. It could only serve to magnify God’s willingness to be gracious—let but one mediator appear, and God will have mercy. But to this there are several decisive objections. (1) It is against the proper view of the connection, according to which Job 33:24 is not the consequent, but a part of the conditional antecedent. (2) It seems to be founded on the opinion that means an “intercessor” (so Rodwell—“interceding angel”), whereas he is God’s representative, not man’s. (3) It lies outside the scope of the passage. The sufferer has in the verses immediately preceding been brought to the verge of the grave. But all at once a glorious possibility presents itself—a Messenger from God, to show the sufferer the way of right, mercifully commissioned to deliver him, and lo! he is rescued, his youth renewed, and he beholds the face of God in joy] To interject the thought that such a messenger would be only one of a thousand like himself, would be confusing and weakening. The same objection would apply still more forcibly if we should take it to mean (d) any one of a thousand.

But Job 2 : understood of a מלאךְ of high rank, the words are significant. They indicate dignity, superiority.[FN1] He is One out of, or above (מן combining its local and comparative force) a thousand, or thousands, or the thousand. Good explains: “one of the supreme chyliad, the preeminent thousand that shine at the top of the empyreal hierarchy, possessed of transcendent and exclusive powers, and confined to functions of the highest importance.” Granting that this explanation of אלף is problematical, it may still be said that whether we take it indefinitely for “a thousand” or collectively for “thousands,” i.e. all the angels, the phrase—“oneout of a thousand”—most naturally suggests rareness, pre-eminence. And this view of it accords with the rest of the description.

(1) The term מֵלִיץ, in such a connection, would naturally convey the idea of dignity. He is an ambassador, internuncius (see 2 Chronicles 32:31), an angelic envoy endowed with an extraordinary commission—certainly not here, as the context shows, the mere mouthpiece of another (as in Genesis 42:23).

(2) His function—“to show to man the right way” (his rightness, his true life)—suggests at once the Prophet foretold by Moses ( Deuteronomy 18:15 seq.), one who should interpret—declare—more clearly than mere man could the will of God by which man is to be saved.

(3) His remedial commission, it will be seen, is extraordinary: (a) In its origin, in the special, solemn, formal manner in which he is invested with it. (b) In its nature—involving as it does deliverance from the pit, and the completion of man’s ransom—כֹּפֶו—a word used again by Elihu ( Job 36:18) in the most solemn connection with reference to deliverance from the most terrible of destinies (comp. also Psalm 49:8, and the use of the cognates כִּפֵּר כִּפֻּרִים, and כַּפֹּרֶת, as significant of the expiation of sin): (c) In its results—especially as embracing reconciliation with God ( Job 33:26).

3. Add that the idea of Divine Grace, as developed so remarkably in Job 33:26-27, comes into more fitting connection with such an interpretation of the passage as involves an evangelic anticipation of the revelation of grace in Christ, the great μεσίτης.

4. The passage is not indeed to be constrained into a complete exposition of Christ’s mediatorial office. Here, as elsewhere in our book, the truth is fragmentary, obscure, a prophetic hint, little more than the yearning after a possibility. This consideration however would all the more seem to put it in the category of such passages as Job 14:14 seq.; Job 17:3; Job 19:25 seq. It is a hypothesis, hanging on an If—אִס־יֵשׁ—but it is an If, the answer to which is the Amen of the Gospel.

If, as shown above, the language itself points in the highest direction here indicated, we are still further justified in taking that direction by the position which must be accorded to Elihu’s discourses in the book. Assuming here their genuineness, they must be regarded as a part of the solution of the problem. So regarded, it would seem strange if they did not once show us those heights of aspiration and faith, of which Job’s words have already given us such wonderful glimpses. On the other hand, it should not seem to us strange that the young sage, the precursor of Jehovah, in the disentanglement of the book’s mystery, whose especial mission in the book it is to throw the light of inspired thought on the mystery, should reflect upon it some rays from the mediatorial cross. E.].

Job 33:25. Apodosis to Job 33:23 seq.: (then) his flesh swells with the vigor of youth. In respect to the Perf. quadril. רֻטֲפַשׁ “to be over-juicy, to swell,” comp. Ewald, § 131, g [Green, § 180, a]. נֹעַר [peculiar to the Elihu section] here and in Job 36:14, instead of the customary נְעוּרִים. The מִן before this word is used not comparatively, but causally, as the parallel thought in b shows.

Job 33:26. If he prayeth to Eloah, He accepteth him graciously (comp. Job 22:27), and causeth him to behold His face with rejoicing, or: “so that he sees His face with rejoicing:” both renderings are equally possible, according as we render וירא as imper. Kal, or Hiph. The rendering of Umbreit and Ewald, however, is inappropriate: “and He cause his face to look upon joy,” because ראה בְ already signifies of itself, “to see joy” (see Job 33:28 b).—And He gives back again to man his righteousness, which he had lost; not “requites to man his uprightness,” as Delitzsch (after Luther) translates, for Job 33:27 b does not agree with this. Moreover to express this idea of the recompense of upright actions, we should rather expect to find כְּצִדְקָתוֹ. The idea of a righteousness in the rescued sinner, restored to him by God as a free gift, is peculiar to Elihu. It at least retires quite into the background in the descriptions, otherwise quite similar, of the three friends, such as Job 5:19 seq.; Job 8:21; Job 11:15 seq.; Job 22:23 seq, and thus characterizes Elihu’s religious and ethical views as more free from legal narrowness and externality.

Job 33:27. He singeth to Prayer of Manasseh, and saith.יָשֹׁר, abbreviated Imperf. from שִׁיר = שׁוּרי (comp. Job 36:24). עַל־אֲנָשִׁים, lit. “to men, addressed to them;” comp. Proverbs 25:20. As to the thought, however, comp. Psalm 22:23 [ Psalm 22:22] seq.; Psalm 51:14, and often. The song of thanksgiving chanted by the redeemed and justified one [a “psalm in nuce,” Del.] now begins, and extends to the end of the following verse.—Still it was not recompensed to me; lit. “it was not made equal to me,” non æquatum est mihi (שָׁוָה, neuter or impersonal) [E. V.: “and it profited me not” (Syr, Targ.) is a legitimate rendering of the Hebrews, but is far less appropriate to the connection. It misses entirely the recognition of grace, in that he had not received the just recompense of his sins. The rendering of the first part of the verse is also more forced, and less satisfactory, when יָשֹׁר is rendered: “He looketh,” and וַיֹּאמֶר: “and if any say:” against which may still further be urged the Vav. consec. here, and the Perf. פָּדָה, and the K’thibh נַפְשִׁי in28a.—E.].

Job 33:28. He hath redeemed my soul (read with the K’thibh נַפְשִׁי, for the eucharistic discourse of the redeemed one is still continued here), from going down into the pit (comp. Job 33:18), and my life shall enjoy seeing the light;i.e. the light of this world ( John 11:9), which, as the upper world, stands here in contrast with the gloomy “grave,” and so also in Job 33:30; comp. Job 3:16; Job 3:20. Delitzsch,, against the context, and with an interpolation of thought: “in the light of the divine (countenance, in the gracious presence of God.”

10. Conclusion: first of all ( Job 33:29-30) of the second chief division—teaching the gracious and righteous dispensations of God in educating His human children; and then ( Job 33:31-33) of the whole discourse—the last sentence being a summons to Job to bear attentively the discourses of instruction which follow.—Behold, all this God does—referring back to all of which he has spoken from Job 33:14 on, with a recurrence in particular of the idea of repeatedness found also in that passage, for this is what is expressed there by באחתand בשתים, here by פַּעֲמַיִם שָׁלשׁbis terque—an expression which on account of the lack of the וְ between the two adverbs of time, the ancient versions misunderstood, and so read as though it were פְּעָמִים שָׁלשׁ [“three times;” E. V. more indefinitely “oftentimes”].

Job 33:30. On a comp. Job 33:18; on b, Job 33:28, and Psalm 56:14 [ Psalm 56:13]. [“שַׁחַת here for the fifth time in this speech, without being anywhere interchanged with שְׁאוֹל or another synonym, which is remarkable.” Del.] לֵאוֹר, syncopated form of the Inf. Niphal, instead of לְהֵאוֹר [Gr, § 159, 2], “that he may be lighted, or enlightened with the light of life” (in contrast with the darkness of death, with which he had already been overshadowed.

Job 33:31. Attend, O Job, and hearken to me.—This can scarcely be regarded as a summons to ponder quietly on what he had heard (Del.), but rather to listen to what he had further to communicate, as b incontrovertibly proves.

Job 33:32. If (however) thou hast words, then reply to me (comp. Job 33:5); speak, for I desire thy justification, i.e. not “that thou shouldst justify thyself” (Hirzel), but that thou mayest stand vindicated, I wish to see thee declared righteous (comp. Job 32:2, with Job 33:26 c). Here also again the normal evangelical notion of justification, in contrast with all false self-justification, is expressed by Elihu.

Job 33:33. If not (אִמ אַיִן, to wit מִלִּין, comp. Genesis 30:1), then do thou hear me. אַתָּה emphatic: “thou on thy part.”—Be silent (as in Job 33:31 b), and I will teach thee wisdom. חָכְמָה here instead of the דֵּעַ several times used in the introduction (comp. Job 32:6 b, 10, 17; Job 33:3). אִלֵּף, “to teach,” as in Job 15:5
DOCTRINAL AND ETHICAL
1. Partly on the ground of Elihu’s circumstantial self-introduction in Job 32:6 to Job 33:7, partly on the ground of the first discourse of admonition and instruction which immediately follows, very unfavorable judgments o have from ancient times down to our own been delivered in respect to the person and the religious and ethical stand-point of this speaker. Following the example of Jerome,[FN2] Gregory the Great, at the close of his exposition of the first discourse, describes Elihu as an arrogans, who dum vera ac mystica, loquitur, subito per tumor em cordis quædam inania ac superba permiscet. The Venerable Bede even identifies him with the false prophet (ariolus) Balaam.[FN3] following perhaps the guidance of the Rabbis, for in the Talmud and Midrash the same worthless conceit recurs (as in like manner it seems to be an anonymous Jewish writer, who recently [in Bernstein’s Analecten, Vol. III, under the title, Der Satan als Irrgeist und Engel des Lichts] has made the attempt to represent Elihu as Satan in disguise). Olympiodorus judges him more favorably, but is still of opinion that he has not done full justice to Job, the truly pious and holy Prayer of Manasseh, and is for that same reason at last neither praised nor blamed by God (Catena in Job, ed. Lond. p484). Most of the Jesuit commentators in modern times regard Elihu as an empty, puffed up boaster, whom God rightly ignores, and whose hatred against Job is to be explained from his near relationship to him, his Nahorite descent; so e. g. Escobai (Comment. in Biblia, Tom. IV, p94, 125); while other Roman Catholic exegetes, e. g. the Capuchin Volducius (Comment. Tom. II, p445 seq.) adjudge him to be in the right, so far as all that is essential is concerned.—Among Protestant commentators Luther, so far as may be gathered from various scattered intimations, partly from his translation of chs 32–37, partly from his Introduction to the book of Job, and other expressions on the subject, seems to have put Elihu’s discourses, as respects their theological value and contents, on the same plane with those of the three friends. Vict. Strigel renders a decidedly unfavorable verdict upon them, Elihu being to him an exemplum ambitiosi oratoris, qui plenus sit ostentatione et audacia insinuata in mente. Herder calls Elihu’s speech, in comparison with the majestic thunder-speech of the Creator, “the weak, rambling talk of a boy,” and says: “Elihu, a young prophet, intemperate, bold, alone wise, draws fine pictures, without end or aim; hence no one answers him, and he stands there as a mere shadow” (Vom Geist der Ebr. Pœsie, p101, 142). Umbreit’s language is similar, only yet stronger. Elihu’s appearance he describes as “the uncalled-for stumbling in of a conceited young philosopher into the conflict that is already properly ended,” and “the silent contempt with which he is allowed to speak is the merited reward of a babbler” (Komment., 2d Ed, p. XXV seq.). In like manner Wohlfarth, who says that Elihu is “a vain-glorious conceited boaster, as it were a spiritual Goliath!” M. Sachs (Stud. u. Kritiken, 1834, IV. p416 seq.), and A. Hahn, who (Komment. p18) calls him “a most conceited and arrogant young Prayer of Manasseh, who with all his undeniable scientific knowledge is boastful and officious” [Noyes, who calls him “forward”], and this in accordance with the purpose of the poet, who represents him as such a character intentionally. The judgment of those who oppose the genuineness of the Elihu-episode is naturally to some extent unfavorable. See a number of such expressions collected together out of de Wette’s Introduction, in Umbreit (l. c.); also Eichhorn in Schlottmann, p54; v. Hofmann in Delitzsch (II, 240); and very recently Dillmann’s closing opinion in respect to Elihu’s self-introduction (p297): “The impression which this long introductory discourse makes on the reader is not favorable; Elihu’s self-praise, and his verbose vaunting of that which he is about to do, is somewhat unseemly,” etc. So also what he says of the first discourse (p304)—that Elihu’s representation of the suffering of Job as a means of discipline and improvement employed by God exhibits throughout nothing new, that it is “precisely the same method of explanation as that which the three friends had adopted in the beginning of the controversy, which Eliphaz especially, in Job 5:17 seq, had sharply and clearly expressed.” and which Job would have been perfectly justified in rejecting as unacceptable.

To these unfavorable judgments respecting the character of their speaker there may indeed be opposed, a number equally large of such as are favorable, which, finding their principal support as well in Job 32. and33. see in Elihu a direct forerunner, not only on the negative, but also on the positive side, of the final decision of the controversy by Jehovah. So already Augustine, according to whom Elihu ut primas partes modestiæ habuit ita et sapientiæ; Chrysostom, who represents him in two respects—in respect of his speech, and of his silence—as an eloquent witness to true Wisdom of Solomon 4subsequently Thomas Aquinas (Opp. Tom. I, p137, 184, ed. Venet.), Brentius, Oecolampadius, Calvin, Pareau (see the passage quoted out of his commentary above in the Introduction § 10, Rem.) Cocceius, Sebastian Schmidt, Starke, [Schultens, Lightfoot, Bp. Patrick, Matt. Henry], etc.; and quite recently in particular Schlottmann, Räbiger (Del. Jobi sent, primaria), Hengstenberg, Vö Luke, and the greater part of those who advocate the genuineness of these discourses [to whom may be added some even of the opponents of their genuineness, such as Davidson, Introd. II, pp210–213; Delitzsch II, 239 seq.]. We must declare ourselves decidedly in favor of the latter estimate of the value and import of this section, although it seems to us a one-sided, or at least an incautious statement to say that it is (according to Hengstenberg’s Vortrage über das Buch Hiob, p27) “the throbbing heart” of the whole poem, or that (according to v. Gerlach, A. T. III, 86) these discourses “give us the true intent of the whole, the views of the author himself, or that Elihu, unlike the three friends, is introduced as standing within the pale of the Abrahamitic revelation (so Vilmar, see above on Job 32:2). It is certainly the poet’s intention that Elihu should be regarded as a factor needing to be corrected or to be supplemented by the entire colloquy, otherwise he would not actually furnish such very important supplementary additions as are found in Jehovah’s discourses, and the final action in the epilogue. But he does unquestionably represent him as a speaker who approaches very closely the complete Divine truth, nearer than any one of the preceding speakers. This is seen at the outset, in the way he introduces himself in these two chapters, and lays down the foundation of the didactic discussion which follows.

2. Respecting the point, that in Elihu’s self-introduction, as well as in the poet’s introduction which precedes it ( Job 32:2-6), there is nothing that is unbecoming, nothing that justifies the charge of vanity, or an overweening self-conceit, or idle loquacity against Elihu, see above Introduction § 10, ad, 6,7 seq. Here attention is specially called to the fact that the frequency and confidence with which he puts forth his knowledge ( Job 32:6 b, 10, 17; Job 33:3) was indispensable, inasmuch as it was precisely on this intellectual possession of the speaker that his right to make his appearance along with those men so much older than himself rested, inasmuch indeed as, if he had not been endowed with an extraordinary fullness of knowledge and Wisdom of Solomon, he could not have escaped the reproach of impudent self-intrusion, or shameless arrogance. The reader is still further reminded there that the humility and modesty of Elihu appear not only in the fact that as the youngest he had hitherto been silent, but also in the fact that at the close of his self-introduction he solemnly declares ( Job 33:4-7) that it is his purpose to address himself to Job as man to man, as the medium accordingly of a wisdom which is purely human, and which by no means denies its earthly origin—not as though he were about presumptuously to communicate a divine revelation which should confound or terrify him, in short not as a preacher of repentance, or a prophet, thundering upon him from above (see the Exegetical Remarks on the above passages.)

3. This same purely human, and for that reason mild and humane impress stamps itself on the beginning of his didactic expositions in the first discourse. Elihu here exhibits himself as far less of a legalist than the three censurers of Job who have preceded him. He certainly does maintain against Job that his assertion that he is altogether pure and innocent, and his other assertion, that God is cruelly persecuting him, are without justification and presumptuous ( Job 33:12 seq.). But instead of at once proceeding to threaten him with God’s direst punishments for his conduct, or setting before his eyes that terrible picture of the irretrievable destruction of obstinate evil-doers, which was the favorite theme of the descriptions of his predecessors, he assumes an incomparably gentler, more comforting, more affectionate tone. He puts in the foreground—herein proving himself to be a genuine teacher of Wisdom of Solomon, an apostle of the real Divine wisdom revealed in the New Testament—the idea of the מּוסר ( Job 33:16), i. e. of chastisement, of God’s discipline, strict and yet mild as that of a father, attributes to Job’s grievous suffering essentially the significance which is conferred upon it by such a disciplinary standard (such purifying suffering in the way of temptation, in contrast with suffering merely in the way of trial [FN5]), and in a friendly way points out to Job how near God is to him in the midst of his misery, and how little reason he has to doubt His help and deliverance. He then describes this deliverance itself, on the one side as depending on the intervention of a superhuman mediating angel, commissioned to declare to him the merciful and gracious will of God ( Job 33:23 seq.), on the other side as immediately followed by the gracious restoration of his former righteousness, a “justification” ( Job 33:26 c; Job 33:32) which is to be viewed as forgiveness, or a solemn readmission to the position of a child of God. In both these utterances respecting the deliverance hypothetically promised to Job, Elihu approximates most remarkably the fundamental features of the New Testament revelation of salvation. For his idea of justification differs from the evangelical Pauline idea only in the absence of a direct reference to the crucified and risen Redeemer as the ground of the δικαίωσις (causa meritoria justificationis). His supposition that God would send one of His thousands of angels, as a mediating power, to a sorely tried and chastised mortal, to rescue and convert him, and to instruct him concerning the way of salvation, and so to facilitate his redemption and restoration to the energy and joy of a new life, comes in contact indeed only remotely with the Messianic idea. For certain as it is that the mediatorial angel of salvation is put essentially on an equality with the angel of disease and death mentioned just before, not exalted above him (comp. Job 33:22 b, with Matthew 8:9, and parallel passages), so certain is it that the passage is related only indirectly to the idea and fact of the Gospel revelation of the divine-human mediator, Jesus Christ. It does nevertheless unquestionably stand in a certain typical and prophetic relation to the New Testament ideas of the Messiah. This is made certain by the fact that the commission with which the mediatorial messenger from God is entrusted is not of a physical, external and medicinal character, but before all redemptive in the religious and ethical sense, and also by the fact that the messenger whom Elihu supposes to be entrusted with the execution of this divine commission is not an earthly and human, but a heavenly, superhuman being (comp. the Exeget. Rem. on Job 33:23). In more than one respect accordingly does this speaker, even in this his first didactic exposition, show his superiority to the three friends. He reveals a higher calling, and shows incomparably greater skill than they in producing an enlightening, ennobling and elevating influence on the mind of Job, longing as he does for heavenly comfort; and he proves himself to be in truth the most advanced, the most richly furnished, intellectually the largest possessor of the human Chokmah among the four who successively encounter Job as human comforters and teachers of wisdom. Comp. Starke’s remarks: “Elihu sees much deeper into the mystery of affliction than the three former friends. He is much more discreet and reasonable in his intercourse with Job than the others; he does not make him out a hypocrite, or one who is evidently ungodly, but he shows how by affliction God would purge him of all reliance on his own righteousness, and simply point him to the righteousness of the Messiah. What he says so beautifully Job 33:23 in respect to the intercession of the mediator, and the whole context clearly show this to be his purpose.”

4. In a homiletic respect, it is of course the second half of the section here embraced by us, or Job 33:8-33, that furnishes by far the richest and most fruitful material. Here Elihu, the Aramaic sage of the patriarchal age, presents himself as the proclaimer of truths which show many points of contact with those of the New Testament system of redemption, and which justify us in regarding him as an unconscious prophet of Christ, if not of His person, at least of His work. Much that is stimulating may nevertheless be derived even from the first introductory half, especially when we take, as our highest point of observation, the circumstance that Elihu there desires to apologize for his youth, and for that reason sets forth so much in detail the necessity for his speaking. The basis for such reflections might be found in some such parallel as Elihu—Jeremiah—Timothy (comp. Jeremiah 1:6; 1 Timothy 4:12).

HOMILETICAL AND PRACTICAL
Particular Passages
Job 32:2 seq. Zeyss: It is not wrong to show wrath against evil, especially where God’s honor is concerned. But we must take particular care that such a holy fire of righteous anger be not mixed with the strange fire of earthly affections. Ephesians 4:26.

Job 32:6 seq. Cocceius: The man who is about to plant seed in his field, first weeds out noxious herbs, and ploughs thoroughly the surface of the soil. He who expects to instil his own arguments into the mind of another, must first mollify it, and free it of suspicion, in order that afterwards it may receive more eagerly that which is to be communicated. The obstacles in the way of Elihu seemed to be the suspicion of arrogance on his part, and his age, and also the authority of the friends, and their opinion concerning themselves. He attacks the first obstacle in these verses, etc.—Jo. Lange: In true Wisdom of Solomon, that which is of importance is—not age, but—the illumination of the Holy Spirit. If young people have a clear perception of divine things, those who are older need not be ashamed to hear them, and to learn from them.—V. Gerlach: The illumination of the Holy Ghost is not confined to old age. This very saying ( Job 32:9) shows that we must not take offence at the apparent boastfulness of Elihu’s words, seeing that he gives the glory not to himself, but to God. The vivid, copious, oriental style gives to the discourse a different look in the eyes of the less ardent inhabitants of the West, from what it had in its own fatherland.

Job 32:18 seq. Starke: The man whose heart is full, his mouth runs over. Let a man therefore store up goodly treasure in his heart, and he will speak that which is good and useful.—Dost thou find in thyself a strong impulse to say or do something, first search well to see whether it proceeds from a good or an evil spirit ( Romans 8:14).—V. Gerlach: At the close he repeats the assurance that although he presumes to speak, and to rebuke the aged, he nevertheless feels himself under a divine compulsion, and can therefore have in view only the glory of God, not that of any man whatsoever.

Job 33:4-7. Brentius: This is a most potent reason why one should not despise another, nor treat him scornfully. For we have all been made by the same God, through the same Word, in the same Spirit; we have earth, water, air, heaven, as our common heritage. But if you look at Christians, they have a still closer bond uniting them together; for in Ephesians 4. it is said: There is one body, one spirit, one Lord, one faith, one baptism, etc.; and in Romans 14.: Destroy not thy brother, for whom Christ died. If therefore this idea were treasured up deep in our faith, it would without difficulty restrain us from wronging, despising or slandering our brethren, if we verily believed that our brother is of such dignity that Christ, the only-begotten Son of God, for his sake descended from heaven, and poured out His blood.

Job 33:15 seq. Oecolampadius: It behooved that this way (that of an αποκάλυψις by dreams) should have been the first and most familiar to us, so that written communications would have been superfluous, the Holy Spirit writing on our hearts. But after that we had turned aside from God to the vanity of this world, it is one of the rarest things known. Philosophers, ignoring both the dignity of man and the harm wrought by sin, have decided that man can acquire knowledge only through the teaching of the senses; for which reason they also deride the gift of αποκάλυψις. Elihu seems to have spoken not of ordinary dreams, but of such as visited Abimelech and Laban.—Zeyss: After that God had at sundry times and in divers manners spoken to the fathers, by Revelation, visions, and dreams, etc., as well as by the prophets, He hath at last spoken to us by His Son. He therefore who values his own happiness, and would escape destruction, let him believe and obey, the Word of God.—v. Gerlach: A sufferer, who lives in fellowship with God, receives from Him in dreams of the night (and in many such ways), instructive intimations respecting the divine purposes in his calamities; he thus learns to understand aright what God would say to him in such ways. Elihu intimates here (especially in Job 33:16) that Job might have received divine communications, without observing them.

Job 33:23 seq. Cocceius: This passage makes evident to us the faith of the Ancient Church touching the Mediator. … These things indeed are spoken by Elihu, in accordance with the condition of those times, αἰνιγματωδέστερον; but they are nevertheless in such exact accordance with the predictions of the prophets, and the declarations of the Apostles, that unless it be supposed that the Holy Spirit wished to lead the men of old somewhere else than towards the mystery of the Gospel, and to teach something else than the same forms of speech would convey in later times, there is not the slightest doubt that this is the true meaning of these words of Elihu, which had proceeded from the Spirit of God, and which were understood by himself in accordance with his own standard. Neither indeed was there anything which Elihu could more readily or suitably impress upon Job. For although Job had clearly enough professed faith in a Mediator, especially in Job 19. (?) he had nevertheless not so evidently touched upon the doctrine concerning Christ’s merits and satisfaction, nor had he in his discussions either considered this usefulness of affliction, which Elihu sets forth, or magnified it in proportion to its worth.—Starke: see above [Doctrinal, etc.] No3.—Wohlfarth: Although an unprejudiced exposition cannot find in these words the doctrine of an atonement through Jesus Christ, we have nevertheless so obvious a reminder of Christ here, that we cannot help observing it. If in ancient times men placed their hope in the intercession of heavenly spirits with God, how much more glorious the consolation which we have, who can say with exultation: We thank Thee, O God, that Thou hast so loved the world, etc., ( John 3:16; 2 Corinthians 5:19-21; 1 Peter 1:24).—v. Gerlach: We are not to infer from the language here used that there is a particular angel, whose office it is to bring the prayers of men before God; rather does the expression—“one of a thousand”—denote one of the many messengers of God, who are appointed to watch over the life of His people, and to conduct them to eternal bliss ( Hebrews 1:14). It does however contain the thought of representation, intercession before God, and in so far this passage points to the only Mediator between God and men ( 1 Timothy 2:5), and likewise to the Holy Ghost, who intercedes for God’s children with groanings that cannot be uttered ( Romans 8:26), and is thus an anticipation of the New Testament. The thought to which Elihu here gives expression is essentially related to that which Job has already expressed in Job 17:3; Job 19:25, although it is by no means the same thought. … But here the thought is supplied which is there wanting,—that the office of the redeeming angel is not so much to attest the innocence, or the already perfected righteousness of men before God, but rather as man’s advocate to intercede in his behalf because of his repentance. This it was in the perception of which Job was as yet lacking.

Job 33:26 seq. From the regeneration and quickening of the Gospel the most abundant fruits grow. First prayer, than which a greater gift can scarcely come from God to man. … The second fruit is the joy of the Holy Ghost, which is God’s sweet face gladdening our consciences. … The third fruit is confession—not that which is of the ear, auricular, but the true confession of the heart, the acknowledgment of sins, etc.—Starke: So beautifully has Elihu seen into the ways and purposes of God, even in the midst of trials, and where it seems as though He would destroy and cast off a soul, that he puts forth the assurance that it all has no other end in view than the true, eternal deliverance of the sufferer. And this was exactly the plaster for Job’s wounds, in order that his pain and his disquietude under the strokes of God’s hands might be assuaged and allayed, while he should be led to perceive God’s faithfulness, and to thank Him for it.

Footnotes: 
FN#1 - This is the meaning of the clause assumed by the commentators who suppose a human messenger to be referred to; e. g. Rosenmüller: facit ad dignitatem ejus commendandam.

FN#2 - Or rather of the Pseudo-Jerome, i. e. of that presbyter, Philippus, whose Expositio interlinearis on our book, found among the works of Jerome, was afterwards revised by the Venerable Bede (comp. Opp. Hieronymi, ed, Vallars, Tom. III, Append, p895 seq.).

FN#3 - Sunt alii extra ecclesiam, qui Christo ejusque ecclesiæ similiter adversantur, quorum imaginem prætulit Balaam ille ariolus, qui et Elieu sicut patrum traditio habet, qui contra ipsum sanctum Job multa improbe et injuriose locatus Esther, in tantum ut esiam displiceret inconcinna ejus et in disciplinata loquac tas (Bedæ Opp. ed. Basil. III, c602).

FN#4 - Ἑκατέρωθεν οῦ̔ν αὐτοῦ τὴν σύνεσιν στοιχάζομεν ἀπὸ τῆς σιγῆς ἀπό τε τῆς διαλέξεως. De Patient. Job., Homil. IV.

FN#5 - In respect to the distinction between suffering for temptation, and suffering for trial, comp. Vilmar, Past-Theol., XI:62 seq, (also Theolog. Moral. I:174 seq.) A temptation Isaiah, according to this striking discrimination, which is no less instructive than Scriptural, “a punitive act of God (inflicted through Satan), by which man is to be made conscious that in his inmost soul the adversary can yet find points of contact, by which to allure and urge him onward. By the temptation the secret sin is first disclosed, then perceived, and finally overcome (comp. Psalm 90:8).” The object of a trial on the other hand is simply to prove those whom God has already recognized as holy and good to be such. The suffering of trial, as the same is described especially in Psalm 42, 56 (to some extent also in the book of Job,—a fact not sufficiently recognized by Vilmar), “does not exclude the entire nearness of God, and the consciousness of this nearness, whereas in temptation the gracious nearness of God is not only not realized, but on the contrary God appears as a God afar off, as an angry God,” etc.
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Verses 1-16
SECOND DISCOURSE
Proof that man is not right in doubting God’s righteousness:
Job 34
a. Opening: Censure of the doubt of God’s righteousness expressed by Job:
Job 34:1-9
1 Furthermore Elihu answered and said:

2 Hear my words, O ye wise men;

and give ear unto me, ye that have knowledge.

3 For the ear trieth words,

as the mouth tasteth meat.

4 Let us choose to us judgment:

let us know among ourselves what is good.

5 For Job hath said: “I am righteous;

and God hath taken away my judgment.

6 Should I lie against my right?

my wound is incurable without transgression.”

7 What man is like Job,
who drinketh up scorning like water?

8 Which goeth in company with the workers of iniquity,

and walketh with wicked men?

9 For he hath said: “It profiteth a man nothing

that he should delight himself with God.”

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
10 Therefore hearken unto me, ye men of understanding!

Far be it from God that He should do wickedness;

and from the Almighty, that He should commit iniquity!

11 For the work of a man shall He render unto him,

and cause every man to find according to his ways.

12 Yea, surely God will not do wickedly,

Neither will the Almighty pervert judgment.

13 Who hath given Him a charge over the earth?

or who hath disposed the whole world?

14 If He set His heart upon Prayer of Manasseh,
if He gather unto Himself his spirit and his breath;

15 All flesh shall perish together,

and man shall turn again unto dust.

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

16 If now thou hast understanding, hear this:

hearken to the voice of my words.

17 Shall even he that hateth right govern?

and wilt thou condemn Him that is Most Just?

18 Is it fit to say to a king, “Thou art wicked?”

and to princes, “Ye are ungodly?”

19 How much less to Him that accepteth not the persons of princes,

nor regardeth the rich more than the poor?

for they all are the work of His hands.

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.

21 For His eyes are upon the ways of Prayer of Manasseh,
and He seeth all his goings.

22 There is no darkness, nor shadow of death,

where the workers of iniquity may hide themselves.

23 For He will not lay upon man more than right;

that he should enter into judgment with God.

24 He shall break in pieces mighty men without number,

and set others in their stead.

25 Therefore He knoweth their works,

and He overturneth them in the night, so that they are destroyed.

26 He striketh them as wicked men

in the open sight of others;

27 Because they turned back from Him,

and would not consider any of His ways:

28 So that they cause the cry of the poor to come unto Him,

and He heareth the cry of the afflicted.

29 When He giveth quietness, who then can make trouble?

and when He hideth His face, who then can behold Him?

whether it be done against a nation, or against a man only:

30 That the hypocrite reign not,

lest the people be ensnared.

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
31 Surely it is meet to be said unto God—

“I have borne chastisement, and will not offend any more:

32 That which I see not teach Thou me:

If I have done iniquity, I will do no more.”

33 Should it be according to thy mind? He will recompense it, whether thou refuse,

or whether thou choose; and not I:

therefore speak what thou knowest.

34 Let men of understanding tell me,

and let a wise man hearken unto me.

35 Job hath spoken without knowledge,

and his words were without wisdom.

36 My desire is that Job may be tried unto the end,

because of his answers for wicked men.

37 For he addeth rebellion unto his sin,

he clappeth his hands among us,

and multiplieth his words against God.

THIRD DISCOURSE.
Refutation of the false position that piety is not productive of happiness to men:
35

a. The folly of the erroneous notion that piety and godliness are alike of little advantage to men:
Job 35:1-8
1 Elihu spake, moreover, and said:

2 Thinkest thou this to be right,

that thou saidst “My righteousness is more than God’s?”

3 For thou saidst, “What advantage will it be unto thee?”

and, “What profit shall I have if I be cleansed from my sin?”

4 I will answer thee,

and thy companions with thee.

5 Look unto the heavens, and see;

and behold the clouds which are higher than thou.

6 If thou sinnest, what doest thou against Him?

or if thy transgressions be multiplied, what doest thou unto Him?

7 If thou be righteous, what givest thou Him?

or what receiveth He of thine hand?

8 Thy wickedness may hurt a man as thou art,

and thy righteousness may profit the son of man.

b. The true reason why the deliverance of the sufferer is often delayed, viz.:
α. The lack of true godly fear:
Job 35:9-14
9 By reason of the multitude of oppressions they make the oppressed to cry:

they cry out by reason of the arm of the mighty.

10 But none saith, “Where is God, my Maker,

who giveth songs in the night;

11 Who teacheth us more than the beasts of the earth,

and maketh us wiser than the fowls of heaven?”

12 There they cry, but none giveth answer,

because of the pride of evil men.

13 Surely God will not hear vanity,

neither will the Almighty regard it.

14 Although thou sayest, thou shalt not see Him,

yet judgment is before Him; therefore trust thou in Him.

β. Dogmatic and presumptuous speeches against God:
Job 35:15-16
15 But now, because it is not Song of Solomon, He hath visited in His anger;

yet He knoweth it not in great extremity:

16 Therefore doth Job open his mouth in vain;

he multiplieth words without knowledge.

EXEGETICAL AND CRITICAL
1. Of the two charges which Elihu had brought forward against Job at the beginning of his first discourse ( Job 33:9-11—the one, that he regarded himself as perfectly pure and innocent,—the other, that he accused God of treating him with cruel severity—the former was subjected to particular examination in the first discourse. The three remaining discourses of Elihu are devoted to the examination of the second charge in which Job represents God as a cruel, unjust, and unfriendly persecutor of his innocence, and consequently doubts the justice of God’s actions as Ruler of the Universe. Of the two discourses which are here combined together, the second ( Job 34.) controverts Job’s denial of the justice of God’s conduct, proving that it is just on the positive side—a: from God’s absolutely unselfish disinterested love towards His creatures, and b: from the conception of God as Ruler of the universe ( Job 34:10-30), while at the same time on the negative side it assails the folly and self-contradiction of Job in doubting the justice of the God to whom he himself appeals as Supreme Judge ( Job 34:31-37). The third discourse ( Job 35.) controverts more particularly Job’s doubt as to the utility of piety, his tendency, as repeatedly manifested by him, to call it a matter of indifference whether a man’s actions were good or bad, seeing that no righteous retribution from God is to be looked for. In opposition to this dangerous error, which Job 34:9 had already put forward in all its pernicious force, this discourse maintains a: that such an opinion is irrational, and absolutely irreconcilable with God’s wonderful greatness ( Job 34:1-8), and then defines b: the true reason why God’s righteous and saving activity is so often long delayed, the reason being α: that he who is tried by such doubts is often wanting in true godly fear ( Job 34:9-14); or β: that he is guilty of speaking arrogantly and dogmatically against God, as had been the case in particular with Job ( Job 34:15-16).—These subdivisions coincide for the most part with the single strophes, except that some of the longer divisions contain two and three strophes each.—Against the attempt of Köster and Schlottmann to throw suspicion on the genuineness of Job 35:1, see below on the passage.

2. The second discourse: Job 34 a. Opening: Job 34:1-9. And Elihu began and said, being incited by Job’s silence [hence וַיַּעַן as elsewhere—“and answered”], who had nothing to reply to that which El. had hitherto brought forward. So again in Job 35:1 (but somewhat differently on the contrary in the introduction of the fourth discourse, Job 36:1).

Job 34:2. Hear, ye wise men, my words. The “wise and knowing ones” here appealed to (comp. Job 34:10, “men of understanding”) are neither all in the world capable of forming a judgment (Hirzel), nor the circle of listeners who had gathered around the disputants, i.e. to say, all those present with the exception of Job and the three, all “impartial experts, whose presence is assumed” (Schlott, Del, Dillm.). There is no reason apparent why Job and the three should be regarded as excluded from the number of the wise men addressed; except that they are included only in so far as they are prepared to lift themselves above their own partisan stand-point to those higher points of view established by Elihu. In other words that which is really wise and intelligent in them is set over against that which is erroneous and in need of correction.

Job 34:3. For the ear trieth words. Here Elihu’s own ear is intended as well as that of the wise men addressed; for it is a trial of the truth in common to which he would summon them by this appeal to the natural capacity of judgment, which man possesses. In regard to b, comp. Job 12:11. Instead of the form אכל יטעם לו found there, we have here יטעם לאכל: “proves, tastes in order to eat,” i.e. when it would eat [or gerundive, vescendo.]

Job 34:4. The right would we choose for ourselves; i.e. in the controversy between God and Job we would test, find out, and choose for ourselves that which is right; comp. 1 Thessalonians 5:21. It is to this testing and choosing in common that the “knowing among ourselves what is good” in b refers.

Job 34:5-9. The special theme of the investigation which now follows, accompanied by the expression of Elihu’s moral indignation over the fact that Job had been able to put forth such expressions. For Job has said: I am innocent; yet God has taken away from me my right. The clause—“I am innocent”—is simply auxiliary or preparatory to what follows. The main emphasis rests on the second proposition, which is taken verbally from Job 27:2; in like manner as צָדַקְתִּי is taken from Job 13:18 (comp. Job 23:10; Job 27:7).

[E. V. “Should I lie against my right?” i.e. confess my guilt when I am innocent?—a suitable meaning, but less forcible than the above; and here it is natural to suppose that Elihu would refer to the strongest expressions which Job had used. Instead of the Masoretic אֲכַזֵּב Carey suggests אַכְזָב: “Concerning my right He [God] is a false one.” The conjecture however is unnecessary.—E.]. My arrow is incurable, i.e. the arrow of God’s wrath sticking in me, or rather the wound occasioned by the same (comp. Job 6:4); this being the case “without transgression,” without בְּלִי as in Job 8:11) my having deserved it; comp. Job 33:9.

Job 34:7 seq. Sharp rebuke of Job’s conduct in thus suspecting the divine justice: Where is there a man like Job, who drinketh scornful speeches like water?—Elihu evidently borrows this harsh figurative expression from one of the earlier discourses of Eliphaz ( Job 15:16), with a considerate limitation however of the charge there brought forward to Job’s scornful and blasphemous speeches against God (לעג), which really deserved to be rebuked thus harshly, whereas the charge of Eliphaz, that he drank “iniquity” (עולה) as water, besides being urged indirectly and covertly, and so much the more irritatingly, was in its indefinite and general form much less accurate and must for that very reason have inflicted a much more cutting wound. The expression being thus palpably borrowed from that former attack on Job, the charge which from Antiquity has been founded on this passage of immoderate violence and bluntness on the part of Elihu, is certainly unmerited (against the Pseudo-Jerome, Gregory the Great, Beda, etc., also Delitzsch).

Job 34:8. And goes in company (lit. “to the company”) with evil-doers, and is wont to go about with men of wickedness. וללכת, continuation of the finite verb וארח; comp. Ewald, § 351, 100. What is meant Isaiah, of course, only that by blasphemous speeches, such as might be quoted in the way of example, he lowers himself to the companionship of wicked men (comp. Psalm 1:1 seq.), that accordingly by his frivolous and wanton sins of the tongue he puts himself on a level with the evil world. Elihu does intend an actual participation by Job in the society of evil-doers, as the following verse clearly shows.

Job 34:9. For he saith: A man hath no profit (comp. Job 22:2), if he lives in friendship with God (lit. “from his having pleasure with God,” i.e., in fellowship with God; comp. Psalm 50:18). Job had never expressed himself in this way literally, but he had often uttered this sentiment; e.g., Job 9:22 seq.; Job 21:7 seq.; Job 24:1 seq. But how blameworthy such frivolous utterances were, he himself repeatedly acknowledged ( Job 17:9; Job 21:15; Job 28:28), without however ceasing from them.

Continuation: Proof that God really is righteous in His dispensations: (a) from His love to His creatures: Job 34:10-15.

Job 34:10. Therefore men of understanding, hearken to me. Lit. “men of heart” (LXX. συνετοὶ καρδίας); comp. Delitzsch, Biblical Psychology, p293; Beck, Umriss der bibl. Seelenlehre, 3d Ed, p99. Far from God be wickedness, etc.חָלִילָה here with מִן of the thing abjured, as in Genesis 18:25. In the third member וְשַׁדַּי is used by abbreviation for וּלִשַׁדַּי; comp. Job 15:3.

Job 34:11. Rather (כִּי, comp. Job 33:14) man’s work He recompenseth to him, and according to a man’s conduct (lit. “way”) He causeth it to be with him, lit. “He causeth it to find him, to overtake him” הִמְצִיא, only here and Job 37:13).

Job 34:12. Yea verily (אַף אָמְנָם, as in Job 19:4) God doth not act wickedly, doth not act as a רשׁע (לא ירשׁיע). In respect to b comp. Job 8:3.

Job 34:13. Who hath delivered over to Him the earth?—ארץ = ארצה only here, and Job 37:12 [with He paragogic therefore, not directive; see Green, § 61, 6, a]. פּקד with עַל, of the person and accus. of the thing, denotes: To trust any one with anything, to commit anything to any one, to deliver over to one’s charge (πιστεύειν τινά τι); comp. Numbers 4:27; 2 Chronicles 36:23. Without sufficient support from the language Hahn explains: “Who besides (or except Him cares for the earth? “and similarly Ewald: “who investigates the earth against him” [i.e., against Prayer of Manasseh, in order to punish him when necessary]? And who hath established (founded, שָׂם as in Job 38:5; Isaiah 44:7) the whole globe?—The answer to both these questions is self-evident: “None other than Himself.” This reference however to God’s independent glory, and to the relation of absolute causality between Him and all that has been created, is made in order to exclude as strongly as possible the thought of any selfish, or unloving conduct whatever on the part of God.

Job 34:14. If He should set His heart only upon Himself, gather unto Himself (again) His spirit and His breath.—The case here supposed is an impossible one, as Job 34:15 shows. The twice-used אֵלָיו refers both times to God as subject, not merely the second time (as Jerome, Targ, Pesh, Grotius, Rosenm, Delitzsch [E. V. Scott, Con, Lee, Noyes] explain). In respect to the withdrawal of His spirit and breath, comp. Psalm 104:29 seq.; Ecclesiastes 12:7, in which passages indeed the withdrawal of the divine vital spirit spoken of is not, as here sudden and total, but that successive and gradual process, which takes place continually in the death of individual creatures. The fact therefore that God does not, as He well might, put an end at once to the independent life of His creatures, but gives to each one of them a respite to enjoy life, this is here brought forward as proof of the disinterested fatherly love, and at the same time of the righteousness of His conduct. [“Elihu says this, to assert God’s sovereignty, and the bearing of this on the main argument Isaiah, if God be sovereign, and amenable to no superior, then he can have no motive for doing what is otherwise than right. The argument is not unlike that of Abraham, “Shall not the Judge of all the earth do right?” and that of St. Paul, “Is God unrighteous who taketh vengeance? God forbid, for then how shall God judge the world?” Carey].

4. Continuation. The divine justice proved: (β) from the conception of God as Ruler of the universe: Job 34:16-30.

Job 34:16. And if there is understanding (with thee), then hear this.—So according to the punctuation of בִּינָה as Milra, preferred by the Targ, Pesh, Jeremiah, and in general most of the ancients, as well as the moderns [so E. V.]. If the word be rendered as Imperative, the preceding וְאִם should be taken as an optative particle—“and oh that thou wouldst observe, oh understand now.” (Del.). This rendering however is equally destitute of support from the language as the εἰ δὲ μὴ νουθετῆ of the LXX, and various similar renderings. The punctuation of the Masoretes [as Milel] is to be explained by their desire to remove the apparent discourtesy and insult implied in the expression—“and if there is understanding with thee.” But this by no means implies a real doubt of Job’s intelligence. In regard to b comp. Job 33:8. Will even an enemy of the right be able to govern?—אַף here meaning “even,” as in Job 40:8 seq, not the object of וחבש: num. iram osor judicii refrenabit (Schult, Umbr, Welte, etc.), against which the position of the words is decisive. Rather is חבש here objectless, meaning to bind, to hold the reins of authority, to govern, (as elsewhere עצר, 1 Samuel 9:17). [“Right and government are indeed mutually conditioned, without right everything would fall into anarchy and confusion.” Delitzsch]. Or wilt thou condemn (i.e., declare unjust; הרשיע here in its usual sense, differing in this from Job 34:12) the All-just; lit. “the mighty just One;” comp. Ewald, § 270, d.
Job 34:18 seq. He who exercises justice in union with omnipotence is now more particularly described in this aspect of His activity. Him, who says to a king: Thou worthless one! So according to the reading הָֹאמֵר, which is attested, not indeed by the Masoretes, but by the LXX. and Vulg, and in favor of which most of the moderns declare (Hirz, Ew, Hahn, Stick, Vaih, Dillm, [Renan, Elz.], etc.). The Mas, Targ, Luth, Del. [E. V, Con, Car, Noy, Rod, Ber, Baruch, Lee, Schlott.], etc., read הַאֲמֹר, Inf. constr. with הֲ interrogatives “is it (fit) to say to a king—Thou worthless one,” etc.? But it would be very difficult to connect the clause אֲשֶׁר וגו׳ in Job 34:18 with such a question, which would express a conclusio a min. ad majus (even to a human king one would not dare to speak thus, etc.).

Job 34:19. Him, who accepteth not the person of rulers (comp. Job 32:21), and knoweth not (i.e., considers, regards not; concerning נִכַּר see Job 21:29) the rich before the poor, i.e., in preference to the poor (comp, Job 8:12). God exercises this strict impartiality, because, as the parenthetical clause in c explains, His creatures are all of equal worth to Him.

Job 34:20. In a moment they perish, even at midnight, i.e., suddenly and unexpectedly, at night, (comp. Psalm 119:62; and for the thought Job 27:19; also below Job 34:25). Their people are shaken and pass away.—The subject of the verse is those who are expressly mentioned first in the third member as “the strong” or “mighty ones,” the same who are specially distinguished in the two preceding verses as kings, princes, rulers and rich men, and who then in Job 34:23 seq. become again the principal object of consideration. The clause in b, יְגֹעֲשׁוּ עָם, is neither (with Ewald) to be explained “they stagger in crowds,” nor (with Hirzel and others) “nations are shaken.” The word עָם admits of neither rendering; in connection with the princes it can signify only their people, their subjects. And the mighty are removed (lit. “the mighty one Isaiah, etc.”)—not by the hand of man, i.e., without needing to be touched by hand, referring to a higher invisible power as cause; comp. Job 20:27; Zechariah 4:6; also the expression of Daniel, בְּאֶסֶף יָד, Daniel 8:25; comp. Daniel 2:34.

Job 34:21-24 give the reason why such a mighty administration of justice on the part of God is possible, or rather why it actually exists, by calling attention to His omniscience. In respect to Job 34:21 comp. Job 31:4; on Job 34:22 see Job 24:13 seq.; Psalm 139:11 seq.; and parallel passages.

Job 34:23. For He doth not long regard man;i.e., He needs not to wait a long time for him, until he submits himself to His judicial examination, because He has him, like all His creatures, continually present before Him. [“A single thought of God, without the uttering of a word, is enough to summon the whole world to judgment. Job had earnestly craved for leave to enter into judgment with God (see Job 13:8; Job 16:21; Job 23:3; Job 31:35). Elihu replies that God of His own accord, finds out men in a moment, without any effort, and summons them to judgment. Job ought therefore to change his tone, and say, “Enter not into judgment with thy servant, O Lord, for in Thy sight shall no man living be justified” ( Psalm 143:2). Wordsworth], עוד here not “again and again, a long time (Hirzel, Del. [Ber, Baruch, Noy, Rod.] etc.) [nor “more than right,” E. V, Rashi, Wolfsohn, Elzas], but simply, “more, yet, again,” as e.g., Isaiah 5:4, and often.

[Pesh. Vulg. E. V. Rod. render “without number;” but the meaning “without inquiry,” without undertaking a long process of investigation, is better suited to the context. E.]. In respect to אַחֵר in b, see Job 8:19; Isaiah 45:15.

[Alike incorrect is the rendering “for”—Noyes, Barnes, Rodwell]. מַעְבָּד, only here in Elihu, an Aramaizing word, used interchangeably with מַעֲשֶׂה. And overthrows them in the night (i.e., suddenly; comp. Job 34:20) so that they are crushed; comp. Job 5:4. From this verb וַיִדַּכָּאוּ the object of the preceding verb חפךְ is to be supplied ( Proverbs 12:7). The object cannot be לילה, (which is evidently an adverbial specification of time), as Umbreit renders it: “He changes the night,” i.e., into day.

[Vulg, E. V, Rosenm, Del, Con, Car, Noy, etc. render the verb “to strike, smite,” but less in accordance with the usage].—תַּהַת־רְשָׁעִים does not mean exactly “in the place of execution of the wicked” (Hirzel), but more “in the stead, after the manner of the wicked” comp. Vulg,: quasi impios) [and E. V. “as wicked men”]. In the place where all see it; lit. “in the place of those seeing,” i.e., publicly, in propatulo. [Grotius: ἐθεάτρισεν αὐτοὺς; Cocceius: (1) cum pudore el ignominia; (2) in exemplum].

Job 34:27-28. They, who for that reason turn away from Him, etc.עַל־כֵּן points forward to that which follows (comp. Job 20:2), and is explained in להביא, and so forth ( Job 34:28). In order vividly to characterize the insolent, and persistently wicked conduct of evildoers, it is represented as their purpose to continue torturing the oppressed until their cry pierces through the clouds, and as it were compels God to hear it. [If אשׁר אל־כן be rendered “because” (LXX. E. V. Rosenm, Umbr, Hahn, Con, etc.). לחביא will be Inf. epexeget. In that case כִּי=אֲשֶׁר, This however seems a less probable construction than that given above].

Job 34:29 seq. And if He giveth rest who will condemn (Him) השקיט, Hiph. of שׁקט in the sense of Isaiah 14:7; Judges 5:31, hence “to give rest,” viz. by resisting and overcoming the violence of mighty tyrants, which drives the poor to cry out for help (comp. Psalm 94:13). וְהוּא, referring to God is prefixed for emphasis, as is the case also with וּמִי at the head of the following interrogative sentence, which signifies that it would be impossible to object to that which has been ordained by God, or to condemn it (as e.g., Job had undertaken to do Job 9:22 seq.). [This is the meaning of הרשיע favored by all the ancient versions, by usage, and by the parallelism, which suggests God as the object of the verb here, as in b. The meaning “to make trouble” (E. V.) is not inappropriate however: and either rendering leads to the same result, to wit, a rest for the oppressed against which oppressors will be impotent]. The structure of the second parallel member is essentially the same: if He hides His face (in wrath above those wicked ones)—who will behold Him, again find Him graciously disposed? To the clause וְיַסְתֵּר פָּנִים, from which it is separated only on account of the rhythm, belongs the close specification in the third member, together with the doubled negative statement of the end aimed at in Job 34:30 : alike above a people and above man (יַחַד serving to strengthen the correlation and correspondence expressed by וְ–וְ), in order that ungodly men might not rule (=מִן that not; comp. 2 Kings 23:33, K’ri), not (מִן by ellipsis, instead of the repetition of מִמְּלֹךְ) snares of the people;i.e., ungodly misleaders, who would plunge the people into ruin; comp. Exodus 10:7; Hosea 5:1.

5. Conclusion: Exhibition of the inconsistency and folly of Job’s accusations of the divine righteousness: Job 34:31-37.

Job 34:31-32. For does one say indeed to God—“I expiate without doing evil; what I see not, that show Thou me; if I have done iniquity I will do it no more.”—So (in essential agreement with Schult, Ew, Vaih, Heil. Dillm.) are these two obscure verses to be rendered, which have been variously misunderstood by the ancient versions of expositors. For (1) הֶֽאָמֵר, Job 34:31 a, can only be 3 Perf. sing. with הֲ interrogative (comp. Job 21:4; Ezekiel 28:9), not Imperat. Niph. (= הֵאָמֵר, dicendum est), as Rosenm, Schlottm. [E. V. Noy, Con, Rod.], etc., take it. The subject of this interrogative num. dicit however cannot be the אָדָם חָנֵף of the preceding verses, but is indefinite, any one (comp. Job 21:22; Job 30:24.). [“It is observed by Scott that the petition and confession, which Elihu recommends to Job, would be highly improper for one who knows himself to be guilty of heinous crimes, but highly fit for a person, who though good in the main, has reason to suspect somewhat amiss in his temper and conduct, for which God is displeased with him. It appears plainly that Elihu did not suppose Job to be a wicked man, suffering for his oppressions, bribery, inhumanity, and impiety, with which his three friends had charged him.” Noyes]. (2) The difficult expression נָשָׂאתִי is most simply understood of the bearing of sins in respect of their punishment, an object which is easily supplied out of the asyndetically added circumstantial clause לֹא אֶחְבֹּל; hence—“I bear (or expiate), without doing evil.” (חבל as e.g., Nehemiah 1:7; comp. Daniel 6:23). This rendering of the second member of Job 34:31, Isaiah, on account of its simplicity, and the established character of the linguistic construction in all its parts, greatly to be preferred to any other, as e.g., to that of Rashi, Merc, Schlottmann [E. V. Noyes, Con, Rod, Bar.], etc. “I expiate, I will do evil no more;” of Hirzel—” I bear the yoke of punishment, and will not cast it off;” of Hahn and Delitzsch—“I have been proud, I will do evil no more;” of Kamphausen (who following the LXX. reads נָשָׂאתִי)—“I have practiced oppression, I will take a pledge no more”—LXX.: “I have received (scil. blessings), I will not take a pledge”], etc. (3) The elliptical objective clause בלעדי אחזה the beginning of Job 34:32 is according to Ew, § 333 b to be explained: “that which lies beyond what I see, teach Thou me;” i.e., that which lies beyond the circle of my vision, that which I do not see, teach Thou me respecting it. By this is meant the errors unknown to the speaker, which in Psalm 19:13 are called נִסְתָּרוֹת—only that here the person introduced as speaking is not a truly pious and penitent self-observer, like the poet of that Psalm, but one who confesses reluctantly, who regards himself as being, properly speaking, wholly innocent, and who (according to Job 34:32) announces himself as ready to repent only in case (אִם) iniquity should be proved upon him. And on the whole Job had indeed heretofore always expressed himself essentially in this impenitent, rather than in a truly contrite way; comp. Job 7:20; Job 19:4, etc.
Job 34:33. Should He recompense it to thee according to thy will (עִם as in מֵּעִמְּךָ Job 23:10; Job 27:11, and often), that thou hast despised, scil. His usual way of recompensing. The question may also be expressed thus: “Should He allow thy discontented fault finding, and blaming of His method of retribution to go unpunished, and take up instead with a method corresponding to thy way of thinking?” which is equivalent to saying: Should He change the laws of His righteous administration (his justitia retribuens) to please thee?—so that thou must choose, and not I?i.e., so that thou wouldst have to determine the mode of retribution, and not I (God). Instead of אֲנִי we should properly expect הוּא, but Elihu here, after the manner of the prophets, introduces God Himself as speaking, and thus makes himself the organ of God (so correctly Rashi, Rosenm, Ewald, etc.). [“The abrupt and bold personation of the Deity in the first person (“and not I”) is not unnatural in one who is speaking on behalf of God, and representing his just prerogatives and claims.” Con.]. And what knowest thou then? speak; i.e., in respect to the only true method of retribution. What more correct knowledge than all others canst thou claim for thyself respecting this obscure province of the divine way of retribution?

On Job 34:34 comp. Job 34:2; Job 34:10.

Job 34:35-37 contain the speech of the men of understanding, to whose judgment Elihu appeals as agreeing with his own.

Job 34:35. Job speaks without knowledge, and his words are without wisdom.—הַשְׂכֵיל, substant. Inf. absol. Hiph, instead of the usual form הַשְׂכֵּל; so also in Jeremiah 3:15.

Job 34:36. O would that Job were proved continually.—אָבִי cannot signify “my Father,” as though it were an address to God (Vulg, Saad, Luther [Bernard], etc.), for in Elihu’s mouth, judging by numerous parallels, we should rather look for “my Maker,” or “my God;” and the address “my Father” does not once elsewhere throughout the Old Testament proceed from a single person to God, and just here would have but little propriety. [Words, suggests that it may have been addressed by Elihu, as a young Prayer of Manasseh, to Job; which in view of the mention of Job immediately after in the third person, would be singularly harsh]. Hence the word should either (with Targ, Kimchi, Umbr, Schlottm. [E. V.], etc.) be derived from a subst. אָבֶה, “wish,” to be assumed, and to be rendered either “my desire Isaiah,” or “I desire;” or—which is in any case to be preferred—with Död, Ew, Del, Dillm, be rendered as an interjectional optative particle, synonymous with לוּ, and resting on a root ביא or בוי.—Etymologically related are the well known בּי in the formula בִּי אֲדֹנִי, (quæso domine), on the other side the optative interjection, still very common with the Syrian Arabs of Damascus, abi (which is formally inflicted abî, tebî, jebî; nebî, tebû, Jebû); comp. the elaborate and learned discussion of Wetzstein in Delitzsch, p 431 seq.—In respect to עַד נֶצַח, “continually,” or “to the extreme end,” comp. the similar לַנֶּצַח in Job 23:7. What Elihu here desires for Job is not that the chastisements inflicted on him should increase in severity, that his sufferings should continually grow more intense (such cruelty would in connection with his mild and friendly treatment, of Job elsewhere be simply inconceivable). It is rather that the divine operation of proving his heart and working on his conscience now going on (comp. Psalm 139:23; also בחן in Job 7:18) should be carried on until he had been brought at last to confess his guilt, and to humble himself beneath the hand of God (comp. Brentius, and von Gerlach below, Homiletical Remarks). The reason why Elihu desires that he may thus continue under the influence of the divine process of proving and punishing him,—or more accurately, why he introduces the men of understanding as uttering this wish in what they say, is given in Job 34:36 b taken together with Job 34:37 : on account of his answers after the manner of wicked men (תְּשֻׁבוֹת) “replies,” viz. to the speeches of the friends rebuking him; comp. Job 21:34; בְּ here signifying “in the manner, after the fashion of”).

Job 34:37. Because he addeth to his sin transgression (i.e. by his presumptuous speeches against God) [hence פֶּשַׁע here may be rendered “blasphemy”], in the midst of us he mocks (“claps” [his hands in scorn]; see on Job 34:26), and multiplieth his speeches against God.—יֶרֶב, imperf. apoc. Hiph. (as in Job 10:17) is used instead of the unabbreviated Imperf, like וְתָשֶׂם Job 13:27, instead of וַתָּשֶׂם, or like יָשֹׁר, Job 33:27, etc.—לָאֵל, “towards God, against God,” refers back both to this יֶרֶב and to יספוק; for the mocking is also described as being against God.

6. The third discourse: Job 35. First Half: The folly of the erroneous notion that piety and ungodliness are alike of little profit: Job 35:1-8. In respect to Job 35:1, comp. Job 34:1. The conjecture of Köster and Schlottmann, that the verse is a later interpolation, because Job 35. gives evidence of being a simple appendage to Job 34, has no foundation. For with just as good right might Job 34. also be regarded as a simple appendage to Job 33, because the theme of this second discourse has also received expression at the beginning of the discourse preceding ( Job 30:9 sq.). All four discourses are closely bound together, and Job 33:9-11 contains the common point of procedure for all alike (see on the passage).

Job 35:2-3 formulate, in an interrogative form, the special theme of the discourse, as a repetition of that which has already been said ( Job 34:9).—Hast thou considered this (זֹאת pointing forwards to Job 35:3) to be right ( Job 33:10), and spoken of it as “my righteousness before God” (מִןcoram, as in Job 4:7; Job 32:2), that thou sayest, what advantage is it to thee (סכן as in oh. Job 34:9), “what doth it profit me more than my sin?”—As frequently with Elihu, the direct interrogation interchanges here with the indirect (comp. e.g. Job 34:33). The force of the whole question, moreover, is that of a strong negation: a righteous man speaks not thus. [The construction here given of these two verses seems awkward and artificial. Extremely so in particular is it to render אמרת צדקי מאל “(hast thou) defined it as ‘my righteousness before God’ that thou hast said,” etc. And besides how can it be said that he had made his saying that there is no profit in holiness a part of his righteousness before God? Here, moreover, it cannot well be denied that the comparative sense of מִן, “my righteousness is more than God’s,” makes the proposition introduced by אָמַרְתָּ more complete and forcible. Had he designed to say: “I am righteous before God,” he would have used the verb צָדַקְתִּי (which Olshausen indeed proposes to read), rather than צִדְקִי. The meaning of the claim which Job had made, according to Elihu, is not that his character was more righteous than that of God, but that his cause, as against God, was more just than that of his Almighty antagonist. In Job 35:3 Elihu gives the proof, or rather the specification in support of his charge. Job had denied that there was any profit in holiness:—in other words he had charged God with indifference to moral character in his treatment of men. The rendering of E. V. is to be preferred except in the last clause, where מִן is again comparative, and which should be rendered, not—“what profit shall I have if I be cleansed from my sin?” but—“what profit shall I have more than by my sin?”—E.]

Job 35:4. I will answer thee words (comp. Job 33:32), and thy companions with thee, i.e. Eliphaz, Bildad and Zophar, who have shown themselves incompetent to contend with thee effectively, and who deserve to be reprimanded together with thee (עִמָּךְ). We are scarcely to render עִמָּךְ (with Dillmann, etc.), “who are with thee.” Still more impossible is it to understand by רֵעִים not the three friends, but all others associated with Job in sentiment and character, the אנשׁי עון of Job 34:8; Job 34:36 (Umbr, Heil, Vaih, Del.), for רֵעִים constantly denotes throughout the book the three friends of Job ( Job 2:11; Job 19:21; Job 32:3; Job 42:7).

Job 35:5-8. Refutation of the ensnaring proposition that it is useless to be pious by calling attention to God’s blessed self-sufficiency in His heavenly exaltation, the contemplation of which shows that of necessity man only can derive profit from his righteousness (a thought which had been already expressed by Job himself, Job 7:20; and by Eliphaz, Job 22:2 seq.).

Job 35:5. Look up to heaven, and see, etc.—In the same way that Zophar ( Job 11:7 seq.) points Job to the height of the heavenly vault, and its loftiest luminous fleece-like clouds (which is what שְׁחָקִים means here, not precisely a synonym of “heaven,” or of the “ether,” as Vaihinger, Delitzsch, etc., say), in order to illustrate God’s absolute exaltation above the world.

On Job 35:6 seq. comp. ch Job 7:20; Job 22:2 seq.

Job 35:8. To man like thee thy wickedness availeth (i.e. it produces its effects on him), and for a son of man thy righteousness.—By the “son of man” Job himself, or one of his kind, is again intended. The expression serves to set forth their need of help, and frailty in contrast with the exaltation and blessedness of God.

7. Continuation and close.—Second Half: The true reason why sufferers remain for a long time unheard, to wit: a. Their lack of genuine reverence for God; b. The presumptuousness of their speeches against God.

a. Job 35:9-14. On account of the multitude of oppressions they cry out, they wail because of the violence (lit. “because of the arm,” זְרוֹעַ as in Job 22:8) of the mighty (רַבִּים here in another sense than in Job 32:9). The Hiph. יַוְעִיקוּ in the sense of Kal, or as intensive of Kal (comp. Job 19:7; Job 31:18) [not Hiphil proper, “they make the oppressed to cry,” (E. V.) which is unsuitable in connection with מֵרוֹב עשׁׅ]. עֲשׁוּקִים, “oppressions,” as in Amos 3:9; Ecclesiastes 4:1.

Job 35:10 seq. introduce the refutation of this objection [contained in Job 35:9, to wit, that oppression goes unpunished, hence that the wicked fare no worse than the righteous], by calling attention to the guilt of the suffering. But they do not say (as they could say)—Where is Eloah my creator? This is the question asked by those who seek God (comp. Jeremiah 2:6; Jeremiah 2:8). עשָֹׁי intensive plur, as in Isaiah 22:11; Isaiah 54:5; Psalm 149:2. Who giveth songs in the night; i.e., by granting sudden and wonderful deliverance (comp. Job 34:25).

Job 35:11. Who teaches us more than the beasts of the earth—not “by them, as our mute instructors” (Hahn, Delitzsch), but with a comparative rendering of מִן, “in preference to the beasts, esteeming us worthy of higher honor and blessing than they.” The form מַלְפֵנוּ is either an error of transcription, or syncopated from מְאַלְּפֵנוּ; comp. אִלֵּף in Job 15:5. On b comp. Job 12:7, where in like manner the mention of the birds of heaven is parallel to that of the beasts of the field. [A pregnant passage. The instinctive cry of distress for relief is not the prayer which God requires. The former goes up from the brute creature (comp. Psalm 104:21; Joel 1:20; Psalm 149:9); man’s prayer should be worthy of a rational being, should proceed from the recognition of God the creator, and from gratitude for His interposition in our behalf in the night of calamity. If (as he proceeds to show) man’s prayers are not heard, it is because they are too much the cry of animal instinct, not the outpouring of the heart, conscious of its wants, of God, and of His goodness.—E.].

[It seems most natural to put מפני here in close connection with יענה, “He will not answer” (so as to save them) from the force of wicked men. To make the pride of the oppressors the reason why God refuses to hear the oppressed, although the affirmation in itself might be made, would be out of harmony here. The reason as Elihu more explicitly declares in Job 35:13 is in the oppressed themselves.—E.].

Job 35:13. The reason why God does not hear those oppressed when they cry: Only vanity (i.e., nothingness, empty, fruitless complaining [with אַךְ restrictive—“that which is only emptiness, that crying which has no heart in it”]) God heareth not—.but on the other hand (for this is the unspoken antithesis) He doth hear the righteous, pious prayer. And the Almighty regardeth it not—viz., that crying and complaining. The neut. suffix in יְשוּרֶנָּה does not refer to the masc. שָׁוְא, but to the crying spoken of in the preceding verse. Respecting שׁוּר “to behold, observe,” comp. Job 33:14.

Job 35:14. Much less then (would He hear thee) when thou sayest: thou beholdest Him not;i.e., He intentionally withdraws himself from thee; comp. Job 23:8 seq. In respect to אַף כִּיquanto minus (here more precisely quanto minus si, comp. Job 4:19; Job 9:14; Ezekiel 15:5. Neither the language nor the context justifies the rendering of Schlottmann and Delitzsch [also E. V.], who take אַף כִּי to mean “although,” etiámsi, which moreover receives no support from Nehemiah 9:18. The cause lies before Him, and thou waitest (in vain) on Him;—this being the continuation of the indirect address begun in a.—דִּין (instead of which elsewhere we have ריב), “the cause in controversy, the case on trial,” as also חוֹלֵל “to wait” (instead of which elsewhere יִחֵל), are both expressions peculiar to Elihu. Hirzel, Schlottmann, Delitzsch [E, V. Scott, Noyes, Barnes, Words, Ren, Rod.], etc., render this second member as an admonition to Job—“the controversy lies certainly before God, but thou shouldst calmly await His decision.” But this is rendered impossible by the tone of stern censure in Job 35:15 seq. Still more out of the question (on account of לְפָנָיו) is the rendering of Ewald who takes תְּשׁוּרֶנּוּ and תְּחוֹלֵל as addressed to God.

β.

Job 35:15-16. The complaint of Job, above cited, in respect to God’s assumed withdrawal and concealment of Himself, gives Elihu occasion to refer to Job’s presumptuous and dogmatic speeches as another reason for his being unheard. And now, because His anger has not yet punished (lit. “because there is not [or nothing], which His anger has punished [visited]; i.e., because His anger has not yet interposed to punish—comp. Ew, § 321, b), should He not nevertheless be well acquainted with presumption?—In respect to מְאֹד with ידע comp. Psalm 139:14, and respecting בְּ in the sense of “about” (to know about anything), comp. above, Job 12:9.—פַּשׁ, instead of which the LXX. and Vulg. read פְּשַׁע, seems to signify, according to the Arabic, “arrogance, presumption,” possibly also “foolishness” (the same with תִּפְלָה used elsewhere); scarcely however “multitude, mass,” as the Rabbis explain [nor “extremity,” as E. V. renders it]. The word is intended to designate Job’s presumptuous, intemperate speeches against God. The passage is in substance correctly rendered by Ewald, Delitzsch and Dillmann,—only that the last named conjectures b to be a free citation from Job’s former discourses (say from Job 24:12), and thus needlessly obscures the explanation of the verse (to the extent that he conjectures either a corruption of the word פַּשׁ, or the loss of two half verses from between a and b. The commentators follow different constructions of the passage, which in some particulars vary greatly among themselves, but which are largely agreed in taking Job 35:15 as protasis, and Job 35:16 as apodosis: on the basis of which construction Hahn e.g. translates: “Especially now, because He (God) does not have regard for his (Job’s) anger, and does not trouble himself about wicked arrogance, Job opens, etc.,” (and so Kamph.; while Rosenm, Stick, Hirz, Schlottm, [Carey, with others who take פשׁ in the sense of “transgression,” as, e.g., Conant, Noyes, Barnes, Rodwell, Renan] take אַפּוֹ in Job 35:15 a as subj. and understand by it God’s anger. But Job 35:16 cannot be the apodosis of Job 35:15, partly because of the way the subject וְאִיּוֹב is prefixed, and partly because the thought is rather the delivery of a final judgment in respect to the whole manner of Job’s appearance: But Job opens his mouth in vain (i.e., uselessly, to no purpose; הֵבֶל as in Job 9:29; Job 21:34), and unintelligently multiplieth words.—The “opening of the mouth” is not mentioned here as a gesture of scorn (as e.g., in Lamentations 2:16; Lamentations 3:46), but, as explained by the second member, as a symbol or means of unintelligent babbling and loquacity. הִכְבִּיד here and Job 36:31=הִרְבָּה, ( Job 34:37).

DOCTRINAL AND ETHICAL
The many points of contact between the two discourses here considered and those of the three friends, especially in the words of blame and reproof addressed to Job have furnished those expositors in ancient and modern times, whose judgment respecting Elihu has been in general unfavorable, with abundant material for their disparaging judgments, and their attacks. That Elihu is a servile imitator, a mere reproducer and compiler of what has been said by previous speakers; that in repeating he weakens in many ways the statements of his predecessors; that he cites Job’s expressions, when he would controvert them, inaccurately, or in such a way as altogether to distort them; that he endeavors to surpass the three friends in the intemperate severity of his attacks on Job, etc., these and the like are the unfavorable judgments of the critics from the pseudo-Jerome, Gregory, and Bede, down to; Dillmann, and indeed even more considerate and favorably disposed critics fall in, at least in part, with this tone of remark. Thus Delitzsch asserts, at least in respect to Job 37, that the absence, in this third discourse of Elihu, of the “bold original figures” of the previous discourses, indicates on the part of this discourse as compared with the remainder of the poem “a deficiency of skill, as now and then between Koheleth and Solomon;” that not one of its thoughts Isaiah, strictly speaking, new, that, on the contrary, in one chief thought we have simply the repetition of what was said in a previous discourse of Eliphaz, to wit, that the piety of the pious profits himself; in the other—to wit, that the pious, in his necessity, does not put forth useless cries, but lifts himself in prayer to God—a repetition of what Job had said in his last discourse, Job 27:9 seq. But nevertheless Delitzsch is obliged to admit that “Elihu deprives these thoughts of their hitherto erroneous application.” He is constrained to acknowledge that the quickened consciousness of sin and guilt, which Elihu in this discourse occasions for Job, is perfectly in place, and must touch Job’s heart, especially in so far as it teaches him to seek the cause of his long-continued sufferings, and of the failure of his prayers hitherto to be heard în himself, in the inadequacy of his own purity and piety, in his lack of true submissiveness to God’s righteous decree—and not in any severity on the part of God. And still more favorable is his judgment respecting the value of the argument in his second discourse, directed principally against Job’s presumptuous doubt of the divine justice; respecting which he acknowledges that “Elihu does not here coincide with what has been already said (especially Job 12:15 seq.), without applying it to another purpose; and that his theodicy differs essentially from that proclaimed by the friends. It is not derived from mere appearance, but lays hold of the very principles. It does not attempt the explanation of the many apparent contradictions to retributive justice which outward events manifest, as agreeing with it; it does not solve the question by mere empiricism, but from the idea of the Godhead and its relation to the world, and by such inner necessity guarantees to the mysteries still remaining to human short-sightedness their future solution” (II, p266, comp. p276). When we see one of the weightiest opponents of the genuineness of the whole Elihu-section stripping of all its force and value that charge against these two chapters which is most frequently brought forward, and most persistently urged, the complaint that it is deficient in originality, and that its character is simply that of a compilation and reproduction, we shall not find it difficult to reply to the remaining objections made to the inward value and authenticity of the two discourses. As regards (a) the absence of ornament, the lack of original figures and similes which Del. urges as an objection, at least so far as Job 35. is concerned, it may be very much questioned whether the poet himself did not intend this as a characteristic of the utterances of Elihu here, whether, that Isaiah, this unadorned simplicity does not on the one side render effective support to that which Elihu has to say against Job’s intemperate speeches, greatly increasing its impressiveness, its power to speak to the heart, and to quicken the conscience, while, on the other side, it is intended to form a contrast to the final discourse which follows ( Job 36-37), in which the wealth of picturesque illustration, bold imagery, and artistic rhetorical turns, which are characteristic of the book elsewhere, reappears in higher measures, and in a way which quite eclipses the splendor of the art of figurative representation as exercised by the preceding speakers. In other words, it may be questioned, whether it is not the poet’s purpose to introduce Elihu, the preacher of repentance, as speaking as plainly, simply, and with as little art as possible, but on the contrary to introduce Elihu, the inspired eulogist and glorifier of God, as surpassing the former speakers in the power, loftiness and adornment of his discourse, nay, even as rivalling in this respect the representation of Jehovah himself. (b) As regards the assertion that Elihu quotes those utterances of Job, which he opposes, incorrectly, and so as to distort them, this is by no means the case, as a close comparison of the quotations in question not only with similar utterances of Job’s or with such as are verbally identical, but also with the meaning of his language, teaches, and as the exegesis of the particular passages has already shown.

And finally (c): that Elihu here exhibits himself as still more inconsiderate and intemperate, in his censure of Job than the three friends, rests on the misinterpretation of particular passages which, when rightly judged according to their connection, reveal Elihu as being mildly disposed toward the person of his opponent. So in particular that passage, harsh, in some respects, which he has borrowed from the second discourse of Eliphaz, and subjected to a peculiar modification, where he speaks of “drinking scorn like water” ( Job 34:8 seq, see on the passage). So again the wish, uttered at the close of the second discourse (or rather put in the mouth of certain men, who are there introduced as speaking), that Job “might be continually proved to the end,” in respect to which the necessary remarks have already been made in explaining the passage. So again the strong language at the close of Job 35. the severity of which is due simply to the circumstance that Elihu here gives expression to his indignation against that which was really most objectionable and criminal in Job, his presumptuous and intemperate speeches against God, as a cruel, unsympathizing Being. There is scarcely one of the objections which in these respects have been made to the discourses of Elihu, particularly the two discourses before us, which may not, with apparently equal justice, be urged against the concluding discourses of God, in which we also find a repetition of much of the thought in the previous chief divisions (the same being cited in part literally, in part freely), and in which Job’s fundamental moral fault, the arrogance and insolent presumption of his heart against God, is just as energetically arraigned, without for that reason occasioning any reasonable doubts touching the genuineness and originality of that section.

HOMILETICAL AND PRACTICAL
The practical and homiletic material, which these two intermediate discourses furnish, is small, compared with that which may be found in many other sections. Nevertheless the treatment of the two fundamental thoughts—that God deals righteously, notwithstanding all appearances to the contrary—and that true piety is always and infallibly blessed—gives rise to many thoughts of peculiar theological and moral value, showing that these two chapters are mines of genuine revealed Wisdom of Solomon, and that they furnish much wholesome stimulus.

Particular Passages
Job 34:1 ( Job 35:1): Vict. Andreä: From this point on Job learns before all else to be silent. Without saying a word, he simply takes believingly to heart whatever is now made clear to him. In this way he really becomes another man than he has been heretofore, so that at last, because his frame of mind is become truly acceptable to God, he is ready to be completely delivered from his suffering, and to be doubly blessed by God.

Job 34:2 seq. Brentius (on Job 35:3): No Prayer of Manasseh, however spiritual, has the right to judge the Word of God, but only the word of Prayer of Manasseh, i.e., to determine whether what men teach, declare, and decree, is the word of God. E.g., Christ shed His blood for our sins—it is permitted to no men to sit in judgment on this saying, but it is the duty of all men to yield themselves captive to this saying, and to believe it. In the meanwhile however many persons put forth many and various opinions in respect to this saying, etc.—Zeyss: We are to use our ears and mouth not only for the necessities of the body, but also for those of the soul, first of all however that we may hear and speak God’s word. … We are to prove and to judge whether that which is spoken be right or wrong, in accordance with God’s Word, or not in accordance with it.

Job 34:12 seq. v. Gerlach: In what belongs to another it is possible for one to do injustice; but if God should do injustice to any one, He would injure Himself, destroy His own property, for all is His. A profound, a lofty thought! No one can conscientiously belie himself, do justice to himself. All that we call injustice becomes possible only because man has his equal as a free being beside himself, and has to do with the property of others on earth. This (injustice) is impossible with God, just for the reason that all belongs to Him.—Andreäe: In opposition to Job’s assertion, that it is of no profit to a man with God to live a pious life, Elihu maintains calmly and firmly the irrefragable truth—that both the holiness of God, which excludes every thought of tyranny, and His justice, which always renders to each one his own, yea even and His love, by which He maintains the whole world in existence, belong inseparably to the divine nature itself, so that Job’s speeches condemn themselves.

Job 34:20 seq. Starke (according to the Weim. Bib., and Cramer): God has power enough to bring the proud and the mighty to the punishment which is meet for them. The raging of all His foes is vain: God can destroy them quickly. He knows our need, however, and gives close attention to it.—Andreäe: God does not need to institute long inquiries respecting the sins of men; He has immediate knowledge of all that they do, and executes His mighty judgments, without needing the help of men. … He punishes or spares, as He may think best in His unsearchable Power and Wisdom.

Job 34:36 seq. Brentius: Elihu does not imprecate any evil on Job, but asks that he may be led to the acknowledgment of his own blasphemy, a result which can be brought about only by the cross and afflictions. Hence when he prays that he may be afflicted (crucified) unto the end, he at the same time prays that he may repent, for affliction (the cross) is the school of repentance.—v. Gerlach: God is asked to prove and to search out Job “even to the end,” i.e., most deeply and thoroughly. Not that Elihu supposes him to be guilty of such sins as the friends had conjectured in his case; but he nevertheless misses in him the profound perception of secret sins, and wishes for him accordingly what the Psalmist wishes for himself ( Psalm 139:23).

Job 35:9 seq. Brentius: May we not infer that God is present with us and that He favors us, in that “prona cum spectent animalia cetera terram, Os homini sublime dedit, cœlumque videre, Jussit et erecto ad cidera tollere vultus.” For when He made the beasts and birds ἄλογα, He created us men so that we might be wise, endowed with reason, and lords of creation. Who then, pondering these things deeply in his mind, would not in affliction call upon the Lord, or hope for His aid?—Wohlfarth: We must above all things show ourselves thankful for the spiritual endowments with which God has distinguished man (above all the beasts), by cultivating them with the utmost diligence, and by using them for God’s glory, and for the salvation of the world.—Andreäe: God can cause a joyous song of jubilee to spring forth out of the deepest night of suffering provided we only understand His gracious purposes. All of these tend to the same end, to lift us men to something better and higher than the brute, which knows not God. But presumptuous cries and empty prayers will never find a hearing with God.
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Verses 1-24
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
Job 36-37
Introduction: announcing that further important contributions are about to be made to the vindication of God
Job 34:1-4
1 Elihu also proceeded and said:

2 Suffer me a little, and I will show thee

that I have yet to speak on God’s behalf.

3 I will fetch my knowledge from afar,

and will ascribe righteousness to my Maker.

4 For truly my words shall not be false;

he that is perfect in knowledge is with thee.

a. Vindication of the divine justice, manifesting itself in the destinies of men as a power benevolently chastening and purifying them: Job 34:5-21
α. In general: Job 34:5-15
5 Behold God is mighty, and despiseth not any;

He is mighty in strength and wisdom.

6 He preserveth not the life of the wicked;

but giveth right to the poor.

7 He withdraweth not his eyes from the righteous;

but with kings are they on the throne;

yea, He doth establish them forever, and they are exalted.

8 And if they be bound in fetters,

and be holden in cords of affliction;

9 then He sheweth them their work,

and their transgressions that they have exceeded.

10 He openeth also their ear to discipline,

and commandeth that they return from iniquity.

11 If they obey and serve Him,

they shall spend their days in prosperity,

and their years in pleasures.

12 But if they obey not, they shall perish by the sword,

and they shall die without knowledge.

13 But the hypocrites in heart heap up wrath;

they cry not when He bindeth them.

14 They die in youth,

and their life is among the unclean.

15 He delivereth the poor in his affliction

and openeth their ears in oppression.

β. In Job’s change of fortune in particular: Job 34:16-21
16 Even so he would have removed thee out of the strait

into a broad place, where there is no straitness;

and that which should be set on thy table should be full of fatness.

17 But thou hast fulfilled the judgment of the wicked;

judgment and justice take hold on thee.

18 Because there is wrath, beware lest He take thee away with His stroke;

then a great ransom cannot deliver thee.

19 Will He esteem thy riches? no, not gold,

nor all the forces of strength.

20 Desire not the night,

when people are cut off in their place.

21 Take heed, regard not iniquity:

for this hast thou chosen rather than affliction.

b. Vindication of the divine justice, revealing itself in nature as supreme power and wisdom;
Job 36:22 to Job 37:24
α. The wonders of nature, as revelations of divine wisdom and power:
Job 36:22– Job 37:13
22 Behold, God exalteth by His power;

who teacheth like Him?

23 who hath enjoined Him His way?

or who can say, Thou hast wrought iniquity?

24 Remember that thou magnify His work,

which men behold.

25 Every man may see it;

man may behold it afar off.

(1) Rain, clouds, and thunder: Job 36:26— Job 37:5
26 Behold, God is great, and we know Him not,

neither can the number of His years be searched out.

27 For He maketh small the drops of water;

they pour down rain according to the vapour thereof;

28 which the clouds do drop,

and distil upon man abundantly.

29 Also can any understand the spreading of the clouds,

or the noise of His tabernacle?

30 Behold, He spreadeth His light upon it,

and covereth the bottom of the sea.

31 For by them judgeth He the people;

He giveth meat in abundance.

32 With clouds He covereth the light;

and commandeth it not to shine by the clouds that cometh betwixt.

33 The noise thereof showeth concerning it,

the cattle also concerning the vapour.

Job 37
1 At this also my heart trembleth,

and is moved out of his place.

2 Hear attentively the noise of His voice,

and the sound that goeth out of His mouth,

3 He directeth it under the whole heaven,

and His lightning unto the ends of the earth.

4 After it a voice roareth:

He thundereth with the voice of His excellency;

and He will not stay them when His voice is heard.

5 God thundereth marvellously with His voice;

great things doeth Hebrews, which we cannot comprehend.

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

6 For He saith to the snow: Be thou on the earth;

likewise to the small rain,

and to the great rain of His strength.

7 He sealeth up the hand of every man;

that all men may know His work.

8 Then the beasts go into dens,

and remain in their places.

9 Out of the south cometh the whirlwind;

and cold out of the north.

10 By the breath of God frost is given;

and the breadth of the waters is straitened.

11 Also by watering He wearieth the thick cloud;

He scattereth His bright cloud;

12 and it is turned round about by His counsels;

that they may do whatsoever He commandeth them

upon the face of the world in the earth.

13 He causeth it to come, whether for correction,

or for His land, or for mercy.

β. Final admonitory inferences from what precedes for Job 38:14-24
14 Hearken unto this, O Job; stand still,

and consider the wondrous works of God.

15 Dost thou know when God disposed them,

and caused the light of His cloud to shine?

16 Dost thou know the balancings of the clouds,

the wondrous works of Him which is perfect in knowledge?

17 How thy garments are warm,

when He quieteth the earth by the south wind?

18 Hast thou with Him spread out the sky,

which is strong, and as a molten looking-glass?

19 Teach us what we shall say unto Him;

for we cannot order our speech by reason of darkness.

20 Shall it be told Him that I speak?

if a man speak, surely he shall be swallowed up.

21 And now men see not the bright light

which is in the clouds:

but the wind passeth, and cleanseth them.

22 Fair weather cometh out of the north:

with God is terrible majesty.

23 Touching the Almighty, we cannot find Him out.

He is excellent in power and in judgment,

And in plenty of justice; He will not afflict.

24 Men do therefore fear Him:

He respecteth not any that are wise of heart.

EXEGETICAL AND CRITICAL
1. Instead of the predominantly anthropological and ethical doctrine of the three preceding discourses, Elihu puts forth, in this his closing discourse, reflections which are pre-eminently theological. God, the infinitely mighty and wise Being, who is at the same time just, and possessed of fatherly love, stands in the foreground of his descriptions, alike in the first and shorter division ( Job 36:5-21), which describes His righteous interposition in determining the lots of mankind, and gives further expression to the favorite thought of the speaker touching the hand of God chastising men with severity indeed, and yet ever with a merciful purpose, and in the and yet ever with a merciful purpose, and in the Job 36:22 to Job 37:24), which treats of the majestic manifestation of God’s activity in the wonders of His creation, first in the way of description ( Job 36:22 to Job 37:13) then in the way of application, closing with admonitory inferences from the themes of his description for the benefit of Job. It is in this last half especially that this fourth discourse of Elihu exhibits itself as the immediate preparation for the concluding act of the whole poem, providing the transition to the interposition of God. This magnificent physico-theological section is vividly introduced by the threefold הֵן at the head of each of the three strophes—ch. Job 36:22 seq.; 26 seq.; 30 seq.; and this threefold successive הֵן compels us to find the beginning of this section in Job 36:22, and not (with Ewald, Vaihinger, Dillm, etc.) in Job 36:26 (see below on Job 36:22). Add to this the predominance throughout the description of the references to the majestic phenomena of lightning, thunder, storm and rain, and the conjecture formerly adopted by Cocceius, J. H. Michaelis, Reimarus, Starke, Lange, and latterly by Rosenmüller, Umbreit, v. Gerlach, V. Andreä, Schlottmann, Böttcher [Scott, Noyes, Barnes, Bernard, Carey] becomes probable, that the poet conceived that thunder-storm out of which he represents God as speaking to Job, Job 38:1 sq. as already beginning during this last discourse of Elihu, and furnishing him in many particulars with the occasion and material for his descriptions. This is a hypothesis, which, as we shall see, serves to give essential help in understanding not a few of the details of the splendid description—granting that the absence of definite historical data in the text of our book, or in the most ancient exegetical tradition makes it impossible that it should be regarded as more than a probability.

2. The Introduction: Job 36:1-4 : An announcement that further, and yet more important instruction is about to be communicated respecting the nature and operations of God (comp. 1 Corinthians 12:31).—And Elihu continued and spoke.—This new introductory formula, compared with Job 34:1 and Job 35:1, is intended to intimate that a long silence on the part of Job did not this time precede. [ויסף not ויען, as hitherto, because in Job 35. Job was not summoned to speak. Dillmann. “Elihu had spoken three times, i. e., as many times as any of the other friends, but Job does not reply, and he proceeds. The silence of Job, who had replied to every speech of the three friends, is a proof that Job was conscious that Elihu had reason on his side, and is an answer to those who disparage Elihu.” Wordsworth].

Job 36:2. Wait for me a little, and I will teach thee;i. e., hear my instructions only a little while longer (not: “let me first collect my thoughts a little;” Hirzel). מְעַט = זְעֶיר, used also in Isaiah 28:10; Isaiah 28:13. כִּתֵּר, Aramaic, equivalent to the Hebr. הוֹחִיל, expectare.—For there are yet words (to be said) for Eloah:i. e., for I know of something still further, and yet better to say in justification of Eloah (לאלוה, Dat. commodi) than what has been said hitherto.

Job 36:3. I will fetch my knowledge (comp. Job 37:16) from afar.—לְמֵרָחוֹק, as in Job 39:29, and Isaiah 37:26, “from afar,” altius repetendo (Merc.) [“out of the wide realm of history and nature.” Del.]. Elihu has already in mind the wonders of the Divine government in nature and in history, in view of which he will praise God’s righteousness (lit. “give [= ascribe] right to his Maker”) [פֹּעֵל so used only here]. Hence these expressions, which involve no empty self-praise, but have their basis in the inspiring greatness of the object to be described.

Job 36:4. For one faultless in knowledge, [lit. knowledges] stands before thee;i. e., one who has studied and learned to know God’s greatness in His works, one who is penetrated with the sense of the Divine exaltation, and who for that reason is raised above the danger of going astray, or speaking falsehood. תְּמִים דֵּעוֹת here cannot signify “an honest thinker” (Hirzel, and many of the older commentators) for in Job 37:16 it [תְּמִים דֵּעִים] is used of the perfect knowledge of God. [“As Elihu there attributes absolute perfection of knowledge in every direction to God, so here, in reference to the theodicy which he opposes to Job, he claims faultlessness and clearness of perception.” Del.] The Vulg. renders correctly as to the meaning: et perfecta scientia probabitur tibi.

3. First Division: Proof of God’s righteous dealings in allotting the destinies of men: a. In general: Job 36:5-15 (three short strophes: Job 36:5-7; Job 8-12; Job 13-15).

Job 36:5. Behold God is mighty, yet He disdaineth nothing.—וְלֹא יִמְאָם, objectless, as in Job 42:6; comp. Job 8:20. The meaning Isaiah, although He is exalted in power (כַּבִּיר as in Job 34:17), He nevertheless does not disdain to interest Himself even in the smallest of His creatures, and to maintain its right inviolate (comp. Job 36:6-7).—Mighty is He in strength of understanding (lit. “of heart,” לֵב as in Job 34:34), i. e., in the possession of an all-embracing intellectual energy, by virtue of which He sees through right and wrong everywhere, and orders everything in the highest wisdom; comp. Job 12:13.

Job 36:6. He preserveth not the ungodly in life.—Comp. Job 34:19 seq, as also Job’s presumptuous assertion of the contrary in Job 24:22 seq, against which Elihu here declares himself. [But He will grant the right of the afflicted].

Job 36:7 continues the affirmation of Job 36:6 b.—And (even) with kings on the throne (comp. Psalm 9:5, 4] He makes them (i. e., the righteous, or “the afflicted” of Job 36:6 b, for both conceptions here flow together into one) to sit down forever, so that they are exalted.—Comp. the parallel passages as to thought—ch. Job 5:11; 1 Samuel 2:8; Psalm 113:7, etc. Inasmuch as the particular point respecting which we should look for something to be said here is how widely God’s care for His people extends, how high He can exalt them, the rendering of the Vulg. and of Luther—“who makes kings to sit on the throne”—is unsuitable, as also that of Ewald, which suffers besides from too great artificiality: “Kings for the throne, i. e., who merit the throne, He makes to sit down, etc.”

Job 36:8-12 constitute a single period, which develops the thought, that if God subjects to suffering His righteous ones (who continue to be the logical subject here, not “the ungodly,” as Hahn thinks), He does this with a view to their chastisement and purification—But if they i are bound with chains (זִקִּים to be understood figuratively; comp. Job 36:13), holden in cords of distress; comp. Job 13:27; Isaiah 28:22; Psalm 107:10 seq.

Job 36:9-10 are with Tremellius, Cocceius, Schultens, Ewald, Dillmann, etc., to be construed as still belonging to the protasis; the apodosis begins with יְכַלּוּ, in Job 36:11 b, the first verb in the whole long series which stands without וְconsecut., and is by that very fact marked as introducing the apodosis. [Most commentators, (and so E. V.), introduce the apodosis with the beginning of Job 36:9. But in addition to the argument from the use of the Vav. consec., it would seem to be more in harmony with Elihu’s conception, which unites the discipline with the suffering, to take the entire process described in Job 36:8-10 as one hypothesis, finding its consequent in Job 36:11 b.—E.]—And He declareth to them their doing.—פֹּעַל, maleficium, evil-doing, like מַעֲשֶׂה, Job 33:17.—And their transgressions, that (כִּי, quod objective) they act proudly (יִתְגַּבָּֽרוּ, lit. to show themselves strong, i. e. in opposing God): “exceeded,” E. V. is ambiguous, the intransitive use of it being rare.—E.]. In respect to “the opening of the ear for instruction” ( Job 36:10 a), comp. Job 33:16, where the rarer form מֹסָר is used instead of the usual form מוּסָר found here. [Lit. “to the instruction,” that which forms the design of the chastisement.]—And commandeth them to turn (lit. “saith to them, that they turn”) from vanity.—אָוֶן, emptiness, nothingness, referring to the manifold sins of infirmity into which man easily falls, even when the essential spirit of his heart is holy, the taints proceeding from daily contact with the vain world (comp. John 13:10 seq.; 1 John 1:9 seq.; 1 John 2:16), by reason of which the purifying discipline of God becomes necessary.

Job 36:11-12, double apodosis to the antecedent propositions contained in Job 36:8-10, expressed by means of two subordinate antecedent conditional clauses, introduced by אִם, together with the consequents corresponding to each. This construction, which partially reminds us of Job 8:5 seq, was necessary, because, where disciplinary suffering is divinely appointed, the result in every case involves a two-fold possibility—either that the one who is chastised should humble himself, and be made better, or that he should continue presumptuously to resist.—In respect to עבד, “to humble himself, to submit, to betake himself to obedience,” comp. 1 Kings 12:7; Malachi 3:18; Psalm 2:11.—In respect to נְעִימִים, amœna, pleasantness, comfort, see Psalm 16:6. Respecting עָבַר בְּשֶׁלַח, “to perish by the dart” (or “in the dart”), gee Job 33:18.—On בִּבְלִי דָֽעַת, “in ignorance,” or “through ignorance,” see Job 35:16; also Job 4:21.

Job 36:13-15 continue yet further in a peculiar way the thought of the last two verses, the precedence being given here to the lot of the wicked, which in the previous verses was spoken of in the second place; so that an inverted order of thought ensues

Job 36:13-14 corresponding to the contents of Job 36:12, Job 36:15 to that of Job 36:11.—And the impure in heart cherish wrath.—יָשִׂימוּ אַף, scil. בְּלִבָּם (comp. Job 22:22; Psalm 13:3, 2]; Proverbs 26:24), or possibly—“they set up wrath,” in a warlike manner, against God as their enemy. The meaning, however, can scarcely be: “they lay up with God a store of wrath,” as though אַף here signified not men’s own discontent, but the divine wrath, and the θησαυρίζειν ὀργήν of Romans 2:6 were a parallel expression (Aben- Ezra, Rosenm. [E. V. app’y, Con, Words, Carey], etc. [Considered by itself, the expression שִׂים אַף would seem to be most simply rendered by “lay up wrath.” But the second member of the verse, which speaks of the conduct of the wicked when God afflicts them, favors rather the explanation of the commentary.—Instead of showing submission to God, they treasure up rebellious wrath within. This rendering of שִׂים is justified by the reff. given above; and of אף by Job 18:4 (comp. also חמה, Job 36:18); and the analogy of כַּעַשׂ and קִנְאָה in Job 5:4—E.]—They pray not (lit. “cry not,” שִׁוֵּעַ, according to Job 30:20; Job 38:41) when He hath chained them (comp. Job 36:8), so that they must perish, etc.תָּמֹת jussive, expressing the necessary consequence of the presumption of the dissolute. Respecting בַּנֹּעַר, “in youth, in he fresh vigor of youth,” comp. Job 33:25.—And their life is among the polluted, i. e. like that of the polluted (comp. Job 34:36). The Vulg. correctly: inter effeminates. For the word קְדֵשִׁים refers to the Syrian Canaanitish temple-prostitutes of the male sex, and the verse describes the effect of their incontinence in enervating, debilitating their manhood, and causing them to decay in the flower of their age [comp. Deuteronomy 23:18; 1 Kings 14:24; 1 Kings 15:12; 1 Kings 22:47, 46]). The reference is not to the violation of women or maidens, in a military invasion (as described in Genesis 34; Judges 19, etc.). The point of comparison lies not in the violence, but in the prematureness (and shamefulness) of the death.

Job 36:15. But He delivereth the sufferer by his affliction; i. e. He rescues at last out of his misery the man who quietly and willingly endures, just by virtue of his constant endurance; He makes his suffering serve as a means of deliverance and a ransom to him (comp. Job 36:18 b). There seems to be a play upon words intended between יְחַלֵּץ and בַּלַחַץ in b, which may be approximately rendered [in German] by translating with Delitzsch: Doch den Duldenden entrückt Er durch sein Dulden, und öffnet durch Bedrückung ihr Ohr.

4. Proof of the divine righteousness, β. specially from Job’s experiences: Job 36:16-21.—And even thee he lures out of the jaws of distress.—So correctly most of the moderns since Ṡchultens. הֵסית with מִן signifies, as in 2 Chronicles 18:31, “to lure away from anything, out of anything” (not “to draw out,” as the Pesh, Targ, Rabbis explain, nor “to rescue,” as the Vulg. renders it). [Wordsworth: “He is instigating and impelling thee by means of thy affliction into a state of greater glory and happiness.”] וְאַף הֲסִיתְךָ is used, inasmuch as אף must occupy its usual place at the beginning of the sentence, for וְהֵסִית אַף אֹתְךָ [אַף serving to connect emphatically the particular case of Job with the general proposition expressed in the preceding verse. Schlottm.], and expresses not a future, but a present sense [the pret. being used either because Elihu has in mind God’s purpose in decreeing the present suffering of Job (Del.), or because that friendly process of alluring is conceived of as having begun in the past, and being continued in the present (Schl.). The expression מִפִּי־צָר figuratively describes the distress as a monster, with open jaws, threatening or attempting to swallow him.—E.].—Into a wide place under which there is no narrowness; i. e. into a wide place (רַחַב femin. accus. of the place aimed at), the foundation of which exhibits no narrowness, hence signifying “without narrowness in its foundation; or, which is better, a wide space, in place of which (תחת as in Job 34:26) is no narrowness, a wide place broken by no straits.” As to the figure comp. Psalm 4:2, 1]; Job 18:20, 19], etc. [The same figure is implied in all three terms, רַחַב,צָר, and מוצק, the last from צוק, to be strait.]—And the setting of [=that which is set on] thy table (He makes, or becomes) fulness of fatness; the same fig. to describe a state of flourishing prosperity as in Psalm 23:5 (comp. Proverbs 9:2; Psalm 22:27 [ Psalm 22:26]; Psalm 107:9, etc.) נַחַת from נוּחַ, “to settle down,” referring to that which is set down on a table, or served for it, the food set on it. Fat food is used as a sign of feasts which are particularly expensive and abundant in Isaiah 25:6; Isaiah 55:2; Genesis 27:28; Genesis 27:39. Ewald, Vaih. and Dillm. take רַחַב in the second member, as also נַחַת in the third (the latter in the sense of “peace”) as subj. of the whole proposition, and thus obtain the meaning: “Verily, the wide place without straits, the peace of thy table full of fat, has misled thee more than sharp distress” (Dillmann: “away from the mouth of distress” [i. e. away from obeying the teachings of adversity]). But this thought, involving as it does a serious charge against Job, is poorly connected with what goes before, and is rendered impossible by the clause מִפִּי־צָר, which in connection with הסית cannot well signify anything else than “out of the mouth (jaws) of adversity.”

Job 36:17. But if thou art filled with the judgment of the wicked, then (truly) will judgment and punishment take firm hold, viz., on thee, will not depart from thee (not—“will take hold upon each other, follow each other by turns [as Carey, e. g., explains, “the act of judgment and the delivery of the sentence are very closely connected;” or according to others (e. g., Barnes) such opinions (those of the wicked) would be rapidly followed by judgment]—which reciprocal meaning of תמךְ would have been expressed rather by the Niph. יִתָּֽמְכוּ. The first member is in any case, as respects the thought, a hypothetical antecedent; in order to be a strict grammatical antecedent the Pret. מָלֵאתָ must of course have stood at the beginning. דִּין stands in a in the sense of guilt (Rosenmüller, Stickel, Hahn), or of a “murmuring judgment, presumptuous decision” respecting God (Umbreit, Hirzel, Schlottmann, Delitzsch, etc.); only in b does it denote the divine sentence of punishment. In no case does it express in both instances precisely the same meaning, as Ewald, Arnh, Dillmann, etc., suppose. [“ Hebrews, whom thou dost presume to judge with words, will judge thee in deed.” Schlottm. The rendering of E. V, Good, Lee, Carey, Renan, etc.—“Thou hast fulfilled the judgment of the wicked,” implying that Job had realized in his own experience the full measure of crime or of punishment belonging to the wicked, is certainly too harsh for the connection. The tone of the passage is strongly admonitory no doubt, but such a sentiment as that just referred to would carry Elihu too far into the camp of the opposition, represented by the friends.—E.].

Job 36:18 suitably introduces a warning to follow the threat just uttered. Here again Elihu has in mind the chief fault of Job,—his presumptuous complaining against God, and his doubt of God’s justice.—For the heat (of thy afflictions) should not mislead thee by its greatness;i. e., should not cause thee to err in respect to God’s goodness and justice, or to judge God after the manner of the wicked (comp. Job 36:17 a). [There seems to be a contrast intended between הסיתך in Job 36:16, and יסיתן, here. God would by His discipline lure, or urge him out of a narrow into a broad place: the חמה of this ver. would urge him against God.—E.] Hahn correctly thinks the heat (חֵמָה) spoken of to be the heat of his sufferings. The passage, as appears clearly enough from b, is a parallel to 1 Peter 4:12 ( James 1:2 seq.). It is less natural to understand חֵמָה of the heat of his passion (Delitzsch) or of his anger [against God] (Stickel, Welte, Schlottm. [Conant, Wordsworth], etc.), or of the Divine anger (Rosenm, Umbreit, Dillmann) [E. V, Good, Ber, Barnes, Noyes, Rodwell, etc.],—although these renderings cannot be called unsuitable. On the contrary the attempt of Ewald, Hirzel, Vaih, Heiligst, to identify חֵמָה with חֶמְאָה, “cream” ( Job 29:6), and that in the sense of riches (“may thy riches not betray thee”), is alike insipid and destructive of the sense. It may remain doubtful whether בְּשָׂפֶק (Pausal form for בְּשֶׂפֶק), signifies “into scorn, to mock and deride” (Stickel, Umbreit, Hahn, Schlottmann, Delitzsch, etc.) or “through superfluity, through abundance” (Ewald, Heil, Dillmann) [Fürst]. The latter rendering, which regards שֶׂפֶק as a dialectic alternate form of סֶפֶק ( Job 20:22) seems to be favored both by the preposition בְּ (not לְ), and the parallel רָב־כֹּפֶר in the second member. [To the above should be added the signification “stroke,” which may fairly be vindicated for שׂפק from the use of the alternate form ספק just referred to in Commy. (comp. Job 27:23 with Job 34:26; Job 34:37). Thus defined it may be taken here (with Kimchi, Schult, etc.), in the sense of the clapping of hands, with the idea of expulsion, or in the sense of “stroke, chastisement,” (E. V, Merc, Rosenm, Gesenius, Carey, Ber, Good, Noyes, Barnes, Rod, Elzas, etc.). The latter would be the simpler. In that case חֵמָה may refer to the divine wrath, which is the view taken by most of those who thus explain,שפק בְּ being explained as instrumental (E. V. “with His stroke”). It is better however to explain it of the anger or passionate discontent of man against God (comp. אַף above in Job 36:13) for the reason that elsewhere הֵסִית בְּ means uniformly to excite against. Thus Conant: “For beware, lest anger stir thee up against chastisement.” The thought thus obtained would be moreover altogether suitable to the connection. Elihu’s great anxiety is that Job should through submission profit by his chastisement, and that on the other hand he should not by a rebellious spirit resist, and so frustrate the object of the Divine discipline.—E.].—And let the abundance of the ransom not ensnare thee; i. e., let not the fact that thou must reckon up so large a ransom for the expiation of thy guilt, that thou must make such a severe expiation of the same, lead thee into error touching the goodness of God. כֹּפֶּר here accordingly in a somewhat different sense from Job 33:24. The supposition that the reference is to Job’s “vast wealth” in earthly possessions, with which he might erroneously imagine that he could purchase his release from God (Ewald, Hirz, Vaih. [Renan], etc.), is decidedly untenable, and would impute to Job a reliance on earthly treasures, the like of which the three friends even had not once ventured to charge upon him, much less the far more considerate and just Elihu. [Schl, with better reason, assumes that the reliance, or ransom intended here is Job’s piety. “He might think in some measure that he did not need to be very exact in what he should say concerning God’s dealings, because he could put all his piety, the beneficent use which he had made of all his treasures, in the other scale of the balance.” The idea of Zöckler on the contrary seems to be that God requires a great ransom in the sense of expiation, before the sinner can be delivered. Let not the greatness of that ransom, says Elihu, lead thee into error, i. e., the error of doubting the goodness of God. The rendering of E. V, “then a great ransom cannot deliver thee,’ is not an unsuitable thought in the connection. The principal objection to it lies in the verb נטה, which cannot well be rendered “deliver.” Gesenius, in order to obtain this meaning explains thus: “a great ransom cannot turn thee away, scil. from the Divine punishment, so as to avoid it.” But this is not altogether natural, and such a form of expression occurs nowhere else. This rendering, still further, seems to hang on the view that אַף means the Divine anger, and that הֵסִית בְּ means “to take away with,” against which see above. The negative אַל moreover does not favor it; for although it might have been used indeed in dependence on פֶּן, still such a construction would have been less natural and forcible than that with לֹא. It must be confessed that no interpretation of the verse which has been suggested is free from difficulties, and Dillmann’s conjecture of a corruption of the text is not altogether without reason.—E.].

Job 36:19 seq. continue the warning against impatient and discontented conduct in distress.—Shall thy crying put thee out of distress?—שׁוּעַ, “crying,” as in Job 30:24 (comp. Job 35:9, and above Job 36:13 b); עָרַךְ, a more choice word to express the idea of שִׂים or שִׂית, “to place,” (comp. Job 37:19): the object of הֲיַעֲרֹךְ is easily supplied by “thee,” or “any one.” The meaning of the question accordingly can be only: “will thy crying, thy lamentation, thy discontented raging, put thee in non-distress (לֹא בְּצָר, equivalent to בְּלֹא צָר), take thee out of distress?” So correctly Stickel, Hahn, Del. All other renderings depart more or less from the meaning required by the context: as e. g. that of Hirz.: “Will thy riches suffice? O, not gold (בֶּצֶר=בְּצָר, Job 22:24 seq.), nor all treasures,” etc. [Good: “Will then thy magnificence avail? Not gold, nor,” etc.]; of Schlottmann: “Will thy treasures suffice? O not in distress,” etc.; of Ewald: “Will thy riches equip thee—without distress—with all the means of power?” of Rosenmüller, Umbreit, Ebrard [E. V.: Gesenius, Fürst, under בצר, though differently under ערךְ, Renan, Noyes, Rodwell, Conant: “Will He value thy riches without stint, and all the might of wealth?”]: “Will He value thy riches?” etc.; of Dillmann: “Will He set in order thy cry (of supplication)?” And all the efforts of strength (i. e., of thy strength)?—To שׁוּעֲךָ, which is made sufficiently determinate by the subject, the notion of “efforts of strength” is here suitably appended as an additional subject. מַאֲמָץ from אָמֵץ, “to be strong, firm,” in connection with כֹּחַ, can signify only a physical application of strength, not “wealth in treasures;” comp. אַמִּיץ כֹּחַ, Job 9:4; Job 9:19.

Job 36:20. Pant not after the night, when (entire) peoples go up (i. e., fly up like chaff before the tempest, Isaiah 5:24; Psalm 1:4) in their place—i. e., do not long, as thou hast foolishly done (comp. Job 13:18 sq.; Job 23:3 sq.; Job 24:1; Job 24:12), for the night of the divine judgment, with its terrors, sweeping away entire populations. In respect to שָׂאַף, anhelare, to long urgently for any thing, comp. Job 7:2; for the representation of the divine judgment by a night of terror, see Job 34:20; Job 34:25; Job 35:10. In respect to תַּחְתָּם, “in their place,” here as regards the meaning=“from their place,” see above, Job 5:16. It is impossible, with De Wette, to take תַּחְתָּם as standing for תַּחַת עַמִּים, “to raise up people in the place of people.” The rendering of Stickel and Hahn is harsh, and much too artificial: “when people come uppermost, with that which is under them.” The rendering of Delitzsch, however, is unnecessary, which takes לַעֲלוֹת as Inf. Hiph.=לְהַעֲלוֹת: “which will remove peoples from their place.” [The rendering “in their place” does not do entire justice to the expression תַּחְתָּם, which is exactly rendered by our phrase, “on the spot.” So again in Job 40:12; comp. Habakkuk 3:16; 2 Samuel 2:23 (“and he died on the spot”); Job 7:10. The rendering of Conant and Carey: “when [Con.: “where”] people are carried off below” (to the world below), involves a very harsh incongruity between the verb (“go up”) and the preposition (“below”). Conant argues that Elihu “is not speaking of any sudden calamity that sweeps whole races of men to the grave. This would be out of place here, for Job had desired no such thing. It was the repose of the grave for which he longed; for that night of death where successive generations sink down to the world beneath them.” Such, it is true, was Job’s conception of the night of death. But Elihu here reminds him that the night of death would be at the same time the night of divine judgment, and that so terrible is that judgment that it can sweep off whole peoples on the spot; how much less then could Hebrews, single-handed and alone, hope to face it without perishing. Let him rather repent, etc., Job 36:21.—E.]

Job 36:21 concludes these warnings against foolish murmuring and presumptuous complaining (which is here called אָוֶן, “vanity, wickedness,” comp. Job 5:10) in an emphatic way, by expressing the thought found in Genesis 8:21, and founded on the universal experience of the race, that the heart is naturally inclined to disobedience and to rebellion against God: for to this thou hast desire more than to affliction.—מִן, comparative, as in Job 7:15, not causal, as though מֵעֹנִי meant “on account of suffering, in view of affliction” (Vulg, Luther, Stickel, etc.), nor again instrumental (Ewald: “therefore thou wast proved by suffering.” בָּחַר עַל here (other wise than in 2 Samuel 19:39, 38]) essentially the same with בָּחַר בְּ, to extend one’s choice to any thing, i. e., to be inclined towards any thing, to have a desire for it.

5. Second Division. Proof of the divine righteousness from the wonders of nature, from the power and wisdom revealed in the physical world.

a. Descriptive part: chs. Job 36:22 to Job 37:13. Introduction or transition: Job 36:22-25 (the first of three eight-lined strophes, Job 36:22 sq, 26 sq, 30 sq, each of which begins with הֵן, and which by the exact equality and similarity of their structure give evidence of being one coherent whole—a structure which has been correctly recognized by Stickel and Delitzsch [also by Schlottmann, Noyes, Wordsworth, Carey, Rodwell], but ignored by Köst, Ewald, Dillmann, etc.). Behold, God worketh loftily in His strength [E. V.: Behold, God exalteth by His power; but less suitably to the connection, this strophe being, as has just been shown, introductory to the description of God’s power in the physical world, rather than in the world of humanity.—E.].—As the meditation on truths lying in the realm of historical or ethical theology, which constitutes the preceding section, began with a הֵן, “behold” ( Job 36:5), vividly pointing out the theme of discourse, so also the meditation which is here introduced on truths in the realm of physical theology. The conjecture is in itself sufficiently probable, that some phenomenon of external nature, perhaps a thunder-storm, which already in Job 36:5 was approaching, but which had now burst forth, with lightning, thunder, and heavy rain, furnished the occasion to this sudden and vivid transition to the description of the natural world. This conjecture receives a strong support from the emphatic double recurrence of the הֵן, first in Job 36:26, at the beginning of the description of the rain, and then in Job 36:30, in the transition to the description of lightning and thunder. The probability is still further increased by passages like Job 36:33, and especially by Job 37:2 sq. And finally it receives the strongest support from the article before סְעָרָה in Job 38:1, which can scarcely be explained without the supposition here referred to (comp. on the passage). Who is a ruler like to him?—The usage of the language would justify, and indeed would even favor rather the rendering adopted by the Targ, Peshito, Luther, Schlottmann, Delitzsch [E. V, Lee, Noyes, Conant, Bernard, Renan, Rodwell, Barnes], etc.: “Who is a teacher like Him?” But the context, and especially the הִשְׂגִּיב in a, seems rather to favor the rendering supported by the LXX, which takes =מוִרֶה Chald. מָרֵא ( Daniel 2:47), hence to mean “lord, ruler.” The Vulg. attempts to give an explanation intermediate between the δυνάστης of the LXX. and the “teacher” of the other ancient versions by its use of legislator: quis ei similis in legislatoribus? [So Wordsworth combines “Master and Teacher;” Carey: “Master,” as expressing the ambiguity of the original. Some (e. g.. Good): “And who, like Him, can cast down?” which would be a suitable antithesis to the E. V.’-s rendering of a: “God exalteth by His power,” but is open to the same objection; see above. In favor of the sense “teacher,” Delitzsch argues: “(1) מוֹרֶה from הוֹרָה, Psalm 25:8; Psalm 25:12; Psalm 32:8) has no etymological connection with מר; (2) it Isaiah, moreover, peculiar to Elihu to represent God as a teacher both by dreams and dispensations of affliction, Job 33:14 seq.; Job 34:32; and by His creatures, Job 35:11; and (3) the designation of God as an incomparable teacher is also not inappropriate here, after His rule is described in Job 36:22 a as transcendently exalted, which on that very account commands to human research a reverence which esteems itself lightly.” These considerations at least show that the educational disciplinary functions of the Divine Ruler are prominently intended here; and this is in harmony with the general tone of this strophe.—E.]

Job 36:23. Who hath appointed to Him His way?—פקד על, “to charge one with any thing, to prescribe anything to any one,” as in Job 34:13. It would be possible also to render it: “Who hath inspected for Him His way?” (LXX, Vulg, Seb. Schmidt, Ewald, [Good], etc.). The second member permits both renderings.

Job 36:24. Remember that thou exalt (הִשְׂגִּיא, in a different sense from Job 12:23) His doing, which men have greatly sung. שֹׁרֵר an intensive form of שׁוּר, denoting singing often repeated, or various in its character. The exhortation to the praise and glorification of the exalted activity of God stands in significant antithesis to the previous warnings against sitting in judgment on the same. [Here again, as in Job 33:27 E. V. takes the verb שׁוּר in the sense of “behold,” which would be a useless and feeble tautology before the חזה and הביט of Job 36:25.—E.].

Job 36:25. All people gaze thereon with delight (בּוֹ referring back to פָּעָלֹו, Job 36:24 a;חזה ב as elsewhere רבה ב); mortals behold It from afar;—i. e., not—“they can behold it only from a great distance” (so Dillmann, who would compare Job 26:14), but—they dare not contemplate it anear, from reverential fear before the unapproachableness of His operations.

6. Continuation. Description of the storm, together with the mighty phenomena accompanying it, such as rain, clouds, lightning, thunder, etc.: Job 36:26— Job 37:5 (three strophes, the first two consisting of 4 verses each, the third of5).

Job 36:25-29. Behold, God is exalted (שַׂגִּיא as in Job 37:23, elsewhere only in the Aramaic portions of the O. T.), we know not (i. e., how very exalted He is); the number of His years is unsearchable (lit. “as for the number of his years—so [וְ] there is no searching;” respecting the וְ introducing the apodosis, comp. Job 4:6; Job 15:17). The eternity of God is here introduced as the explanatory ground (not as a mere co-ordinate “moment,” as Dillmann supposes) of the divine greatness and wisdom. As the Eternal One, God has the power to effect all the glorious wonders in the realm of His creation which are enumerated in the passage following; comp. Job 12:12 seq. [“The Omnipotence and wisdom of God, which are everywhere apparent in the universe, furnish a testimony to God’s righteousness. All attributes of the Divine Nature are rays proceeding from one centre; where one Isaiah, (here also of necessity must the others be. How can the Being who everywhere shows Himself in creation to be most perfect, be defective in this one point? Every witness therefore in Nature to God’s greatness as a Creator, rises against an arraignment of God’s righteousness. Whoso will bring a charge against God’s justice, must measure himself with the Divine Omnipotence.—At first sight it may seem surprising that the mind of the righteous sufferer is directed by Elihu and by Jehovah himself, to the wondrous formation of the clouds, to Thunder, Lightning and Snow, and to the War-horse, the Hawk, and the Eagle. But when we examine the matter more carefully, we see that such a course of reasoning is excellently fitted its purpose. An Almighty and All-wise God, who is not at the same time righteous, is in truth an inconceivable impossibility. For this reason, they who impeach God’s righteousness, are always on the high road to doubt His existence. Pelagianism leads not merely to the destruction of the true idea of God, but to blank Atheism (Hengstenberg). It must also be borne in mind that God rises from an appeal to the signs of His power and goodness in the visible world, and refers Job to His working in the invisible world, in the domain of spirits, and challenges Job to a comparison of human power with that of God in the defense and deliverance of mankind, even of Job himself, from his spiritual enemies. See below, Job 40:6-15.” Wordsworth.].

Job 36:27. For He draweth up the water drops, to wit, from the earth. This is the only rendering of יְגָרַע, which corresponds to the second member; not that of the LXX, Pesh, etc.; “He numbers off;” and just as little that of Stickel and Delitzsch: “He draws off [=lets fall] the drops,” i. e., out of the upper mass of waters [to which add the rendering of E. V, Mercier, etc. “He maketh small the drops of water.” The reference seems clear to the first step in the process of forming the rain, by which the drops are attracted (upward of necessity, although that does not lie essentially in the verb, for which reason the objection of Delitzsch that it means attrahere or detrahere, but not attrahere in sublime falls to the ground), attracted, that Isaiah, towards Him who is the Divine cause.—E.]. So that they ooze (זקק, lit. “to filter, refine,” comp. Job 28:1) the rain with His mist, i. e., the mist which He spreads out [i. e., since a mist produced by it ( Genesis 2:6) fills the expanse (רָקִיעַ), the downfall of which is just this rain.” Delitzsch]. In respect to אֵד, comp. Genesis 2:6; in respect to לְ, “with,” (or also “on account of, by means of”) comp. Job 37:1 a. [E. V. “they pour down rain according to the vapor thereof.” “Pour down” for זקק is neither sufficiently accurate nor expressive, destroying as it docs the image of “filtering” which lies in the verb. “According to” may be accepted for לְ, which is obscure. According to Gesenius, it indicates the vapor as the origin of the rain—quæ orta est ex vapore ejus: and so Conant. According to others it denotes the state into which rain-drops pass in falling. According to Ewald it is a sign of the accusative, אֵד being in opposition with מָטָר. Is it not natural to find in Job 36:27-28 a description of the successive steps in the formation of the rain—first (27a) the ascent of the water-drops in evaporation—then (27b) the filtering of the mist whereby rain is produced, then ( Job 36:28) the fall of the rain (a) in general, (b) in copious abundance? If this view be correct, the best explanation of לְ would seem to be that it denotes possession, or origin. The suffix in אֵדוֹ moreover is better referred to God than to the rain, especially according to the explanation here suggested.—E.]

Job 36:28. Which the high clouds drop down.—שְׁחָקִים here somewhat differently from Job 35:5) denoting such clouds indeed as are high, but not dry, or rainless; comp. Proverbs 3:20. Respecting the construction (אֲשֶׁר, accus. of material to יִזְּלוּ) comp. Ewald, § 281, b. In respect to b [And distil upon the multitude of men], comp. Job 37:12 seq.—[רָֽב may (with E. V.) be taken adverbially=“abundantly;” although it seems better with most moderns to take it as an adjective describing אָדָם “many men.” In this case as well as the other the predominant thought seems to be the copiousness of the rain.—E.].

[The magnificent terseness and power of the line תְּשֻׁאוֹת מֻבָּתוֹ should be noted.—E.].

[עָלָיו, as here explained—around or over Himself—the suffix referring to God, not the “tabernacle,”—“upon it.” E. V.]—And with the roots of the sea He covereth Himself (כִּסָּה with accus.—“to take anything as a covering,” as in Jonah 3:6). The “roots of the sea” are the masses of water drawn upwards out of the sea, into the heavens in the form of black clouds, and here serving God as a veil (so correctly Umbreit, Ewald, Vaihinger, Dillmann) [Conant, Noyes, who renders: “And He clotheth Himself with the depths of the sea”]. The expression is poetically bold, but still unmistakable (comp. שֹׁרֶשׁ in Job 13:27; Job 28:9. By הַיָּם we are to understand neither the waters of the heavens above (Hirzel, Schlottm.), nor the sea of clouds (Hahn) [Renan]. The expression denotes, as always, the ocean, regarded as the source of the atmospheric moistures which mount up from it. The language does not refer to a “covering of the foundations of the sea with the light of the lightning” (Stuhlm, Delitzsch) [Good, Wordsworth]; in order to express this thought, another אוֹר or בָּאוֹר would scarcely have been omitted with כִּסָּה. [Delitzsch explains his view as follows: “The lightning in a thunder-storm, especially when occurring at night, descends into the depths of the sea, like snares that are cast down (פַּחִים, Psalm 11:6), and the water is momentarily changed, as it were, into a sea of flame.” But this explanation does not adequately account for the use of שׁרשׁ. According to another explanation, God is represented as covering the depths of the sea, either with waters (Barnes), or with darkness, contrasting with the lightning which covers the sky (Lee, Rodwell). But neither of these explanations falls in naturally with the description of the storm. Renan: “Now He covers Himself with His lightnings as with a curtain; now He seems to hide Himself in the depths of the sea;” his explanation being: “He treats here of the alternations of light and darkness which take place in storms. The clouds are compared to a dark and deep sea.” There is nothing, however, to indicate such a contrast between light and darkness. The “light” here is more especially that of the storm-lightning, in which God wraps Himself as a robe; the “ocean-roots” are the storm-clouds, conceived of as the waters lying in the depths of the sea, which God has lifted up, and gathered around Himself.—E.]

Job 36:31. For therewith—with lightnings and clouds ( Job 36:30)—He judgeth the people, giveth food in abundance.—לְמַכְבִּיר only here,=the expression לָרֹב, usually found elsewhere. The whole verse—which has somewhat of a parenthetic character, as an ethical and theological reflection in the midst of a passage which otherwise is purely descriptive—which, however, is not (with Olshausen) to be placed between Job 36:28-29—reminds us of Schiller:

Aus der Wolke quillt der Segen,

Strömt der Regen;

Aus der Wolke, ohne Wahl,

Zuckt der Strahl.[FN1] 

Job 36:32. Both hands He covereth over with light and sendeth it forth against the adversary.—This is a more specific description of what God does in judging the people ( Job 36:31 a), and the use He makes therein of the lightning. [“God is represented under a military figure as a slinger of lightnings: He covers light over both hands, i. e. arms both completely with light, and directs it.” Delitzsch.] Who the adversary is (מַפְגְּיעָ, LXX, Theod.: ἀπαντῶν) against whom He sends forth the light (lit. “commands it, enacts concerning it,” צִוָּה with עַל, as often) remains undetermined, and needs not to be inquired into. It signifies at any rate any hostile powers, against which God sends forth His lightnings; comp. Psalm 18:14 seq.; Job 11:6; Wisdom of Solomon 19:12, etc. The signification of מַפְגִּיעַ elsewhere (= intercessor, Isaiah 59:16) does not suit here. The change of the word into מִפְגַּע, “point of attack” ( Job 7:20), proposed by Olshausen, is however untenable. The same may be said of Hahn’s explanation of the word in this sense. Delitzsch renders it peculiarly: “and commissioneth it as one who hitteth the mark” (בִּ as בְּessentiæ, and הפגיע after Isaiah 53:6). [Delitzsch connects it with God, as “a sure aimer.”—Wordsworth a little differently with the lightning: “He giveth it a command as an assailant, or an avenger.”—Lee: “He layeth His commands upon it to destroy.”—Rosenmüller, Stickel, Elzas: “He commandeth it where to strike.” Barnes, Carey: “He commandeth it in striking.” The rendering of E. V.: “With clouds (כַּפַיִם for clouds from their fancied resemblance to hands) He covereth the light, and commandeth it not to shine by the cloud that cometh betwixt,” pre-supposes too much. The rendering of the Commentary: “against the enemy,” is that which is best supported by the etymology, grammatical form, and connection.—E.]

Job 36:33. His thunder-cry announces Him; lit. “His alarm-cry makes announcement ( 1 Samuel 27:11) concerning Him.” רֵעוֹ in accordance with Exodus 32:17; Micah 4:9; not=רֵעֵהוּ [His friend, companion], as indeed almost all the ancient versions take it [LXX.: “The Lord will declare concerning this to His friend”]; also among the moderns Umbreit and Schlottmann. [“He makes known to it (scil. the light, or lightning) His friend.” So Barnes.] Just as little does it mean: “His thought, decree” (Cocceius, Böttcher, Welte) [Elzas: “By it He announceth His will.”—E. V, Rosenm, etc.: “The noise thereof showeth concerning it,” taking the suffix to refer to the storm, not to God; which is altogether too insipid].—The cattle even (announce) that He is on the march; or: “concerning Him who is coming upward.” This is beyond a doubt the most satisfactory explanation of the difficult closing member מִקְנֶה אַף עַל־עוֹלֶה—an explanation which becomes still more obvious if—instead of assuming, as is commonly done (so Rosenm, Stick, Ew, Vaih, Heil, Delitsch, etc.), merely a general reference to the uneasy movements of animals at the first approach of a thunder-storm, and comparing with it passages like Virgil, Georg. I, 373seq.; Pliny, H. N. XVIII, 35, etc.,—we suppose that the storm thus far described had occasioned under the eyes of the assembly, before which Elihu speaks, a certain bewilderment or destruction in- a particular herd of cattle;—if, accordingly, we assume an actual occasion to have been given for this description—an occasion which is not to be more particularly defined, and so derive again out of the passage before us a confirmation of the supposition advanced above on Job 36:22. In that case we need have recourse to none of the artificial and violent make-shifts, into the adoption of which expositors have fallen here, as e. g. the rendering of מִקְנֶה in the absolutely unheard of signification of “jealousy, fury of wrath” (Hahn: “a raging of wrath announces Him who is uprising;” and comp. Schlottmann); the changing of the word into מַקְנֶה (Hitzig), or מְקַנֶּה (Böttcher, Dillmann, who at the same time read עַוְלָה instead of עוֹלֶה: “causing His anger to rage against iniquity”), etc. [Schlottmann’s rendering, referred to above—“and the fury of wrath against iniquity (or against transgressors)” is the one adopted by Fürst, Good, Lee, Bernard, Carey, Elzas.—The possible varieties of interpretation of the verse are endless. See the more important set forth in Schultens, Schlottmann, and Conant. The simplicity, life-likeness, and appositeness of the rendering adopted in the Commy. (and by Ewald, Delitz, Gesenius, Renan, Wordsworth, Rodwell, and Conant—who however takes מִקְנֶה as object, rather than subject—“to the herds”.) will commend it to most.—E.].

Job 37:1-5. Further description of the terror-working power of the thunder and lightning.

Job 27:1. Yea, because of this (לְזֹאת, comp. Job 36:27), my heart trembleth, and quaketh out of its place; lit, “springs, or starts up,” comp. Job 6:9. Why this should be regarded as “an exaggerated, hardly an elegant expression” (Dillmann), is not apparent.

Job 27:2. Hear, O hear, the roar of His voice.—שִׁמְעוּ שָׁמוֹעַ, a summons to hear closely and attentively, comp. Job 13:17; Job 21:2. The phenomena of the thunder and lightning seem, at this particular moment of the description, so very near to the speaker and his hearers, that some commentators, as Böttcher, Schlottmann, Delitzsch, have found here at least an indication of the probability that the poet presupposes a storm as advancing during the colloquy. It Isaiah, however, evidently not an approaching thunderstorm to which the description refers, but one which had been for some time already present, and which might be heard now loudly roaring (see a), and now lowly murmuring or rumbling (see b) [and the rumbling (הֶגֶה, E. V.: too general—“sound”) that goeth forth out of His mouth]. Comp. what Delitzsch himself strikingly says: “The five-fold repetition of קוֹל—a word of sombre sound, for which our Stimme [Voice] is a miserable substitute—calls to mind the seven קוֹלוֹת in Psalm 29.” Against Dillmann’s assertion, that if the poet had purposed to represent the thunder-storm mentioned in Job 38:1 as here already advancing, he would not have begun his series of physico-theological reflections with the storm, but would have reserved it for the conclusion, it may be argued that at the close of his discourse, and after his digression in respect to the cold, rain season, etc. ( Job 27:6-13), Elihu does in fact again repeatedly take up the phenomena of storms and atmospheric changes; comp. on Job 38:1.

Job 27:3. Under the whole heaven He leadeth it forth—or: “He sends it forth, looses it” (יִשְׁרֵהוּ, Imperf. Kal. of the Aram, שׁרה), i. e., the roaring and the rumbling. [The definition of the verb here adopted is preferred by Ewald, Fürst, Del, Dillm, Hirz, Lee, Carey, Wordsw, etc., on the ground that it is more appropriate as applied to the thunder (let loose through the immeasurable vault of heaven), and particularly to the zig-zag course of the lightning, than the signification “to direct” (from ישׁר, which rests on the fundamental idea of straightness).—E.]. And His lightning (lit. “His light”) unto the borders of the earth.—In respect to בַּנְפוֹת חָאָרֶץ, see on Job 38:13. As to the thought, comp. Luke 17:24 and parallel passages.

Job 27:4. After it roareth the sound of the thunder: He thundereth with the voice of His majesty—lit. “He will thunder” (יַרְעֵם), voluntative, as also יִשָּׁמַע in c).—And restraineth them not (i. e., the lightnings, the particular rays of the אוֹר mentioned in Job 27:3), when His voice resounds [lit. is heard].—עִקִּב, not “to track out, to follow up” (Symmachus, Vulg, Ewald [who renders interrogatively: “and will He not find them out when His voice is heard?” i. e., track them in their hiding-places with His thunder and lightning], but in accordance with the Targ, עִכֵּב, to hold back, refrenare, cohibere [the idea being that the roar of the thunder and the flash of the lightning follow in quick succession].

Job 27:5. God thundereth marvellously with His voice.—נִפְלָאוֹת here used adverbially = mirabiliter, as in Daniel 8:24; Psalm 65:6; Psalm 139:14. In respect to b, comp. Job 5:9; Job 9:10; Job 36:26. The verse ends for the time the description, so far as it relates to the storm, and by a general observation respecting God’s greatness leads the way to the following examples of the same.

7. Continuation. The phenomena of winter, such as snow, rain, the north wind, frost, etc.: Job 37:6-13.

Job 27:6. For to the snow He saith—Fall to the earth.—הֱוֵה erroneously rendered “Be” by the LXX, Targ, Pesh. [E. V.] (on the contrary, correctly by Jerome—ut descendat), is Imperat. of הוה, “to fall” (lit. “to gape, to yawn”), a root obtaining elsewhere only in Arabic as a verb; hence another of the Arabisms of this Elihu section, as in Job 34:36; Job 35:15, etc. In the two following members the לְ of לַשֶּׁלֶג extends its influence: (also) to the rain-shower (גֶּשֶׁמ, a heavy, pouring rain; a stronger term than מָטָר), and the rain-showers of His strength—i. e., His mighty, pouring rain-showers (the plural structure similar to קוִל בֹּכִים in Job 30:31; comp. Ewald, § 270, c). The rain, being by far the most common form in which the moisture of the atmosphere is precipitated during the Syro-Arabian winter, where it comes down particularly in the late autumn (as the early rain), and in the early spring (as the latter rain), is by the double designation more strongly emphasized than the snow. Comp. still further, as a parallel in thought, Isaiah 55:10.

Job 27:7-8 describe the effects of the cold of winter on men and beasts. [“The wonders of nature during the rough season (מְתָיו,חֹרֶף, Song of Solomon 2:11), between the autumnal and vernal equinoxes, are meant; the rains after the autumnal equinox (the early rain), which begin the season, and the rains before the vernal equinox (the late rain, Zechariah 10:11), which close it, with the falls of snow between, which frequently produce great desolation, especially the proper winter, with its frosty winds and heavy showers, when the business of the husbandman, as of the nomads, is brought to a stand-still, and every one retreats to his house or seeks a sheltering corner.” Del.]

Job 27:7. The hand of every man He puts under a seal—so that it is disabled from carrying on field-work (comp. Homer, Iliad, XVII:549 seq.: ὅς ῤά τε ἐ̔ργων ἀνθρώπους ἀνώπαυσεν ἐπὶχθονί). Respecting חתם ב, comp. Job 33:16. The object of this sealing influence of the winter frost on the hands of men is: that all men of His work may come to knowledge—i. e., that all men created by God may learn how mighty He Isaiah, and how entirely dependent on Him they are. “Men of His work” is a somewhat singular collocation of words, which does not occur elsewhere, which, however, has its parallel in the expression, “sheep of His hand,” Psalm 95:7, and for that reason is not of necessity to be set aside in the way of conjecture. At the same time, the rendering of the Vulg.: ut noverint singuli opera sua, furnishes a witness not altogether to be slighted in behalf of the emendation of Olshausen, favored also by Delitzsch—לַדַּעַת בָּל־אֲנָשִׁים מַעֲשֵׂהוּ.

In regard to Job 27:8 [Then creeps the beast into his covert, and in his lairs doth he remain] comp. Psalm 104:22, where, it is true, that which is spoken of is not exactly the influence of winter in causing beasts to seek out places of shelter.

Job 27:9. Out of the secret chamber cometh the storm.—חֶדֶר “chamber” (penetrale claustrum) denotes the enclosure out of which the storm-wind rushes forth, as in Job 38:22 (comp. Psalm 135:7) mention is made of the “storehouses” of the snow. Comp. Job 9:9—“chambers of the south,” with which expression the one before us is not to be identified without further qualification. For instead of storms from the south or south-east (Rosenmüller, Umbreit Vaihinger, Welte, Delitzsch) [E. V.], the language here refers rather to storms from the north or north-east, as certainly as that below in Job 27:17 the sultry and heating quality of the south wind is intended. And cold from the cloud-scatterers.—מְזָרִים, probably Partic. Piel. plnr. from זָרָה, “to sweep away, to scatter,” hence dispergentes (scil. venti), the cloud-sweepers, a designation of violent cold storms (as in Arab, darijat, they which blow away; Kor. Sur. 51, 1), which indeed are also to be regarded as coming from the north or east; comp. Job 1:19. The ancient versions seem not to have understood the word which occurs only here. Thus the LXX.: ἀπὸ τῶν ἀκρωτηρίων (a corruption perchance of ἀρκτῴων?); Vulg.: ab arcturo; Aq, Theod.: ἀπὸ Μαζούρ (similarly the Targ.) [Fürst and Lee: the Northern constellations; Mercier: Septentriones; Good: the Arctic chambers; Renan: the north winds, etc.].

Job 27:10. From the breath of God there isיִתֵּן (impersonal as also Proverbs 13:10) [“there cometh, there is given”] ice—viz., when a cold blast, proceeding from God, sweeps over the face of the water, by means of which, according to b, “the breadth of the waters (is brought) into a strait” (comp. Job 36:16), i. e., is solidified, and so fettered as it were, is arrested in its free, flowing movement. Precisely thus the Arabic poet, Montenebbi: “the flood is chained by bands of ice.” In respect to the apparent contradiction between this representation and the physical fact of the expansion of freezing water, see below on Job 38:30.

Job 27:11-13 return to the description of the phenomena of clouds and rain, occasioned by a new phase of the storm just taking place, consisting in the outpouring of rain in extraordinary abundance. Schlottmann correctly: “The storm in its magnificent approach drifts victoriously before all the senses of Elihu, so that from all other images brought forward as they are with a certain haste, he ever recurs to that of the storm” (comp. Del.).

Job 27:11. Also he loadeth with moisture the clouds—comp. Job 26:8.—רִי, from רוה, signifies “moisture, wet,” and הִטְרִיחַ, related to טֹרַח, “burden,” is “to load, to make heavy.” All explanations which take בְּרִי as one word from the root ברר (or ברה) are against the connection, e. g., “serenity [brightness] dispels the clouds” (Targ, Rosenm, Umbreit [Bernard, Barnes, Elzas], etc.); frumentum (בַּר) desiderat nubes (Vulg, Symmach.); ἐκλεκτὸν κὰταπλήσσεινεφέλη (LXX, and similarly Theod, Pesh.). [Gesenius, Noyes: “In rain He casts down the thick cloud.” Carey: “By (its) watering the thick cloud falleth headlong.” But the vers. which follow, and particularly Job 27:12 a, are scarcely consistent with the idea that the cloud has cast down its contents. E. V. also seems to take רִי actively—“by watering He wearieth the thick cloud;” the meaning being apparently that by showering down its contents the cloud is wearied or worn away; against which the objection just noted holds.—E.]. He spreadeth far and wide the clouds of His light—i. e., the thunder-clouds, pregnant with lightning, through which the lightning flashes; comp. Job 36:29; and in respect to הֵפִיץ, “to scatter, to spread abroad,” comp. Job 38:24.

[The most natural way of accounting for its use here is to understand it as descriptive, Elihu pointing out the cloud at the time—וְהוּא—“And there it is! turning round about, hither and thither,” etc. Thus understood, it would be better to adhere to the singular rendering of “cloud” in Job 27:11, as being more individual and vivid.—E.]. מְסִבּוֹת, “round about,” as elsewhere סָבִיב, or סְבִיבוֹת.—Piloted by Him (lit. “by His pilotings,” the clouds being thought of as God’s ships, or coursers; comp. Psalm 18:11, 10] seq.) according to their doings—i. e., according to the actions of men, God having established a strict economic relation between those actions and the agency of His clouds in heaven, now yielding a blessing and now working destruction. This reference of the suffix in לְפָֽעֳלָם to men (Ewald, Hirzel, Heil, Dillm.) is favored by Job 27:13, as also by the Masoretic accentuation, which forbids the connection of לפעלם with what follows, according to the view which finds favor with the majority of modern commentators—“that they may do whatever he commandeth them on the face,” etc. [To which add the use of the strongly individualizing and descriptive חוּא at the beginning of the verse, after which it is altogether unlikely that the plural suffix would be used, especially seeing that again in Job 27:13 b the sing. suffix is used, יַמְצִאֵהוּ.—E.] The third member expresses the object of the verb פעל—Whatsoever He commands to them upon the globe. The pleonastic expression תְּבֵל אֶרֶץ [lit. “the habitable land (of) the earth”] occurs again in Proverbs 8. Respecting the form אַרְצָה, comp. already Job 34:13.

Job 27:13. More specific statement of the object for which God steers the clouds in accordance with the conduct of men: be it for a scourge, when it is (necessary) for His earth, or for a blessing, He causeth it to come.—אִם־לְאַרְצוֹ is not co-ordinate with the two other conditional clauses (Rosenm, Umbreit, Del. [E. V, Noyes, Words, Carey, Rod.]; “now for a scourge, now for the benefit of His earth, now for mercy,” etc.), but subordinate [as is proved (1) by the decided contrast between “whether for a scourge” and “or for mercy,” each at the beginning of its half-verse; a contrast and a proportion of parts which would be destroyed by introducing another co-ordinate אִם; (2) by the tautology which ensues from making the second clause with אִם co-ordinate, there being really no material difference between “for the benefit of His land” (or earth), and “for mercy.”—E.] The earth is called “His earth,” because it is God’s possession (comp. Job 34:13), and the לְ before אַרְצוֹ differs from the לְ before the other two nouns, in that it introduces a Dat. commodi. In respect to שֵׁבֶט=“chastisement,” comp. Job 21:9.

8. Conclusion. b. Application: Job 37:14-24. Instead of censuring God, or quarreling with Him, Job should draw from His wonderful operations in the natural world the right conclusion in regard to the mystery of his suffering. The appeals and questions addressed to Job to the end of the discourse, are seriously intended. An unprejudiced consideration of the passage will find in it no trace of “a lofty irony” (Schlottmann, Ewald, Dillmann).

Job 27:14. Hearken unto this, O Job, stand still, etc. Both “this” (זֹאת), and the “wonders of God” in b, point not to what follows, but to the contents of the preceding descriptions.

[According to this explanation בְּ is used partitively after ידע, like the Greek genit. after verbs of knowing, “to have knowledge of,” hence of partial knowledge. See Ewald, § 217, 3, 2, γ]. The suffix in עֲלֵיהֶם refers back either to the “wonders of God,” Job 27:14 b, or to the “clouds,” Job 27:11 sq. “Causing the light of the clouds to shine,” in b (comp. Job 3:4; Job 10:3, etc.) is a circumlocution for the simple idea of lightning; comp. Job 27:11 b.

Job 27:16. Dost thou understand the balancings of the clouds?—מִפְלְשֵׂי from שׂלַפָּ=סלפ, to weigh ( Psalm 58:3, 2]), to poise, a similar structure to that of מִפְרְשֵׂי, Job 36:29, but not for that reason to be regarded as an interchangeable form of that word (against Ewald). Respecting תְּמִים דֵּעִים in b, comp. on Job 36:4. The form מִפְלְאוֹת instead of נִפְ׳ found only here.

Job 27:17-18 introduce a new, and at the same time the last digression from the phenomena of storms, which otherwise constitute throughout the principal theme of the description. Here it is to the phenomena which accompany the full blaze of the summer sun beaming in a perfectly serene and clear sky, that the speaker digresses. The אֲשֶׁר of Job 27:17 is not a conjunction = כִּי (Rosenm, Umbreit, Hirzel) [Good, Lee, Noyes, Renan, Rodwell, Barnes, etc., and E. V.] or = אִם (Schlottmann), but a pronoun referring to Job, the person addressed, and introducing a relative clause, precedent to the interrogative sentence in Job 27:18—Thou, whose clothes (become) hot, when the earth becomes sultry (lit. “becomes calm, still”) from the South;i. e., not merely by the south-wind, which דָּרוּם could not signify, but by the united influence of the solar heat and the torrid winds. So correctly Bolducius, Ewald, Stickel, Hahn, Delitz, Dillmann [Carey, and, though less decidedly, Wordsworth], except that some of these commentators (Ewald, Dillmann), inappropriately find an ironical meaning in the words [conveyed to some extent also by Carey’s paraphrase—“You, Job, can readily enough feel the changes of the weather, but you cannot give any explanation of them.” The rendering, “How (i. e., dost thou know how) thy garments are warm, when, etc.”, is certainly insipid enough. In favor of the rendering adopted above see further on Job 27:18. The rendering of b with E. V, “when He quieteth (Conant, ‘lulls’) the earth by the south-wind,” is admissible, although on account of the absence of the suffix after הַשְׁקִט the subject is more probably ארץ, with the verb in the intransitive sense—to be tranquil, or rather in Hiph. to enjoy tranquillity, to find rest. The appropriateness of the language of this verse as descriptive of summer heat will appear from the following extract from Thomson’s Land and the Book (Vol. II, p312): “The sirocco to-day is of the quiet kind, and they are often more over-powering than the others. I encountered one a year ago on my way from Lydd to Jerusalem. Just such clouds covered the sky, collecting, as these are doing, into darker groups about the tops of the mountains, and a stranger to the country would have expected rain. Pale lightnings played through the air like forked tongues of burnished steel, but there was no thunder and no wind. The heat however became intolerable, and I escaped from the burning highway into a dark-vaulted room at the lower Bethhoron. I then fully understood what Isaiah ( Job 25:5), meant when he said, Thou shalt bring down the noise of the strangers as the heat in a dry place, as the heat with the shadow of a cloud—that Isaiah, as such heat brings down the noise, and makes the earth quiet—a figure used by Job ( Job 37:17) when he says, Thy garments are warm when he quieteth the earth by the south wind. We can testify that the garments are not only warm, but hot. This sensation of dry hot clothes is only experienced during the siroccos, and on such a day, too, one understands the other effects mentioned by the prophet, bringing down the noise, and quieting the earth. There is no living thing abroad to make a noise. The birds hide in thickest shades, the fowls pant under the walls with open mouth and drooping wings, the flocks and herds take shelter in caves and under great rocks, the laborers retire from the fields, and close the windows and doors of their houses, and travelers hasten, as I did, to take shelter in the first cool place they can find. No one has energy enough to make a noise, and the very air is too weak and languid to stir the pendent leaves even of the tall poplars.”—E.]

Job 27:18. Dost thou with him arch over the sky?i. e., dost thou with Him give its vaulting or out-spanning ( Genesis 1:7 sq.) to the firmament of clouds (שְׁחָקִים here essentially as in Job 35:5), which is firm as a molten mirror?רְאִי “mirror,” the same as מַרְאָה in Exodus 38:8. מוּצָק, Partic. Hoph. from יצק ( Job 11:15), indicating the preparation of the mirror from molten and polished metal. With this representation of the heavenly firmament (רָקִיעַ, στερέωμα), as constituting a smooth, shining, and solid mirror, may be compared, as most nearly resembling it, the representation of it as transparent sapphire ( Exodus 24:10), or, more remotely, as a curtain ( Psalm 104:2) or gauze ( Isaiah 40:22) or a veil ( Psalm 102:27, 26]). [It should be observed that the description here given of the skies is especially appropriate to the dazzling brilliancy of the oriental sky in summer, whence the well-known comparison of the sky in a season of heat and drought to “brass.” It will thus be seen that those two verses, (17,18) are in logical connection. Thou who art subject to the influences of the seasons, whose garments are hot in summer, when the earth becomes still from the South, canst thou claim to be associated with Him who spread on high yon blazing canopy, solid and burnished as a molten mirror? the comparison being with the molten metal used as mirrors.—E.]

Job 27:19. Teach us what we shall say to Him, the mighty Author and Preserver of this magnificent world-structure?—what we shall say to Him, that Isaiah, when we would argue with Him. We can set forth nothing (lit. “we cannot—לֹא—set forth,” scil. מִלִּים) by reason of darkness, i. e., because of the darkness of our understanding; comp. Ecclesiastes 2:14; Isaiah 60:2. In respect to מִפְּנֵי, præ, propter, comp. Job 23:17.

Job 27:20. Shall it be told Him (יְסֻפַּר, optative) that I would speak?—[“Greatly increased vividness is imparted to the discourse by this sudden transition from the first person plural to the first singular, as though Elihu would realize on the instant, in his own person, all that was fearful in that which he assumes.” Schlottmann].—Or did ever a man wish to be destroyed? lit, “did he say, that he would be (might become) destroyed?” (comp. Job 34:31). This question has for its basis something like the well-known Old Testament idea that “no man could see God and, live.” See Exodus 19:21; Exodus 33:20; comp. Genesis 32:30; Judges 6:22 seq.; Job 13:22.

Job 27:21 seq. refers again to the storm which during the whole discourse is visible in the heavens, not however with the purpose merely to point it out or describe it, but to use the spectacle which the storm at the moment presents as a symbol of Job’s condition and relation to God at the time.

Job 27:21. And now indeed one sees not the light, which is gleaming brightly (בָּהִיר only here) in the clouds;i. e., which notwithstanding the clouds that veil it, or, which behind the clouds shines with its customary brilliancy. But a wind passeth by and cleareth them away (dispels these clouds, so that it becomes quite clear again). The meaning of the passage can be only this—that “the God who is hidden only for a time, respecting whom one runs the risk of being in perplexity, can suddenly unveil Himself to our surprise and confusion, and that therefore it becomes us to how humbly and quietly to His present mysterious visitation” (Delitzsch). To reject this thought, which is so clear, and so strikingly in harmony with the connection, and to substitute for it the other and much more artificial thought—“But now one cannot look upon the sunlight, while it shines clearly in the bright clouds, inasmuch as the wind has passed over it, and cleansed it of all obscurity” (Ros, Hirz, Ew, Dillm, [Schlottmann, Noyes, Conant, Lee, Carey, Wordsworth, Rodwell, Elzas] etc.),—is not to assist but to obscure the comprehension of the passage. [The explanation of Delitzsch, adopted by our Commy. does not seem quite as clear as Zöckler represents it. שְׁחָקִים is used by Elihu in two senses: (1) in Job 36:28 of the rain-clouds; (2) in Job 37:18 of the sky, or firmament. Delitzsch takes it more in the latter sense here, translating: “the sunlight that is bright in the etherial heights.” This interpretation however is forbidden by the ותטהרם of c. It cannot be said that the wind clears the etherial heights. The suffix evidently shows that the “skies” here spoken of include the lower region of clouds. Moreover the explanation itself requires that somewhere in the verse mention should be made of the lower clouds, which for a time hide the light. But if שְׁחָקִים must include these clouds, which are blown away by the wind, Del.’s explanation becomes inconsistent with the preposition בְּ, which certainly cannot mean, according to Zöckler’s suggestion, “behind the clouds,” or above them. Moreover, as Dillmann justly objects, the aspect in which God is about to be presented is not that of One who, having been hidden for a time suddenly reveals Himself, but rather that of One whose majesty is too terrible for contemplation, and whose greatness is unsearchable. To which add that this is also the prominent thought in the verse just preceding ( Job 27:20);—God is so great that to approach Him is to risk annihilation. With this thought the other rendering stands in better connection, so that the whole train of thought from Job 27:20 on may be freely rendered as follows:—Shall it be announced to Him, the Eternal King, awful in glory, that I would speak to Him? Shall I utter the desire to be ushered unto His presence, whom to see is to perish? Even now men cannot look on the light—the symbol of His glory—as it blazes there in the skies, over which the wind has passed, clearing them up; … much less can they gaze on His terrible majesty! Elihu seems to speak with a presentiment of the approaching presence of God.—E.].

Job 27:22 continues the description in ver21c of that which follows the obscuration of the sun by thunder-clouds: From the north comes forth the golden brightness;—around Eloah (hovers) the sublimest splendor.—These words are referred by most modern commentators (following the Vulg.: ab aquilone aurum venit) to the metal gold, which comes out of the lands lying to the north (in favor of which they appeal to Herodotus, III, 116; Pliny, Hist. Nat., VI, 11; XXXIII, 4), and which accordingly, even if hard to obtain, is nevertheless at all times accessible to men, whereas God’s majesty remains forever unapproachable to them. But whether in this view we find the tertium comparationis to be the remoteness of the northern lands (Ewald, Hirzel, Vaihinger, Welte) [Schlottmann, Lee, Conant, Dillmann], or the mysterious obscurity which veils them (Stickel, Hahn, Delitzsch), the comparison would after all have something frigid about it, would be but ill suited to the present passage, and would agree but poorly with the other intimations of the Old Testament touching commercial geography, which locate the principal mines of gold towards the south rather; comp. Job 22:24; Job 28:1; Job 28:6; Job 28:16. The correct rendering has already been indicated by the LXX, who translate זָהָב by νέφη χρυσαυγοῦντα, following which Luther in a marginal gloss explained the term to mean “fair weather like pure gold” [and so E. V.]; and similarly Brentius, Cocceius, Starke, Rosenmüller, Umbreit, Arnheim, and Böttcher (Aehrenl., p76), [Noyes, Bernard, Barnes, Good, Wemyss, Carey, Rodwell, Elzas, Renan], but with the subordinate variation among themselves, that some of them explain the זָחָב of the clear sunlight breaking forth (Cocceius, etc., Umbreit), others of the golden-shining clouds, as the covering of Jehovah appearing in the storm. The latter modification of this meteorological application of the word, in favor of which may be cited that other figurative rendering of the word “gold” which we find in Zechariah 4:12, where gold is used for “pure oil “—must in any case be preferred, because the sun itself could not be described as coming מִצָּפוֹן, and because the explanation of this מִצָּפוֹן as meaning “by means of the north-wind,” is altogether too precarious, and equally at variance with usage as Umbreit’s translation—“from heaven.” The parallel passages produced by Schultens out of Arabic poets, in favor of the comparison of the sunlight with gold, as likewise the Latin expressions aurea lux, aureus sol, are however none the less pertinent for illustration (comp. “the golden sunlight” with us), for it still remains true that the sun is the source of the golden splendor, with which a portion of the thunder-clouds is wont to shine forth, when the storm breaks up, and the clouds begin to retire (comp. Brentius below in the Homiletic Remarks on the passage). Moreover according to this explanation the first member of the verse stands to the second in the relation of comparison and preparation. From the north, when the winds scatter the storm (in the direction of the south) there burst forth clouds of light shining with the brilliancy of gold, an emblem of the incomparable majesty and splendor (נוֹרָא הוֹד comp. Psalm 104:1) of the light in which God is clothed. There is no reference to the ancient mythological conception of God’s dwelling-place being in the north (such as Böttcher attributes to the passage), nor to Ezekiel’s description of the chariot of cherubim as coming from the north. There may possibly have been certain meteorological causes of a local character, to ascertain which with certainty is beyond our power, which determined the poet to the choice of the expression מִצָּפוֹן, which in any case has about it something singular, susceptible only of imperfect explanation, whether זהב be understood in a mineralogical, or a meteorological sense.

Job 27:23, 24conclude the entire meditation on God’s incomprehensibly great and wonderful operations.

Job 27:23. The Almighty—we find Him not.—He ever remains for us One who is beyond our reach, both as regards the perception of our senses and of our minds (comp. ch, Job 23:3), one φῶς οἰκῶν ἀπρόσιτον) 1 Timothy 6:17). [Who is great in power], but right and the fulness of justice (רָב־צְדָקָה, as in Job 33:19) He perverts not—i. e., with all His incomprehensibleness He still continues ever righteous in His dealings—a proposition which brings the discourse back to its starting-point ( Job 36:5). The phrase עִנַּה משפט וצד׳ instead of הִטָּה ונו׳, which is usual elsewhere, belongs to the Aramaizing idioms of the discourses of Elihu (comp. the Talmudic עִנָּה דִּין; its nonoccurrence elsewhere however does not necessitate that, in disregard of the Masoretic accents, we should connect ומשפט ורב־צדקה with שׂגיא in b, in which case the objectless clause לֹא יְעַנֶּה will have to be rendered either—“He does not exercise oppression” (Umbreit, Schlottmann, Kamphausen) [E. V. (“He will not afflict”), Noyes, Conant, Barnes, Bernard, Elzas, Wordsworth, Good—who makes ורב־צ׳ subj.], or as a relative clause—“which He doth not oppress” (Stickel), or after the reading לֹאיַעֲנֶה, “He answereth not, giveth no account of Himself” (LXX, Peshito, Rosenmüller, Hirzel, Vaihinger) [Lee, Carey, Renan, Rodwell]. The explanation of Hahn would seem more natural—“As regards right and the fulness of justice He doth therein no wrong.”

Job 27:24. Therefore do men fear Him—i. e., men of the right sort, men as they should be, who live in accordance with the precepts of true wisdom ( Job 28:28). The optative rendering of the Perf. (Umbr, Vaihinger, Stickel, Heiligstedt [Good, Lee, Noyes, Carey, Renan, Rodwell], etc.) is as unnecessary as the Imperative—“fear Him” is inadmissible, which would have been written יִרְאוּהוּ instead יְרֵאוּהוּ (against Arnheim, Hahn). On the contrary the Perf. is used here as in Job 36:24-25, to denote a public, universally recognized fact of experience. He doth not look on those who are wise in their own conceit.—כָּל־הַכְמֵי־לֵב lit. “all the wise of heart,” i. e., those who on the ground of their own heart (instead of on the ground of the fear of God) hold themselves to be wise, omnes qui sibi videntur esse sapientes (Vulg.). The censorious element of the expression does not lie strictly in לֵב (comp. Job 9:4; Proverbs 11:29; Proverbs 16:21), but only in the contrast to the notion of the fear of God expressed in a. “Not to look on” any one Isaiah, according to Job 35:13 b, to deem him worthy of no notice; of no gracious well-wishing in his behalf.. The subject of this verb can be only God; if the conceited were subj, and God the object (Vulg, Rosenmüller, Stickel) [Bernard, Carey] instead of יִרְאֶה the text would read rather ירְאֶנּוּ. An. uncalled-for “disparagement of Job” (Dillmn), by no means lies in this closing sentence of Elihu’s discourses, but simply a final admonition dissuading him from those presumptuous judgments respecting God, and those presumptuous speeches against God, against which the polemic edge of these discourses had been principally turned, and that with entire justice. [“This is the sum of all that Elihu had to say—that God was original and independent; that He did not ask counsel of men in His dealings; that He was great and glorious, and inscrutable in His plans; and that men therefore should bow before Him with profound submission and adoration. … Having illustrated and enforced this sentiment, Elihu, overwhelmed with the awful symbols of the approaching Deity is silent, and God is introduced to close the controversy.” Barnes]. 

DOCTRINAL AND ETHICAL
The prejudice of modern critics against the contents and significance of Elihu’s discourses in general has in many instances betrayed them into judgments immoderately harsh even in respect to this, the last and most glorious of the series. Dillmann, e. g., gives it as his opinion that “if the first part of this long discourse groups together the principal thoughts of Elihu, the second travels a path which the friends have already attempted (e. g., in Job 5, 11, 25.); and in the remainder of it is evidently based on passages of the discourses of God in chap38, seq, the individual beauties of which in their contents and application are thereby in part anticipated. Forasmuch as Dillmann, as appears from his previous discussions, recognizes at the same time in these “principal thoughts of Elihu grouped together in the first part,” little or nothing that is original, this opinion of his is as disparaging, not to say contemptuous, as it can well be. Elihu is thereby even in respect to the contents of this his final discourse, reduced to the position of a mere compiler, destitute of independence, who borrows the ideas and beauties of others, and without remarkable skill seeks to elaborate them for his own purpose. We believe that the detailed exegesis which we have given above, and particularly of this same fourth discourse, in which the point under consideration has claimed thorough examination and treatment from us, makes it unnecessary for us now to undertake a special refutation of this and similar objections. We believe that we have shown in respect to the reflections, predominantly ethical and theological, contained in the first part ( Job 36:5-21), that they repeatedly set forth indeed the fundamental thought of these discourses, to wit, the idea of a remedial purifying and chastening influence of divinely ordained suffering on the pious; that they do this however in a way more impressive and soul-thrilling than any previous portion of the whole book; and that in particular the closing verses of this division ( Job 36:16-21) contain statements in respect to God’s loving treatment in “alluring out of the jaws of distress,” in respect to the danger of allowing oneself to be led away from God by the “heat” of suffering, and the greatness of the “ransom” to be paid by means of it, in respect to the insufficiency of our own strivings and conflicts and prayers for procuring salvation, in respect to the natural tendency of the heart to do and to utter vanity rather than to suffer patiently, such as occur in the like combination nowhere in the Old Testament, and such as belong in truth to the profoundest utterances which the revealed literature of the Old Testament has produced in the attempt to solve the mystery of affliction before the coming of Christ.

In respect to the Second Part, however, we believe that we have shown:

(1) That the reflections in the sphere of physical theology therein contained, so far from deserving the reproach of lacking originality, form on the contrary a glorification of the majesty of God revealed in nature, which is most harmoniously adjusted in all its parts from beginning to end, poetically lofty and unique of its kind.

(2) That in particular the description of the terrors and beauties of the storm, exhibiting as it does in masterly combination beauties of its own, deserves to be placed beside the most elevated passages of the sort which the Old Testament literature has produced (e. g., Psalm 18. Psalm 29. etc.), or even surpasses them.

(3) That the independence of the description, as compared with the contents—similar in part—of Jehovah’s discourse in Job 38. seq, is vindicated by the fact that its character is almost exclusively meteorological, being limited to the atmospheric phenomena of heat and moisture, and that its objects accordingly coincide only to a limited extent with those of the discourses which follow.

(4) That the supposition—which forces itself upon us with a necessity from which there is no escape—that the magnificent description here given is continued throughout by the sight of an actual storm in the heavens, accompanied by an abundance of the phenomena of thunder and lightning, furnishes a still further and a weighty contribution to the evidence in favor of the originality of the section in relation to what follows.

(5) That, finally, the suggestive conclusion of the whole, where the natural phenomena immediately contemplated are symbolically referred—and that no less naturally than impressively—to God’s mysterious operations in respect to Job, prepares the way for the final decisive solution of the whole problem (see especially Job 37:21 seq.). The way in which this result is secured banishes the last remnant of doubt touching the genuineness of this section, while at the same time it serves to corroborate the view of this whole Elihu-episode as an essential part of the poet’s own artistic plan, and as having a close organic connection with Job 38. seq. In short we believe that we have shown that the descriptions of nature in the discourse before us may be ranked with the best and most original portions of Holy Scripture of that class. We believe that such a man as Alexander von Humboldt showed neither poor taste nor defective judgment in æsthetic criticism, when in the Second Part of his Cosmos (Vol. II, p414, Bohn’s Scientific Library) he writes with reference to this very passage: “Similar views of the Cosmos occur repeatedly in the Psalm ( Psalm 65:7 seq.; Psalm 74:15 seq.), and most fully perhaps in the 37 th chapter of the ancient, if not ante-Mosaic Book of Job. The meteorological processes which take place in the atmosphere, the formation and solution of vapor, according to the changing direction of the wind, the play of its colors, the generation of hail and of the rolling thunder are described with individualizing accuracy; and many questions are propounded which we in the present state of our physical knowledge may indeed be able to express under more scientific definitions, but scarcely to answer satisfactorily. The book of Job is generally regarded as the most perfect specimen of the poetry of the Hebrews,” etc.
2. We are constrained to make an observation in opposition to Delitzsch respecting the anthropological, ethical, and soteriological representations of the First Part (and indeed of the whole discourse, for the same representations appear also in the Second Part towards the end; see Job 37:12 seq, Job 37:19 seq.). When this commentator, who is so highly esteemed on account of his exegesis of this book, maintains (II, p307 seq.) that Elihu, as in his discourses generally, so in this final discourse particularly, “takes up a position apart from the rest of the book, in so far as he makes Job’s sin the cause of his affliction; while in the idea of the rest of the book Job’s affliction has nothing whatever to do with Job’s sin, except in so far as he allows himself to be drawn into sinful language concerning God by the conflict of temptation into which the affliction plunges him”—we believe that we must reject as a one-sided representation this way of characterizing the distinction between the solution of the great mystery of suffering given by Elihu and that given by God, or taught by the whole poem. We must also charge with one-sidedness the statement which follows in immediate connection with this, that it is only the assumed “older poet” (i. e., the author of the poem as a whole omitting Elihu’s discourses), and not Elihu, who discusses as his theme the mystery of affliction, because it is the former only who exhibits Job as suffering wholly without guilt, or even ἐ̓̔νεκεν ἑικαιοσύνης, whereas Elihu “leaves sin and suffering together as inseparable, and opposes the false doctrine of retribution by the distinction between disciplinary chastisement and judicial retribution. We must be permitted to doubt whether on Old Testament grounds a suffering purely on account of righteousness (which under the New Testament would be suffering purely on account of Christ, the genuine suffering of martyrdom) could have been anywhere conceived of, much less set forth with poetic elaboration. For the “evil thought and imagination of man’s heart from his youth,” together with the “secret faults” without number, and the “errors which cannot be understood”—all this was rooted too firmly and deeply in the consciousness of every thinker within the circle of the Old Testament revelation to admit of the possibility of separating oneself in any measure from this all-embracing sinfulness and guilt which attaches to all who belong to our race. Moreover the actual issue of the action of the poem in Job 42. shows clearly enough that the idea that “Job’s suffering had nothing whatever to do with Job’s sin,” was not that of the poet. That for which Job is there obliged to repent in dust and ashes is not simply his sinful speaking against God, but beyond question the root, which lay still deeper, of these individual sinful outbreaks—the remainder of un-expiated sin, of inward impurity, not yet wholly removed by purification, from which he suffered, and the presence of which he had repeatedly acknowledged. The mission of Elihu, as appears with pre-eminent clearness from this last discourse of his, is none other than to prove the inseparable connection between those criminal utterances of the sorely-tried sufferer and their deeper ground in the moral nature, and at the same time to prove the unavoidable necessity of suffering for purification, even for the man who is comparatively righteous. In other words Elihu sets forth the educational and remedial value of the afflictions ordained by God for every one who is visited by them, even for him who appears to be most innocent. The course of his discussion also rests on the doctrine of affliction, only that he affirms more urgently and emphasizes more strongly the necessity of suffering for all grounded in the sinfulness of all that is done by the discourses of Jehovah. These rather lay the chief emphasis on the unfathomableness of the divine purpose in decreeing suffering, as also, in close connection with this, on the object of suffering, which is to cultivate and to confirm the obedience, humility and truth of the pious. In short, that which Elihu seeks to demonstrate is that the significance of Job’s suffering is predominantly that of chastisement and purification; that to which the conclusion of the whole poem points on the contrary is that its significance is predominantly that of probation. There is no absolute contrast, but essentially only a difference of degree between the solution of this problem which Elihu propounds, and the final decision of Jehovah. The former contemplates the affliction laid by God on the pious more with reference to its final and supreme purpose of salvation, or which is the same thing—the former undertakes the solution of the problem from a soteriological stand-point which is in part as yet that of the law, the latter from one that decisively approximates that of the New Testament. Comp. above, Introd. § 10, ad8.

HOMILETICAL AND PRACTICAL
In a homiletic respect both divisions of the discourse, the anthropological-ethical and the physico-theological, present, much that is instructive and stimulating. It will be one chief aim of the practical expositor to exhibit vividly and with proper care the reciprocal influence of both elements in treating of such passages as Job 36:5; Job 36:16; Job 36:22 seq.; Job 37:5; Job 37:12 seq, Job 37:19 seq, Job 37:22seq.

Particular Passages
Job 36:5 seq. Zeltner: Although God is the Most Mighty One, His wisdom and goodness do not permit that He should reject and condemn any one without cause, by virtue of a bare unconditional decree. His righteousness vindicates itself alike with the evil and the pious. And although in the case of the pious appearances indicate that He has forsaken them, the hour never fails to come at last when He brings forth their cause, and establishes their right, so that they behold with pleasure His grace.—v. Gerlach: Whereas Elihu has previously set forth the retribution of God’s righteousness, which without fail overtakes the wicked, so now he here sets forth His gracious fatherly guidance of His servants. He does not cast them off at once on account of their missteps, for He is also “mighty in strength of heart,” i. e., His wisdom penetrates all things; He knows therefore how by wondrous ways to lead them to the right goal.

Job 36:8 seq. Brentius: If kings or princes, whether in liberty or in captivity and chains, will not despise the instruction of the Lord, but will rather submit to Him when He admonishes them of those things which are right, and chastises them by affliction, and repent of their wickedness, then shall they find the Lord favorable to them, and ready to forgive whatever iniquities they had before committed. … Of this you have an example in Manasseh.—V. Andreae: If in the present condition of things in the world the pious must at times languish in misery, this is in order that they may persistently endure in the right way, which conducts them to that blessed goal. He who rebels against these divine methods of treatment, will thereby only forfeit the blessing which is ever consequent upon such suffering.

Job 36:22. Oecolampadius: The invisible things of God indeed are known from those things which are seen, but all the knowledge which is attainable to us now is imperfect. We see afar off, and in darkness, and through a glass, having a better knowledge of what God is not than of what He is. We are not able to search out His judgments, but we know Him to be the Most High, and the Incomprehensible One. However much accordingly philosophers may dispute about the way in which snow, rain, lightning, thunderbolts are produced, they are nevertheless wholly ignorant by what decree of God they are brought into being. It is otherwise however that our theologian [Elihu] discourses concerning the secrets of nature. He does it in order that in them the righteousness of God may be observed, showing kindness to some, afflicting others. But by God’s appointment all things are ordered for good to those who are good, at the same time that all creatures work evil to those who are evil. Andreae: The same storm which on the one side is sent upon the lands for punishment and destruction is at the same time appointed on the other side to bless them abundantly, and to make them fruitful. Thus even the severest judgments of God are ever to be regarded as at the same time a source out of which divine grace distils forth.

Job 37:1 seq. Cramer: Thunder, lightning, and storms, are to be our open-air preachers, and preachers of repentance.—They are God’s regalia, and emblems of His divine majesty.—Starke: When God thunders, Hebrews, as it were, speaks to us in wrath ( Exodus 20:19). God would have us recognize Him even out of the storm, and all the more at such a time pray to Him and fear Him as the true God. … In a heavy thunder-storm every one should humble himself before God, and cry to Him, beseeching Him to take us and ours into His gracious protection..—Wohlfarth: Although we ho longer, like the ancients, find a sign of the personal and visible nearness of God in the fearfully beautiful natural phenomenon of a storm, but would fain explain this (completely?) by the laws of nature, it declares to us nevertheless the God of power, Wisdom of Solomon, and goodness, and disposes us to the worship of Him, who gave to nature her laws. … If by its terrors the storm first of all declares to us God’s majesty, and with earnest warning points us to the day of judgment, when mighty princes will tremble like the least of their subjects, it at the same time declares to us the wisdom and goodness of the Most High.[FN2]
Job 37:16 seq. Weim. Bibel: God’s works and wonders, which lie in nature and which come to pass daily, are rightly perceived and learned only by believers, for it is they who by the contemplation of such works are aroused to give praise to God.—Cocceius: If in other matters, which happen every day, man is not summoned by God to act as His umpire and counsellor, and if no one can demand that this should be done, nor presume to murmur against such an arrangement, it is just that man should not require of God that the reason of the divine administration in this world should in like manner be made known to him, but that he should acquiesce in it whether he understands it or not, that he should trust God’s word, and in patience await His blessing.

Job 37:21 seq. Brentius: The true light, which is God, cannot be seen, neither does it present itself to eyes of flesh. We see indeed a certain splendor of the clouds, we see the light of the sun, when the clouds are scattered by the winds, we see also gold coming from the North; i. e., we see the clouds, resplendent as with gold, and bright serenity, proceeding from the North. All these are spectacles from which the pious mind rises to the praise of the great and terrible God; and as the heavens declare the glory of God, so men from the divine works may recognize and glorify the true God.—Umbreit: The comparison here given is incomplete, but may easily be understood, and may be more particularly set forth thus: As the sunlight, when it suddenly bursts forth from behind a thick veil of clouds, dazzles and blinds men’s eyes, so also Would the hidden majesty of God, if once it were revealed in all its glory to mortal Prayer of Manasseh, veil his vision with darkness.

Footnotes:
FN#1 - 

From the cloud the blessing springeth,

Rain it bringeth;

From the cloud unasked the beam

Doth quivering gleam.

FN#2 - There is much on these points of practical utility accompanied indeed by much which scientifically considered is untenable, absurd, and curious, in the older works on Natural Theology, by Scheuchzer (Physica Sacra, I, c, 12), Schmidt (Bibl. Physicus, p 112 seq.), J. A. Fabricius (Pyrotheologie, oder anweisung zur Erkuntniss Gottes aus Betrachtung des Feuers, as an Appendix to will. Derham’s Astrotheologie, etc, Hamburg, 1765); P. P. Ahlwardt, (Brontotheologia; Betrachtungen über Blitz und Donner, Gresswald, 1745), etc.
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Verses 1-5
The Third Stage of the Disentanglement
Job 38:1 to Job 42:6
JEHOVAH’S DISCOURSE.—The aim of which is to prove that the Almighty and Only Wise God, with whom no mortal man should dispute, might also ordain suffering simply to prove and test the righteous: (Second Half of the positive solution of the problem.)
Job 38:1 to Job 40:5
First Discourse of Jehovah (together with Job’s answer): With God, the Almighty and Only Wise, no man may dispute. Job 38:1 to Job 40:5
1. Introduction: The appearance of God; His demand that Job should answer Him

Job 38:1-3
1 Then the Lord answered Job out of the whirlwind, and said:

2 2Who is this that darkeneth counsel

by words without knowledge?

3 Gird up now thy loins like a man;

for I will demand of thee, and answer thou Me!

2. God’s questions touching His power revealed in the wonders of creation

Job 38:4 - Job 39:30
a. Questions respecting the process of creation:
Job 38:4-15.

4 Where wast thou, when I laid the foundations of the earth?

declare, if thou hast understanding.

5 Who hath laid the measure thereof, if thou knowest?

or who hath stretched the line upon it?

6 Whereupon are the foundations thereof fastened?

or who laid the corner-stone thereof:

7 when the morning-stars sang together,

and all the sons of God shouted for joy?

8 Or who shut up the sea with doors,

when it brake forth, as if it had issued out of the womb?

9 When I made the cloud the garment thereof,

and thick darkness a swaddling-band for it;

10 and brake up for it my decreed place,

and set bars and doors,

11 and said, Hitherto shalt thou come, but no further;

and here shall thy proud waves be stayed?

12 Hast thou commanded the morning since thy days;

and caused the day spring to know his place;

13 that it might take hold of the ends of the earth,

that the wicked might be shaken out of it?

14 It is turned as clay to the seal;

and they stand as a garment.

15 And from the wicked their light is withholden,

and the high arm shall be broken.

b. Respecting the inaccessible depths and heights below and above the earth, and the forces proceeding from them
Job 38:16-27
16 Hast thou entered into the springs of the sea?

or hast thou walked in the search of the depth?

17 Have the gates of death been opened unto thee?

or hast thou seen the doors of the shadow of death?

18 Hast thou perceived the breadth of the earth?

declare if thou knowest it all.

19 Where is the way where light dwelleth?

and as for darkness, where is the place thereof,

20 that thou shouldest take it to the bound thereof,

and that thou shouldest know the paths to the house thereof?

21 Knowest thou it because thou wast then born?

or because the number of thy days is great?

22 Hast thou entered into the treasures of the snow?

or hast thou seen the treasures of the hail,

23 which I have reserved against the time of trouble,

against the day of battle and war?

24 By what way is the light parted,

which scattereth the east wind upon the earth?

25 Who hath divided a watercourse for the overflowing of waters,

or a way for the lightning of thunder;

26 to cause it to rain on the earth, where no man is;

on the wilderness, wherein there is no man;

27 to satisfy the desolate and waste ground;

and to cause the bud of the tender herb to spring forth?

c. Respecting the phenomena of the atmosphere, and the wonders of the starry heavens
Job 38:28-38
28 Hath the rain a father?

or who hath begotten the drops of dew?

29 Out of whose womb came the ice?

and the hoary frost of heaven, who hath gendered it?

30 The waters are hid as with a stone,

and the face of the deep is frozen.

31 Canst thou bind the sweet influences of Pleiades,

or loose the bands of Orion?

32 Canst thou bring forth Mazzaroth in his season?

or canst thou guide Arcturus with his sons?

33 Knowest thou the ordinances of heaven?

canst thou set the dominion thereof in the earth.

34 Canst thou lift up thy voice to the clouds,

that abundance of waters may cover thee?

35 Canst thou send lightnings, that they may go,

and say unto thee, Here we are?

36 Who hath put wisdom in the inward parts?

or who hath given understanding to the heart?

37 Who can number the clouds in wisdom?

or who can stay the bottles of heaven,

38 when the dust groweth into hardness,

and the clods cleave fast together?

d. Respecting the preservation and propagation of wild animals, especially of the lion, raven, wild goat, oryx, ostrich, war-horse, hawk, and eagle
Job 38:39 to Job 39:30
39 Wilt thou hunt the prey for the lion?

or fill the appetite of the young lions,

40 when they couch in their dens,

and abide in the covert to lie in wait?

41 who provideth for the raven his food?

when his young ones cry unto God,

they wander for lack of meat.

Chap. 39
1 Knowest thou the time when the wild goats of the rock bring forth?

or canst thou mark when the hinds do calve?

2 Canst thou number the months that they fulfil?

or knowest thou the time when they bring forth?

3 They bow themselves, they bring forth their young ones,

they cast out their sorrows.

4 Their young ones are in good liking, they grow up with corn;

they go forth, and return not unto them.

5 Who hath sent out the wild ass free?

or who hath loosed the bands of the wild ass?

6 Whose house I have made the wilderness,

and the barren land his dwellings.

7 He scorneth the multitude of the city,

neither regardeth he the crying of the driver.

8 The range of the mountains is his pasture,

and he searcheth after every green thing.

9 Will the unicorn be willing to serve thee,

or abide by thy crib?

10 Canst thou bind the unicorn with his band in the furrow?

or will he harrow the valleys after thee?

11 Wilt thou trust him because his strength is great?

or wilt thou leave thy labor to him?

12 Wilt thou believe him, that he will bring home thy seed,

and gather it into thy barn?

13 Gavest thou the goodly wings unto the peacocks?

or wings and feathers unto the ostrich?

14 Which leaveth her eggs in the earth,

and warmeth them in the dust,

15 and forgetteth that the foot may crush them,

or that the wild beast may break them.

16 She is hardened against her young ones, as though they were not hers:

her labor is in vain without fear;

17 because God hath deprived her of Wisdom of Solomon,
neither hath He imparted unto her understanding.

18 What time she lifteth up herself on high,

she scorneth the horse and his rider.

19 Hast thou given the horse strength?

hast thou clothed his neck with thunder?

20 Canst thou make him afraid as a grasshopper?

the glory of his nostrils is terrible.

21 He paweth in the valley, and rejoiceth in his strength:

he goeth on to meet the armed men.

22 He mocketh at fear, and is not affrighted;

neither turneth he back from the sword.

23 The quiver rattleth against him,

the glittering spear and the shield.

24 He swalloweth the ground with fierceness and rage;

neither believeth he that it is the sound of the trumpet.

25 He saith among the trumpets, Ha, ha!

and he smelleth the battle afar off,

the thunder of the captains, and the shouting.

26 Doth the hawk fly by thy Wisdom of Solomon,
and stretch her wings toward the south?

27 Doth the eagle mount up at thy command,

and make her nest on high?

28 She dwelleth and abideth on the rock,

upon the crag of the rock and the strong place.

29 From thence she seeketh the prey,

and her eyes behold afar off.

30 Her young ones also suck up blood;

and where the slain are, there is she.

3. Conclusion of the discourse, together with Job’s answer, announcing his humble submission
Job 40:1-5
Chap. 40.
1 And Jehovah answered Job, and said,

2 Shall he that contendeth with the Almighty instruct Him?

he that reproveth God, let him answer it.

3 Then Job answered the Lord, and said,

4 Behold, I am vile; what shall I answer thee?

I will lay mine hand upon my mouth.

5 Once have I spoken, but I will not answer:

yea, twice; but I will proceed no further.

EXEGETICAL AND CRITICAL
1. The appearance of God, which Job had again and again expressly wished for, a wish which recurs in Job 23:3 seq, and especially towards the end of his last discourse ( Job 31:35), and for which Elihu’s preaching of doctrine and of repentance had prepared the way—this appearance now takes place during that storm, of fearful beauty, which had supplied the last of Elihu’s discourses with the material for its impressive descriptions of the greatness of God in His works. This Divine manifestation, which is not to be understood as taking place corporeally in a human form; see on Job 38:1—corresponds moreover to the preparatory representations proceeding from Elihu in this respect, that like those representations it bears testimony at the same time in behalf of Job and against him. It testifies for Job in that it brings about the actual realization of the ardent longing which he had so often uttered, and in that it is not accompanied by that terrifying and crushing effect on the bold challenger which he himself had several times dreaded as possible ( Job 9:34; Job 13:21; Job 23:6), and had on that account deprecated. It testifies against him by means of the deep humiliation which the majesty of the Almighty occasions to him, by means of the consciousness wrought within him of his own insignificance and limitation in contrast with this fulness of power and Wisdom of Solomon, and by means of the principle which in this very way is brought forth into full expression, and which is expressly acknowledged by him at the close of this first address of Jehovah—the principle, namely, that from henceforth he must lay aside entirely all condemnation of God’s ways, and be willing to submit himself in absolute humility to His decree.—Again the rich illustration, elaborated in the most elevated style of poetic discourse, which in this first address God gives of His all-transcending majesty in contrast with man’s insignificance (chs. Job 38:4 to Job 39:30) is also such as testifies at once for and against Job, and thus continues with increased emphasis the strain already begun by Elihu (especially in his fourth discourse). On the one side it serves to confirm the previous descriptions given by Job himself of God’s greatness, wonderful power, and plenitude of wisdom; on the other side it transcends the same in the incomparably more elevated and impressive power of its representation, under the influence of which the last remainder of insolent pride still adhering to Job must of necessity dissolve and disappear. The discourse forms one well-conceived, harmoniously constructed whole, consisting of two principal divisions of almost equal length, of which the first ( Job 38:4-38) refers to the creation and to inanimate nature, the second (chs. Job 38:39; Job 39:30) to the animal kingdom, as sources of evidence proving the divine majesty. It is not necessary to resolve these two divisions into two separate discourses, as is done by Köster and Schlottmann, the former of whom even deems it necessary to resort to the violent operation of transposing the conclusion in Job 40:1-5, and putting it after Job 38:36.—Each of these divisions may be subdivided into three strophegroups, or long strophes, consisting of11–12verses each, which may again be subdivided, according to the subjects described, into subordinate strophes or paragraphs, now longer and now shorter. Of these simple, short strophes the three long strophes of the first principal division (a, b and c) contain respectively three to four, whereas the last two long strophes, at least of the second chief division, which dwell on themes derived from the animal world, consist of but two short strophes respectively.

2. The Introduction: Job 38:1-3.—Then Jehovah answered Job out of the storm.—The “answering” or “replying” refers back to Job’s repeated challenges, and especially to the last, found in Job 31:35 : “Let the Almighty answer me!”—מִנְהַסְּעָרָה (here, as also in Job 40:6 with medial נ; comp. Ewald, § 9, 11, c [Green, § 4, a]; which the K’ri in both cases sets aside) “out of the storm (thunderstorm);” not (as Luther translates) “out of a storm.” It is beyond question an unsatisfactory explanation of the definite article to say that as applied to סערה it means that storm, which “always, or as a rule, is wont to announce and to accompany the appearance of God, whenever He draws nigh to the earth in majesty and in the character of a judge” (Dillmann). In view of the way in which the most ancient Old Testament sources describe the theophanies of the patriarchal age in general, this generic rendering of the article is not at all suitable (comp. also 1 Kings 19:11 : “the Lord was not in the wind”). The only explanation of the הסערה here, as well as in Job 40:6, which is linguistically and historically satisfactory, is that which finds in it a reference to Elihu’s description of a violent thunder-storm in his last discourse (Job 36:37)—a reference which at the same time confirms not only our interpretation of this discourse given above, but also its genuineness, and the authenticity of Elihu’s discourses in general. Placing ourselves (along with the commentators cited above on Job 36.) on this, the only correct point of view, we see at once the impossibility of viewing “God’s speaking out of the storm” as taking place through a corporeal appearance of Jehovah in human form. On the contrary, precisely in the same way that Elihu’s description pre-supposed only an invisible approach and manifestation of God in the storm-clouds, in their thunder and lightning, so also here a similar presence and self-manifestation of the Highest is intended, taking place under the veil of those mighty phenomena of nature; hence only a symbolical, not a corporeal appearance of God. For this reason we may with some propriety describe the solution of the whole problem of our poem which is introduced by this divine appearance as “a solution in the consciousness” (Delitzsch). In any case the theophany which effects it is to be conceived of as one in which God “drew near to the earth veiled, perceptible indeed to the ear, and in His shining veil visible to the eye, but nevertheless veiled, and not presenting a bodily appearance” (Ewald). [In accordance with the explanation given above of Job 37:21-22, the סערה out of which Jehovah speaks is not to be limited to the storm while raging, but refers rather to “the dark materials of the storm now pacified,” the mountainous cloud-masses in the north, which having spent their thunder, were now looming up in “terrible majesty,” while their open rifts disclosed the golden irradiation of the sunlight, a scene we may suppose not unlike that described by Wordsworth near the close of the Second Book of the Excursion. Such a scene, just preceded as it had been by the awe-inspiring phenomena of the storm at its height would fitly usher in the Divine Presence, from which the words which are to end the controversy are about to proceed.—E.]

Job 38:2. Who is this that darkens counsel: lit. “who is this, who is here (מִי זֶה, comp. Gesenius, § 122 [§ 120], 2) darkening counsel?” עֵצָה without the article (instead of הָעֵצָה, or instead of עֲצָתִי) is used intentionally in order to describe that which is darkened by Job qualitatively, as something “which is a counsel (or a plan),” as opposed to a whim, or a cruel caprice, such as Job had represented God’s dealings with him as being. [“Two things are implied in what is here said to Job: that his suffering is founded on a plan of God’s, and that he by his perverse speeches is guilty of distorting and mistaking this plan (in representing it as caprice without a plan).” Dillm. Job’s ignorant words had “darkened” God’s plan by obscuring or keeping out of sight its intelligent benevolent features]. The participle מַחֲשִׁיךְ is used rather than the Perf, because down to the very end of his speaking Job had misunderstood God’s counsel, and even during Elihu’s discourses he had recalled nothing of what he had said in this particular. For to the instruction and reproofs of this last speaker he had made no other response than persistent profound silence. He actually appeared accordingly at the moment when Jehovah himself began to speak as still a “darkener of counsel,” however true it might be that his conversion to a better frame of mind had already begun inwardly to take place under the influence of the addresses of his predecessor. This participle מַחֲשִׁיךְ accordingly furnishes no argument against the genuineness of chap32-37. (against Ewald, Delitzsch, Dillmann, etc.): and all the less seeing that a direct interruption of Job at the moment when he had last spoken contentiously and censoriously in respect to God’s plan ( Job 31:35 seq.) by the appearance of God cannot be intended even if these chapters were in fact not genuine (comp. remarks on that passage). And especially would the assumption that the interpolator of the Elihu discourses had been prompted by this expression, מַחֲשִׁיךְ, purposely to avoid introducing Job within the limits of that section as making any confession whatever of his penitence, presuppose on the part of the interpolator a degree of artistic deliberation, nay more, of crafty cunning absolutely without a parallel in the entire Bible literature.

Job 38:3. Gird up now thy loins like a man—i.e., in preparation for the contest with me (comp. Job 12:21). According to b this contest is to consist in a series of questions to be addressed by God to Job and to be answered by the latter; hence formally or apparently in the very thing which Job himself had in Job 13:22 wished for; in reality however God so overwhelms him by the humiliating contents of these questions that the absolute inequality of the contending parties and Job’s guilt become apparent at once.

3. The argument: a. God’s questions respecting the process of creation: [This division consists of three minor strophes of four verses each, the fourth verse in each forming, as Schlottmann observes, a climax in the thought].

a. Questions touching the foundation of the earth: Job 38:4-7.

Job 38:4. Where wast thou when I founded the earth? (A question similar to that of Eliphaz above: Job 15:7 seq.). Declare it if thou hast understanding—to wit, of the way in which this process was carried on. This same How of the process of founding the earth is also the unexpressed object of הַגֵּד “declare!” In respect יָדַע בִּינָה, “to have an understanding of anything,” comp. Isaiah 29:24; Proverbs 4:1; 2 Chronicles 2:12.

Job 38:5. Who hath fixed its measure that thou shouldest know it?—כִּי תֵדַע, not: “for thou surely knowest it” (Schlottmann) [Good, Lee, Barnes, Carey, Renan, Elzas], but “so that thou shouldest know it” (כִי as in Job 3:12). [Dillmann objects to the rendering, “for thou knowest,” that the verb should be in that case יָדַעְתָּ; an objection which may also be urged against the rendering of E. V, Sept, Vulg, Umbreit, Rosenmüller, Bernard, “if thou knowest.” Compare אִם יָדַעְתָּ in Job 38:4 b.]. “The מִי inquires not after the person of the Architect, the same being sufficiently known, but rather after His character, and that of His activity:—what kind of a being must He be who could fix the earth’s measure like that of a building?” (Dillmann).

Job 38:6. Whereon were its pillars sunken—i.e., on what kind of a foundation? אֲדָנִים lit. “pedestals,” comp. Exodus 26:19 seq.; Song of Solomon 5:15. The meaning of the question is of course that already indicated in Job 9:6; Job 26:7, according to which passages the earth hangs free in space. The question in b refers to the same thing: “or who laid down her corner-stone?” where the “laying down” (יָרָה, jacere) of the corner-stone points to the wonderful ease with which the entire work was accomplished.

Job 38:7. When the morning-stars sang out together, and all the sons of God shouted for joy.—The Infinitive רֹן is continued in b by the finite verb, as in Job 38:13, and often. The whole description determines the time of the fact of the founding of the earth (καταβολὴ κόσμου) spoken of in Job 38:6. The founding is here set forth as a festal celebration (comp. Ezra 3:10; Zechariah 4:7) attended by all the heavenly hosts, which are here mentioned by the double designation “sons of God” (comp. Job 1:6; Job 2:1) and “morning stars, i.e., creatures of such glory, that they surpass all other creatures of God in the same way that the brightness of the morning-star (=כּוֹכַב בֹּקֶר הֵילֵל, Isaiah 14:12, Lucifer) eclipses all the other stars. As another example of this generic generalized form of expression here found in the word “morning-stars,” compare the כִּסִילִים of Isaiah 13:10, i.e., the Orion-like constellations. The expression “morning-stars” moreover is scarcely to be understood as a tropical designation of that which is literally designated by the expression “sons of God,” that is to say, the angels (Hirzel, Dillmann [Carey, Wemyss, Barnes] etc.). Rather are the angels and stars mentioned together here in precisely the same way that in Job 15:15 “heaven” and “the holy ones” of God are mentioned together, this being in accordance with the mysterious connection which the Holy Scriptures generally set forth as existing between the starry and angelic worlds (comp. also on Job 25:6). Such a representation of the brightly shining and joyously “jubilating” stars (comp. Psalm 19:2; Psalm 148:3) as present when the earth was founded by God by no means contradicts the Mosaic account of creation in Genesis 1. where verse14 (according to which the sun, moon and stars were not made until the fourth day) is assuredly to be interpreted phenomenally, not as descriptive of the literal fact.

β. Questions respecting the shutting up of the sea within bounds: Job 38:8-11.

Job 38:8. And (who) shut up the sea with doors?—וַיָּסֵךְ, which is attached to מִי יָרָה in Job 38:6, is used with reference to the waters of the sea in the newly-created earth, which at first wildly swelling and raging had in consequence to be enclosed, penned up, as it were, behind the doors (comp. Job 3:23) of a prison (comp. Genesis 1:2; Genesis 1:9 seq.). The second member introduces a clause determining the time of the first which continues to the end of Job 38:11.—When it burst forth, came out from the womb—i.e., out of the interior of the earth (comp. Job 38:16). The verb גִּיחַ, which is used in Psalm 22:10, 9] of the bursting forth of the fœtus out of the womb, is explained by the less bold word יֵצֵא (which follows the Infinitive in the same way as the finite verb above in Job 38:7). The representation of the earth as the womb, out of which the waters of the sea burst forth, seems to contradict the modern geological theory, which on the contrary makes the earth to emerge out of the primitive sea, which enveloped and covered everything. But the science of geology recognizes not only elevations, but depressions by sinking of land or mountain masses (comp. Friedr. Pfaff, Das Wasser, Munich, 1870, p250 seq.). Especially do the recent “Deep Sea Explorations,” as they are called, seem to be altogether favorable to the essential correctness of the biblical view presented here and also in Genesis 7:11; Genesis 8:2, which regards the interior of the earth as originally occupied by water (comp. Pfaff, p90 seq.; Hermann Gropp, Untersuchungen und Erfahrungen über das Verhalten des Grundwassers und der Quellen, Lippstadt, 1868).

[By this expression the ocean is obviously compared to a babe. “God thus in grand language expresses how manageable was the ocean to Him.” Carey].

Job 38:10. And brake for it (lit. “over it”) my bound, etc. The verb שָׁבַר which is not here equivalent to גּזר, “to appoint,” as Arnheim, Wette, Hahn [Lee, Bernard, Noyes, Conant, Wemyss, Barnes, Renan] think, [or according to Rosenmüller, Umbreit, Carey, “to span,” after the Arabic] vividly portrays the abrupt fissures of the sea-coast, which is often so high and steep. Comp. the Homeric ἐπὶ ῥηγμῖνι θαλασσης. On חֹק, “bound,” comp. Job 26:10; Proverbs 8:29; Jeremiah 5:22. On b comp. Job 38:8 a.

Job 38:11. Hitherto shalt thou come, and no further (וְלֹא תֹסִיף scil. לָבוֹא); here let one set against the pride of thy waves, scil. “a dam, a bound.” The verb יָשִׁית, “let one place” is used passively [and impersonally] for “let there be placed” (comp. Gesen. § 137 [§ 134]). It is not necessary, with the Vulg. and Pesh. to read תָּשִׁית, “here shalt thou stay the pride of thy waves,” or, with Codurcus, Ewald, and others to make פא the subj. (in the sense of “this place”). On the pride of the waves”=“proud waves,” comp. Psalm 89:10, 9].

γ. Questions respecting the regular advance of the light of morning upon the earth: [“The transition from the sea to the morning is not so abrupt as it appears. For the ancients supposed that the sun sets in the ocean, and at his rising comes out of it again.” Noyes. “Here with genuine poetry the dawn sending forth its rays upon the earth immediately after creation is represented in its regular recurrence and in its moral significance. This member accordingly forms the transition to the following strophe; it is however first of all the logical conclusion of the first.” Schlottmann].

Job 38:12. Hast thou since thy birth (lit. “from thy days”) commanded the morning (i.e., to arise at its time), made known to the dawn its place, (lit. “made the dawn to know its place”). Instead of the K’thibh, יִדַּעְתָּה שַׁחַר it is certainly admissible to read with the K’ri יִדַּעְתָּ הַשַּׁחַר; the anarthrous בֹּקֶר of the first member by no means requires us to remove the definite article from the dawn, which is always only one. [“The mention of its ‘place’ here seems to be an allusion to the fact that it does not always occupy the same position. At one season of the year it appears on the equator, at another north, at another south of it, and is constantly varying its position. Yet it always knows its place. It never fails to appear where by the long-observed laws it ought to appear.” Barnes].

Job 38:13. That it may take hold on the borders (or “fringes”) of the earth. The surface of the earth is conceived of as an outspread carpet, of the ends of which the dawn as it were takes hold all together as it rises suddenly and spreads itself rapidly (comp. Job 37:3; Psalm 139:9), and this with the view of shaking out of it “the wicked, the evil-doers who, dreading the light, ply their business upon it by night;” i.e., of removing them from it at once. The passage contains an unmistakable allusion to Job’s own previous description in Job 24:13 seq. God, anticipating herein in a certain measure the contents of His second discourse, would give Job to understand “how through the original order of creation as established by Himself human wrong is ever annulled again”) Ewald. Comp. also Job 5:15).

Job 38:14. That it may change like signet-clay—i.e., the earth (γῆ σημανρίς, Herod. II:38), which during the night Isaiah, as it were, a shapeless mass, like unsealed wax, but which, in the bright light of the morning, reveals the entire beauty of its changing forms, of its heights and depths, etc. The subj. of יִתְיַצְּבוֹ is to be sought neither in the “morning” and “day-spring” of Job 38:12 (Schultens, Rosenmüller), which is altogether too far removed from this clause, nor in the “borders” of Job 38:13 (Ewald), but in the particular things found on the earth’s surface. The effect of the morning on them is that “they set themselves forth (or, all sets itself forth) like a garment,” i.e., in all the manifold variegated forms and colors of gay apparel.

Job 38:15. From the wicked their light is withheld—i.e., the darkness of the night with which they are so familiar [and which is to them what light is to others], comp. Job 24:16 seq. (Delitz.: “the light to which they are partial” [ihr Lieblingslicht]). And the uplifted arm (is) broken—i.e., figuratively, in the sense that the light of the day compels it to desist from the violence, to fulfil which it had raised itself (comp. Job 22:8).

4. Continuation: b. Questions respecting the heights and depths above and below the earth, and the natural forces proceeding from them: Job 38:16-27.

a. The depths under the earth: Job 38:16-18.

[Jarchi, followed by Bernard, Lee, (and see Ewald and Schlottmann) defines נבכים to mean “entanglements, mazes” (comp. בוךְ); but this meaning is less probable than the one more commonly received after the Sept.].—In respect to חֵקֶר in b, comp. above, Job 8:8; Job 11:7.

Job 38:17. Have the gates of death opened themselves to thee, etc.—Comp. Job 26:6, where the mention of the realm of the dead follows that of the sea precisely as here. On “death,” as meaning the realm of the dead, comp. Job 28:22; and on צלמות in the same sense, see Job 10:21 seq.

Job 38:18. Hast thou made an examination unto the breadths of the earth.—התבונן עד signifies, as also in Job 32:12, “to attend to anything strictly, to take a close observation of anything,” the עד indicating that this observation is complete, that it penetrates through to the extreme limit. The interrogative הֲis omitted before הִתְבֹּנַנְתָּ, in order to avoid the concurrence of the two aspirates (Ewald, § 324, b). On b comp. Job 38:4, כֻּלָהּ refers not to the earth, but in the neuter sense, to the things spoken of in the questions just asked. [“To see the force of this (question), we must remember that the early conception of the earth was that it was a vast plain, and that in the time of Job its limits were unknown.” Barnes. “Too much stress is commonly laid on the fact that when the poet wrote this, only a small part of the earth was known. Unquestionably the consciousness of the limitation of man’s vision was in some respects strengthened by that, fact; but that which is properly the main point here, to wit, the inability of Prayer of Manasseh, at one glance to compass the whole earth and all its hidden depths retains all its ancient stress in connection with the widest geographical acquaintance with the surface of the earth.” Schlottmann].

β. The heights of light above the earth: Job 38:19-21.

Job 38:19. What is the way (thither, where) the light dwells.—On the relative clause יִשְּׁכּוֹן אוֹר comp. Ges. § 123 [§ 121], 3, c. On b, comp. Job 28:1-12. The meaning of the whole verse is as follows: Both light and darkness have a first starting point or a final outlet, which is unapproachable to Prayer of Manasseh, and unattainable to his researches. [“As in Genesis 1, the light is here regarded as a self-subsistent, natural force, independent of the heavenly luminaries by which it is transmitted: and herein modern investigation agrees with the direct observations of antiquity.” Schlottm.]

Job 38:20. That Thou mightest bring them (light and darkness) to their bound [lit. “it to its bound,” the subjects just named considered separately]. כִּי as above in Job 38:5. לקח lit. “to bring, to fetch;” comp. Genesis 27:13; Genesis 42:16; Genesis 48:9.—And that thou shouldest know the paths of their house, i.e. “to their home, their abiding place” (comp. Job 28:23). It is possible that by this “knowing about the paths of their house” is meant taking back [escorting home] the light and darkness, just as in the first member mention is made of fetching, bringing them away; for the repetition of כִּי seems to indicate that the meaning of the two halves of the verse is not identical (Dillmann).

[The interrogative rendering of this verse, as in E. V.: “Knowest thou it, because thou-wast then born?” etc., is excessively flat. It may be undesirable, as Barnes says, “to represent God as speaking in the language of irony and sarcasm, unless the rules of interpretation imperatively demand it.” But humiliating irony surely accords better with the dignity and character of the speaker, as well as with the connection, than pointless insipidity.—E.]

γ. Snow and hail, light and wind: Job 38:22-24.

Job 38:22. Hast thou come to the treasuries of the snow? Comp. on Job 37:9. The figure of the “treasuries” (אֹצָרוֹת, magazines, storehouses) vividly represents the immense quantities in which snow and hail are wont to fall on the earth; comp. Psalm 135:7.

Job 38:23 gives the purpose and rule of the Divine Government of the world, which snow and hail are constrained to subserve.—Which I have reserved for the time of distress.—Such an עֵת צָר (comp. Job 15:24; Job 36:16) may be caused in the east not only by a hailstorm ( Exodus 9:22; Haggai 2:17; Sirach 39:29), but even by a fall of snow. In February, 1860, innumerable herds of sheep, goats and camels, and also many men, were destroyed in Hauran by a snow-storm, in which snow fell in enormous quantities, as described by Muhammed el-Chatib el-Bosrawi in a writing still in the possession of Consul Wetzstein (Delitzsch).—The second member refers to such cases as Joshua 10:11 (comp. Isaiah 28:17; Isaiah 30:30; Ezekiel 13:13; Psalm 68:15, 14]; 1 Samuel 7:10; 2 Samuel 23:20), where violent hail or thunder-storms contributed to decide the issues of war in accordance with the divine decrees.

[According to the E. V. the light is the subject of both members: “By what way is the light parted, which scattereth the east wind upon the earth.” But this construction is less probable and suitable than that given above, which recognizes the “light” as the subject of the first member, and the “east-wind” of the second.—E.]

d. The rain-storm and the lightning considered as divinely appointed phenomena which, while they inspire terror, are productive of beneficent results: Job 38:25-27.

Job 38:25. Who hath divided a watercourse for the rain-torrent, i.e., conducted the rain through the thick masses of clouds to specific portions of the thirsty earth. שֶׁטֶף, which of itself means “flood, torrent of waters” in general, is used here of a down-pouring beneficent torrent of rain [“the earthward direction assigned to the water-spouts is likened to an aqueduct coming downwards from the sky;” Delitzsch], and hence in a different sense from e.g., Psalm 32:6. The second member is taken verbally from Job 28:26.

Job 38:26. That it may rain on the land where no man is; lit. “to cause it to rain,” etc. The subject of לְהַמְטִיר is of course God who has been already indicated by מִי in Job 38:25. That it should rain on a land of “no-man” (the construction as in Job 10:22), i.e., on a land destitute of men, not artificially irrigated and tilled by men, is here set forth as a wise and loving providential arrangement of God’s. [“God lays stress on this circumstance in order to humiliate Prayer of Manasseh, and to show him that the earth was made neither by him, nor for him.” Renan. “Man who is so prone to put his own interests above everything else, and to judge everything from his own human point of view, is here most strikingly reminded, how much wider is the range of the Divine vision, and how God in the exercise of His loving solicitude remembers even those regions, which receive no care from Prayer of Manasseh, so that even there the possibility of life and growth is secured to His creatures.” Dillmann].

Job 38:27 then states more definitely this beneficent purpose of God: to satisfy the wild and wilderness, (שֹׁאָה וּמְשׁוֹאָה as in Job 30:3) [“the desert is thus like a thirsty pilgrim; it is parched, and thirsty, and sad, and it appeals to God, and He meets its wants and satisfies it,” Barnes], and to make the green herb to sprout; lit. “to make the place (the place of going forth, מֹצָא, comp. Job 28:1) of the green herb to sprout.”

5. Continuation. c. Questions respecting the phenomena of the atmosphere and the wonders of the starry heavens: Job 38:28-38.

α. Respecting rain, dew, ice, and hoar-frost: Job 38:28-30.

Job 38:28-29. Is there a father to the rain? As this member, together with the following inquires (through the formula מִי הוֹלִיד) after a male progenitor for the atmospheric precipitations of moisture, so does Job 38:29 inquire after the mother of ice and hoar-frost, for the formula מִי ילֳדוֹ in b also refers to the agency of a mother, as well as the question in a. This variation of gender in the representation is to be explained by the fact that rain and dew come from heaven, the abode of God, while ice and hoarfrost come out of the earth, out of the secret womb of the waters (verse8).—אֶגְלֵי טָל in Job 38:28 b are not “reservoirs of dew” (Gesenius), for which the verb הוֹלִיד would not be suitable, but drops (lit. balls, globules; LXX.: βῶλοι) of dew, whether the root אגל be associated with גללִ, volvere (which is the view commonly held), or with the Arab, agal, retinere, colligere (so Delitzsch).

Job 38:30 describes more specifically the wonderful process which takes place when water is frozen into ice. The water hardens like stone. יִתְחַבָּאוּ, lit. “they hide themselves, draw themselves together, thicken” (a related form is חָמָא, whence הֶמְאָה, curdled milk). The same representation of the process of freezing as producing contraction or compression (a representation which in the strict physical sense is not quite correct, seeing that water on the contrary always expands in freezing—comp. Pfaff, in the work cited above, pp103, 189 seq.), was given above by Elihu, chapter Job 37:10, not however without indicating in what sense he intended this compression, a sense which is by no means incorrect; see on the passage. A similar intimation is conveyed here by the second member: and the face of the deep cleaves together, and thus constitutes a firm solid mass (continuum), instead of fluctuating to and fro, as in the fluid state. הִתְלַכֵּד as in Job 41:8, 17]; comp. the Greek ἔχεσθαι.

β. Respecting the control of the stars, and of their influence upon earth: Job 38:31-33.

Job 38:31. Canst thou bind the bands of the Pleiades?—מַעֲדַנּוֹת here not = amœnitates, as in 1 Samuel 15:32, [E. V, “sweet influences,” referring to the softening and gladdening influences of spring-time, when that constellation makes its appearance] but vincula (LXX.: δεσμόν; Targ. שֵׁירֵי=σειράς) as appears from קשר “to bind,” and the parallel מוֹשְׁכוֹת in b, and not less from the testimony of all the ancient versions, of Talmudic usage, and of the Masora. It is to be derived accordingly by transposition from ענד, “to bind” (comp. Job 31:36) not from עדן. The arranging of the stars of the Pleiades (כִּימָה as in Job 9:9) in a dense group is with poetic boldness described here as the binding of a fillet, or of a cluster of diamonds. (See a similar conception copied out of Persian poets in Ideler, Sternennamen, p147).—Or loose the bands of Orion, so that this brilliant constellation would fall apart, or fall down from heaven, to which the presumptuous giant is chained (comp. on Job 9:9). The explanation preferred by Dillmann is admissible, and even perhaps, in view of the etymon of מוֹשְׁכוֹת, to be preferred to the one more commonly adopted: “Or canst thou loose the lines [German—Zugseile, draw-lines, traces, the cords by which he is drawn up to his place, suggested by סשׁךְ] of Orion (the giant suspended in heaven), and thus canst thou now raise, and now lower him in the firmament?” The reference of the passage to the Star Suhêl = Canopus (Saad, Gekat, Abulwalid, comp. also Delitzsch) is uncertain, and conflicts with the well-known signification of כְּסִיל, which is also firmly established by Job 9:9.

Job 38:32. Canst thou bring forth the bright stars in their time (בְּעִתּוֹ as in Job 5:26; Psalm 104:27; Psalm 145:15). The word מַזָּרוֹת, to which such a variety of interpretations have been given, which already the LXX. did not understand, and accordingly rendered by μασουρώθ [followed herein by E. V, “Mazzaroth”], seems to be most simply explained (with Dillmann) as a contracted form of מַזְהָרוֹת, from זהר, splendere, and to mean accordingly “the brightly shining, brilliant stars,” in which case we may assume the planets to be intended, particularly such as are pre-eminently brilliant, as Venus, Jupiter, Mars, (comp. Vulg, “Luciferum”) [Fürst: Jupiter, the supreme god of good fortune]. The “being brought forth in their time” seems to suit better these wandering stars than e.g., “the two crowns,” the Northern and Southern (Cocceius, Eichhorn, Michaelis, Ewald, by comparison with נזר) [these constellations being, as Dillmann objects, too obscure and too little known], or the twelve signs of the Zodiac (so the majority of moderns, on the basis of the very precarious identification of מַזָּרוֹת with מַזָּלוֹת, 2 Kings 23:5), or the twenty-eight stations (Arab. menâzil) of the moon (so A. Weber, in his Abhandlung über die vedischen Nachrichten von den naxatra, oder Mondstationen, 1860), or, finally, any prophetic stars whatever, astra, præsaga, præmonentia (Gesenius, who refers the word to נזר in the Arabic signification).—And guide the Bear (lit, “the she-bear,” עַיִשׁ, comp. Job 9:9) together with his [lit, her] young?i.e., the constellation of the Bear with the three stars forming its tail, which are regarded as its children (בָּנִים, in Arab. בָּנוֹת); see on Job 9:9. The evening star (vesperus, Vulg.) is far from being intended, and equally so the comparatively unimportant constellation Capella (Eichhorn, Bibliothek, Vol. VII, p429).

Job 38:33. Knowest thou the laws of heaven?i.e., the laws which rule the course of the stars, the succession of seasons and periods, annual and diurnal, etc., (comp. Genesis 1:14 seq.; Job 8:22).—Or dost thou establish its dominion over the earth?i.e., dost thou ordain and confirm its influence (that of heaven, here personified as a king; comp. Ewald, § 318 a) on earthly destinies. מִשְׁטָר, “dominion,” is construed [with בְּ] after the analogy of the verbs משׁל בְּ,רדה בְ.

γ. Respecting the Divine control of clouds and lightnings: Job 38:34; Job 38:36. On Job 38:34 b, comp. Job 22:11 b (which is here verbally repeated). On Job 38:35 comp. Psalm 104:3; Psalm 33:9.

δ. Additional questions relating to the clouds, and their agencies: Job 38:36-38.

Job 38:36. Who put wisdom in the dark clouds, who gave understanding to that which appears in the sky [Germ. “Luftgebilde” atmospheric phenomena]; i.e., who has given to them an intelligent arrangement and significance, טֻחוֹת, from טוּחַ, signifies here as in Psalm 51:8, dark, hidden places,” meaning here, as the connection shows, “dark clouds, black cloud-layers” (Eichhorn, Umbr, Hirz, Stickel, Hahn, Dillmann, etc., by comparison with the Arabic טחא, and its derivative nouns. In that caseשֶׂכְוִי, from the Hebr. and Aram, שׂכה, “to see,” (comp. שְׂכִיּוּת and מַשְׂכִּית), signifies “appearance, phenomenon, form,” here according to the parallelism of the first member, “a form, phenomenon of the atmosphere, or the clouds.” It can scarcely mean (the rainbow being certainly called קֶשֶׁט, Genesis 9:13) “an appearance of light, fiery meteor” (Ewald, Hahn), or “the full moon,” (so Dillmann, at least tentatively, assuming at the same time that טֻחוֹת refers to the dark phases of the moon). At all events the explanation which refers both parallel expressions to phenomena of the cloud-heavens is the only one suited to the context (as was the case with the meteorological sense of “gold” in Job 37:22; whereas on the contrary the interpretation long ago adopted by the Vulg, the 2 d Targ, and many Rabbis [and E. V.] and recently by Delitzsch [Gesenius, Noyes, Conant, Barnes, Wordsworth, Schlottmann, Renan], according to which טֻחוֹת means “the reins,” or “entrails,” (comp. Psalm 51:8, 6]), and שֶׂכְוִי the “cock” [as “the weather-prophet κατ̓ ἐξοχήν among animals,” Delitzsch: while Gesenius, Schlottmann, Noyes, Conant, Wordsworth, Renan, as also E. V, render by “heart, intelligence”] yields a meaning that is singular enough, and which is made no better when the cock is regarded as speculator et præco auroræ, as ales diei nuntius (Prudentius), or as a weather-prophet (after Cicero, de divin. II, 26), and the reins are supposed to be mentioned because of their power of foretelling the weather and presaging the future. Still more singular and opposed to the context is the rendering of the LXX.: Τίς ἔδωκεν γυναικὶ ὐφάσματος σοφίαν καὶ ποικιλτικὴν ἐπιστήμην [And who has given to woman skill in weaving, or knowledge of embroidery]? They seem to have read in the first member טֹווֹת, in the second שָׂכוֹת, “embroidering women,” or שַׂכּוֹת “to embroider.”

Job 38:37. Who numbers the clouds in Wisdom.—סִפֵּר as elsewhere the Kal: “to number” ( Job 28:27). And the bottles of the heavens—who inclines them—i.e., who causes them to be emptied, to pour out their fluid contents. The comparison of the clouds, laden with rain, to bottles, or pitchers occurs frequently also in Arabic poets (see Schultens on the passage). [E. V. “Who can stay the bottles of heaven?” which is less suitable to השׁכיב, and to the context. Jerome, taking, נבלי to mean “harps,” renders uniquely: et concentrum cœlorum quis dormire faciet?]

Job 38:38. When the dust flows together into a molten mass. מוּצָק, “fused, solid metal,” a word which is to be explained in accordance with Job 37:18 (not in accordance with Job 22:16). צֶקֶת here, as in 1 Kings 22:35, to be rendered intransitively: “When the dust pours itself,” i.e., when it flows, runs, as it were, together. In respect to רְגָבים, “clods,” comp. Job 21:33.

6. Continuation and conclusion, d. Questions respecting the propagation and preservation of wild beasts as objects of the creative power and wise providence of God. chap38–39:30. a. The lion, the raven, the wild goat, the stag, and the wild ass: Job 38:39 to Job 39:8.

Job 38:39. Dost thou hunt the prey for the lioness, and dost thou appease the craving of the young lions?—Respecting the lion’s names, לָבִיא and כְּפִיר, comp. on Job 4:11. “To appease (lit. to fill) the craving” (מִלֵּא חַיָּה), means the same as “to fill the soul” (מ׳ נֶפֶשׁ), Proverbs 6:30.

Job 38:40. When they crouch in the dens. On יָשֹׁחוּ comp. Psalm 10:10. On מְעוֹנוֹתlustra, comp. Psalm 104:22. In respect to סֻכָּה in b, comp. סֹךְ, used elsewhere in the sense of “thicket,” Psalm 10:9; Jeremiah 25:38. On לְמוֹ־אָֽרֶב, which gives the object of the “crouching” and “sitting” [or “dwelling”], comp. Job 31:9 b.

Job 38:41. Who provides for the raven its prey, when its young ones cry unto God, [wander without food?—The interrogation properly extends over the whole verse, not, as in E. V, over the first member only, which makes the remainder of the verse meaningless.—E.]. הֵכִין, “to prepare, to provide,” as in Job 27:16 seq. כִּי “when,” as in Job 38:40 a. The ravens are introduced here, as in the parallel passages, Psalm 147:9; Luke 12:24, as objects of God’s fatherly care, rather than any other description of birds, because they are specially noticeable among birds in search of food, by reason of their hoarse cries. Observe moreover the contrast, which is surely intentional between the mighty monarch of the beasts, which in Job 38:39 seq. is put at the head of beasts in search of food, and the contemptibly small, insignificant, and uncomely raven. [“Jewish and Arabian writers tell strange stories of this bird, and its cruelty to its young; hence, say some, the Lord’s express care for the young ravens, after they had been driven out of the nests by the parent birds; but this belief in the ravens’ want of affection to its young is entirely without foundation. To the fact of the raven being a common bird in Palestine, and to its habit of flying restlessly about in constant search for food to satisfy its voracious appetite, may perhaps be traced the reason for its being selected by our Lord and the inspired writers as the especial object of God’s providing care.” Smith’s Bib. Dict. Art. “Raven.”]

Job 39:1-4 : Propagation and increase of the wild goats (rock-goats, ibices) and stags.

Job 39:1. Knowest thou the time when the wild goats bear? observest thou the travail of the hinds?—חוֹלֵל Inf. Pilel of חול, “to be in labor,” ὠδίνειν (comp. the Pulal in Job 15:7), here the object of תִּשְׁמֹר, to which verb the influence of the הֲ before יָדַעְתָּ in the first member extends.

Job 39:2. Dost thou number the months which they (must) fulfil;i.e., until they bring forth, hence their period of gestation. [The point of the question can scarcely be that Job could have no knowledge whatever of the matters here referred to, but that he could have no such knowledge as would qualify him to stand toward these creatures at such a time in the place of God; or, as Carey expresses it: “Can you keep an exact register of all this, and exercise such providential care over these creatures, the mountain goats and hinds, as to preserve them from dangers during the time of gestation, and then deliver them at the proper period?”—E.]. In the second member לִדְתָּנָה, with full-toned suffix, is used for לִדְתָּן; comp. Ruth 1:19, and Gesenius, § 91 [§ 89], 1, Rem2. [Green, § 104, g].

Job 39:3. They bow themselves (comp. 1 Samuel 4:19), they let their young ones break through (lit. “cleave;” comp. Job 16:13), they cast away their pains;i.e., the fruit of their pains, their fœtus, for this is what חֶבֶל here signifies, not the after-pains, as Hirzel and Schlottmann think. Comp. ῥίψαι ὠδῖνα = edere fœtum, in Euripides, Ion 45; also examples of the same phraseology from the Arabic in Schultens on the passage. It will be seen further that תפלחנה (instead of which Olshausen needlessly conjectures תפלטנה after Job 21:10) forms a paronomasia with תשלחנה.

Job 39:4. Their young ones become strong (חלם, lit. “to grow fat,” pinguescere), grow up in the desert.—בַּחוּץ=בַּבָּר, or בַּשָּדֶה, as often in the Targ. [a meaning more suitable to the context than that of E. V. “with corn “]. They go away, and return not to them;i.e., to the parents, לָמוֹ however might also be explained after Job 6:19; Job 24:16 as Dat. commodi: sibi=sui juris esse volentes (Schultens, Delitzsch).

Vers5–8. The wild ass, introduced as an example of many beasts, the life of which is characterized by unrestricted liberty, defying and mocking all human control and nurture.

Job 39:5. Who hath sent out the wild ass free, and who hath loosed the bands of the fugitive?—The words פֶּרֶא (Arab, ferâ; comp. above Job 6:5; Job 11:12; Job 24:5) and עָרּוֹד denote one and the same animal, the wild ass or onager (the ὄνος ἄγριος of the LXX, the “Kulan” of the eastern Asiatics of to-day), which is characterized by the first name as the “swift runner,” by the latter (which in Aramaic, and particularly in the Targum is the common name), as the “shy, fleeing one.” As to the predicate accusative חָפְּשִׁי, “free, set loose,” comp. Deuteronomy 15:12; Jeremiah 34:14. As to the second member, comp. Job 38:31.

Job 39:6. Whose home [lit. “house”] I have made the desert, and his abode the salt-steppe.—The word “salt-steppe” (מְלֵחָה) which is here used as parallel to “waste, desert” (ערבה, Job 24:5 b), stands in Psalm 107:34 as the opposite of אֶרֶץ פְּרִי (comp. Judges 9:45, where mention is made of sowing a destroyed city with salt). On the preference of the wild ass for saline plants, and on his disposition to take up his abode in salt marshes, comp. Oken, Allg. Naturgesch. Vol. VII, p1230.

[He laughs at the tumult (E. V. “multitude,” but the parallelism favors “tumult”) of the city], the driver’s shouts he hears not;i.e., he flees from the control of the drivers, to which the tamed ass is subjected. On תְּשֻׁאוֹת, comp. Job 36:29.

Job 39:8. He ranges through the mountains as his pasture.—So according to the reading יָתוּר (Imperf. of תּוּר, investigare), which is attested by almost all the ancient versions, by the LXX, Vulg, Targum. The Masoretic reading יְתוּר is either (with the Pesh. Le Clerc, etc.) to be taken as a variant of תּוּר, abundantia, or as a derivative of תּוּר with the meaning, “that which is searched out” (investigatum, investigabile). But the statement that “the abundance of the mountains is the pasture of the wild ass” would be at variance with the fact in respect to the life of these animals, which inhabit the bare mountain-steppes (comp. Oken in the work cited above). On the other hand we should expect the normal form יְתוּר, following the analogy of such words as יָקוּם to have an active rather than a passive signification. יְתוּר however can scarcely mean “circle, compass,” [E. V. “range”] here (Hahn).

β. The oryx and ostrich: Job 39:9-18.

Job 39:9. Will the oryx be pleased to serve thee?—רֵים, contracted from רְאֵם (comp. the full written form רִאֵים, Psalm 92:11), assuredly denotes not the rhinoceros (Aq, Vulgate) [Good, Barnes], because the animal intended must be one that was common in Western Asia, and especially in the regions of Syria and Palestine. Comp. the reference to it in Psalm 22:22, 21]; Job 29:6; Deuteronomy 33:17; Isaiah 34:7. It would be more natural, with Schultens, Gesenius, De Wette, Umbreit, Hirzel [Robinson, Noyes, Carey, Wordsworth, Renan, Rodwell, Conant, Fürst, Smith’sBib. Dict. Art. “Unicorn”], etc., to understand the buffalo or wild ox [bos bubalus) to be intended, seeing that this animal is still quite common in Palestine, and that here a contrast seems to be intended between this wild ox and the tame species (see Job 39:10). But this particular buffalo of Palestine is an animal which is not particularly strong, or characterized by untamable wildness, as is shown by the fact that it is frequently used in tilling the land (Russell, Naturgesch. von Aleppo, II:7) [Thomson’sLand and the Book, I:386, 387]. The μονοκέρως of the LXX. [E. V.: “unicorn”] (of which the Talmudic קרש is a mutilated form, and the ῥινοκἑρως of Aquila and Jerome is a misunderstanding) points to an animal which Isaiah, if not always, yet often, represented as having one horn, i.e., as being armed with one horn on the forehead, consisting of two which have grown together. Such an animal seems in ancient times to have been somewhat common in Egypt and South-western Asia, the same being a species nearly related to the oryx—antelope (Antil. loucoryx) of to-day. It is represented on Egyptian monuments, now with two horns, and now with one. It is described by Aristotle and Pliny as a one-horned, cloven hoof (Aristotle, Hist. Anim. II:1; De Partib. Anim. III:2; Pliny, Hist. Nat. XI:106); and in all probability it has been again discovered recently in the Tschiru, or the Antil. Hodgsonii of Southern Thibet (Hue and Gabet, Journeyings through Mongolia and Thibet, Germ. Edit, p323; see the passage quoted in Delitzsch, II, p334, n. 2). The name רים in the passage before us is all the more suitably applied to such an animal of the oryx species, in view of the fact that the corresponding Arabic word still signifies a species of antelope among the Syro-Arabians of to-day, and that this same oryx-family embraces sub-species which are particularly wild, largely and powerfully built, and almost bovine in their characteristics. Accordingly, Luther’s translation of the word by “unicorn,” in this passage, and probably in every other where ראם occurs in the Old Testament, supported as it is by the LXX, might be justified without our being compelled to understand by this “unicorn” a fabulous animal like that of the Perso-Assyrian monuments, or of the English royal coat-of-arms. Comp. on the subject S. Bochart, Hierozoicon, II:335 seq.; Rosenmüller, Bibl. Alterth. IV:2, 288 seq.; Lichtenstein, Die Antilopen, 1824; Lewysohn, Zoologie des Talmud, 1858, § 146, 174; Sundewall, Die Thierarten des Aristoteles, Stockholm, 1863, p 64 seq.; also Koner’s Zeitschr. für allgem. Erdkunde, 1862, II, H3, p227, where interesting information is given respecting the researches of the Englishman, W. B. Bailie, touching the existence of a one horned animal still to be found in the regions of Central Africa, south of the Sea of Tsad, differing both from the rhinoceros and from the unicorn of the British coat-of-arms, which is probably, therefore, an African variety of the oryx—antelope, and possibly the very same variety as that represented on the old Egyptian monuments. [See Robinson’s Researches in Palestine, III, 306, 563; Wilson, Lands of the Bible, II, p167 seq.; and the remarks of Dr. Mason, of the Assam Mission, in the Christian Review, January, 1856, quoted by Conant in this verse.] Will he lodge [lit. “pass the night,” יָלִיןat thy crib?—lit. “over thy crib” [hence אֵבוּם cannot be, as defined by Gesenius, “stall, stable”], for the crib being very low, the cattle of the ancients in the East reached over it with the head while lying beside it. Comp. Isaiah 1:3 and Hitzig on the passage.

Job 39:10. Dost thou bind the oryx to the furrow of his cord?—i.e., to the furrow (comp. Job 31:38) which he raises by means of the ploughshare, as he is led along by the cord. Or will he harrow the valleys ( Psalm 65:14) after thee (אַחֲרֶיךָ), i.e., while following thee, when thou seekest to lead him in the act of ploughing [rather, as in the text, harrowing, שִׂדֵּד, to level].

Job 39:11. Wilt thou trust him because his strength is great?—i.e., will the great strength which he possesses awake thy confidence, and not rather thy mistrust? On יְגִיעַ, “labor” [“wilt thou commit to him thy labor”], in the sense of the fruit of labor, the product of tilling, comp. Psalm 78:46; Psalm 128:2. The verse following is decisive in favor of this interpretation of the verse before us; otherwise the word might, in accordance with Genesis 31:42, denote the labor or the toil itself.

Job 39:12. Wilt thou trust to him that he bring home thy sowing?—Respecting כִּי as exponent of the object, see Ewald, § 336, b.יָשׁוּב, if we adhere to it, with the K’thibh, is used in the transitive sense, as in Job 42:10; Psalm 85:5. The K’ri, however, substitutes for it the Hiphil, which, in this sense, is the form more commonly used. And that he gather (into) thy threshing-floor.—גָּרְנְךָ is probably locative (בַּגָּרְנְךָ=). It may possibly, however, be taken as accusative of the object per synecdochen continentis pro contento (threshing-floor=fruits of the threshing-floor, yield of the harvest), as in Ruth 3:2; Matthew 3:12.

Job 39:13-18. The ostrich (lit. the female ostrich) introduced as an example of untamable wildness from among the birds. The wing of the (female) ostrich waves joyously.—רְנָנִים, lit. “wailings, shrill cries of mourning” plur. abstr.) is a poetic designation of the ostrich here, or of the female ostrich, noted for its piercing cries. So correctly the Vulg, Bochart, and almost all the moderns. The Targ. arbitrarily understands the bird designated to be the “mountain-cock,” Kimchi and Luther the “peacock” [and so E. V.: “Gavest thou the goodly wings unto the pea-cocks?”] As to נֵעֱלָם, “to move itself joyously,” comp. Job 20:18; also the Homeric expression, ἀγάλλεσθαι πτερύγεσσιν. Is it a pious pinion and plumage?—i.e., is the wing of this bird, the waving of which is so powerful and wonderfully rapid, a pious one, productive of mild and tender qualities, like that of the stork? For it is to that bird—which in its build resembles the ostrich, but which is more mild in disposition, and Isaiah, in particular, more affectionate and careful in the treatment of its offspring—that the predicate חֲסִידָה, pia with its double meaning, refers (which Delitzsch accordingly translates storchfromm [stork-pious], pia instar circoniæ). This is evident from the description which follows.

Job 39:14. Nay, she abandons her eggs to the earth.—כִּי here “nay, rather,” as in Job 22:2. The subj. of תעזב is the רננים of Job 39:13, construed here as Fem. Sing. The same construction obtains in the following verbs (Ew. §318 a).

Job 39:15. And forgets that the foot can crush them.—וַתִּשְׁכַּח, simply consecutive, and hence present; comp. Job 3:21. On the sing, suffix in תְּזוּרֶהָ, referring to the eggs, see Gesenius, § 146 [§ 143], 3. The fact here described, to wit, that the mother ostrich easily forgets her eggs, at least while she is not yet through with laying them, as well as in the beginning of the period of incubation, and that she leaves them unprotected, especially on the approach of hunters, is true of this animal only in its wild condition. In that state it shares these and similar habits, proceeding from excessive wildness and fear of Prayer of Manasseh, with many other birds, as, e. g., the partridge. In its tamed condition, the ostrich watches over its young very diligently indeed,—and, moreover, shows nothing of that stupidity popularly ascribed to it, and which has become proverbial (to which Job 39:17 alludes). Comp. the Essay entitled: Die Zuchtung des Straussen als europäisches Hausthier, in the Ausland, 1869, No13, p306. The opinion moreover, partially circulated among the ancients, that the ostrich does not at all incubate its eggs, belongs to that class of scientific fables which, as in the case of those strange animals the basilisk, the dragon, the unicorn, etc., have been incorrectly imputed to the Old Testament. The verse before us furnishes no support whatever to that opinion. [See Smith’s Bib. Dict, Art, “Ostrich.” “The habit of the ostrich leaving its eggs to be matured by the sun’s heat is usually appealed to in order to confirm the Scriptural account, ‘she leaveth her eggs to the earth;’ but this is probably the case only with the tropical birds; the ostriches with which the Jews were acquainted were, it is likely, birds of Syria,. Egypt and North Africa; but even if they were acquainted with the habits of the tropical ostriches, how can it be said that ‘she forgetteth that the foot may crush.’ the eggs, when they are covered a foot deep or more in sand? We believe the true explanation of this passage is to be found in the fact that the ostrich deposits some of her eggs not in the nest, but around it; these lie about on the surface of the sand, to all appearance forsaken; they are however designed for the nourishment of the young birds, according to Levaillant and Bonjainville (Cuvier, An. King. by Griffiths and others, Job 8:432),” and see below on Job 39:16].

Job 39:16. She deals hardly with her young, as though they were not hers; lit. “for not to her” (i.e., belonging to her) הִקְשִׁיחַ, lit. “he deals hardly;’ which, bearing in mind [the suffix in בָּנֶיהָ, and] the clause לְלֹא־ לָהּ, which immediately follows, gives a change of gender which is intolerably harsh, which we may perhaps obviate (with Ewald, etc.) by pointing הַקְשֵׁיחַ (Inf. Absol, comp Ewald, § 280, a). The correction תַּקְשִׁיחַ (Hirzel, Dillmann) [Merx] is less plausible. In vain is her labor without her being distressed; lit. “without fear” (בְּלִי־פחד), i.e., her labor in laying her eggs is in vain (inasmuch as many of her eggs are abandoned by her to destruction), without her giving herself any trouble or anxiety on that account. This unconcern and carelessness of the female ostrich touching the fate of her young, which stands in glaring contrast with the tender anxiety of the stork-mother ( Job 39:13 b), is carried to such a length, that she herself often stamps to pieces her eggs (the shells of which moreover are quite hard), when she observes that men or beasts have been about; and even uses the eggs which are left to lie unhatched in feeding the young ones as they creep forth. Comp. Wetzstein, in Delitzsch II, p339 seq.

Job 39:17. For God made her to forget Wisdom of Solomon, and gave her no share in understanding.—הִשָּׁהּ Perf. Hiph. with the suffix ־ָהּ from נשׁה (comp. Job 11:6). חָלַק בַּבִּינָה, “to give a share in understanding” (comp. Job 7:13; Job 21:25). For parallel expressions as to the thought, to wit, Arabic proverbs about the stupidity of the ostrich, see Schultens and Umbreit on the passage. The only other passage in the Old Testament where the cruelty of the ostrich is set forth in proverbial form is Lamentations 4:3.

Job 39:18. At the time when she lashes herself aloft, she laughs at the horse and his rider.—כָּעֵת, here not “at this time, just now” (Gesen, Schlott,), but=כָעֵת אֲשֶׁר, and hence with an elliptical relative clause following. Respecting מרא, which both in Kal. and Hiphil can signify “to lash, to beat,” and which in Hebrew is found in this signification only here, see Gesenius in the Lexicon. The whole verse describes in a way which combines simplicity and terseness with vividness, the lightning-like swiftness of an ostrich, or a herd of such birds, fleeing before hunters on horseback, the running movement of the bird being aided by the vibration of the wings. At the same time the mention of “the horse and his rider” prepares the transition to the description which follows, the only one in this series which refers to a tamed animal.

Job 39:19-25. The war-horse—a favorite subject of description also on the part of Arabian and other oriental poets; comp. the “Praise of the Horse” in5. Hammer—Purgstall’s Duftkörner: Amrul-Keis, Moallakat, 39:50, 64, and other parallels to this passage cited by Umbreit. Of all these poetic descriptions which have come down from antiquity (to which also may be added Virgil, Georg. III, 75 seq.)., the present one is the oldest and most beautiful. [“In connection with this description of the war-horse, which among many similar ones is the most splendid, it has been justly observed that to a Hebrew the horse as a theme of description must seem all the more noble in that he was known not as a beast of draught, but only as a war-horse.” Schlottmann].

Job 39:19. Dost thou give strength (גְּבוּרָה used specially of warlike strength, fortitudo; comp. Judges 8:21; 2 Kings 18:20) dost thou clothe his neck with fluttering hair?i.e., with quivering, waving mane? It is thus that most moderns explain the word רַעְמָה, not found elsewhere, from the root רעם, “to quake” ( Ezekiel 27:35), by comparison with the Greek φόβη (related to φόβος). The signification “thunder, neighing” (Symmach, Theodot, Jerome, Luther, Schlottmann) [E. V.] would indeed be etymologically admissible, but it would not be suited to the words “neck,” and “clothe.” Umbreit and Ewald, (§ 113, d) [the latter however in his Commentary as above—“quivering mane”] explain it by “dignity;” but the identity of רעמה with רַאְמָה is questionable, and such words as גָּאוֹן, or שְׂאֵת would have been more naturally used to express that idea.

Job 39:20. Dost thou make him leap like the locust?—i.e., when he rushes along on the gallop, like a vastly enlarged bounding troop of locusts (comp. Joel 2:4). “What is intended, is a spiral motion in leaps, now to the right, now to the left, which is called the caracol, a word used in horsemanship, borrowed from the Arabic har-gala-l-farasu (comp. חַרְגֹּל), through the medium of the Moorish Spanish” (Delitzsch). [The rendering of E. V.: “canst thou make him afraid as a grasshopper”—is at variance with the spirit of the description, which, in each member, sets forth some trait which commands admiration.—E.]. The glory of his snorting is a terror,—or, “since the glory of his snorting,” etc. (descriptive clause without וְ). On נחר “snorting,” comp. the Arabic nachir, “the death-rattle, snoring,” Greek, φρύαγμα, Lat, fremitus. חוד here denoting not a splendid appearance, but a majestic peal or roar.

Job 39:21. They explore in the valley, then he rejoiceth in strength.—The subject of יַחְפְּרוּ can scarcely be the hoofs of the horse (Delitzsch [“the representation of the many pawing hoofs being blended with that of the pawing horse”]), and the use throughout thus far of the singular in speaking of the horse (so also again in וְיָשִׂישׂ) makes it impossible that the plural here should refer to him. Hence the signification “pawing” preferred here by the ancient versions [and E. V.], and most of the moderns seems inadmissible, even admitting that חפר is the word commonly used for the pawing of the horse (see Schultens on the passage). We must rather with Cocceius and Ewald understand the subject to be the riders, or the warriors; “they take observations,” or “observations are taken in the valley (while it is uncertain whether the fighting should begin): then he rejoiceth in strength.” The meaning “to paw” is to be retained only in case we adopt with Dillmann [Merx] the reading יחְפֹּר, or with Böttcher יְחַפְּרֵר. He goes forth against an armed host, lit. “the armor;” נֶשֶׁק here otherwise than in Job 20:24.—On Job 39:22 comp. Job 39:7; Job 39:18.

Job 39:23. The quiver rattleth upon him;i.e. the quiver of the horseman who is seated upon him, not the hostile contents of the quiver, the whirring arrows of the enemy, as Schultens [Conant, Rodwell] explain. Besides this part of the armor, the second member mentions the “spear and the lance” [not “shield,” E. V.], or rather with poetic circumlocution, “the lightning (lit. flame) of the spear and the lance,” להב synonymous with בָּרָק, Job 20:25; comp. להט, Genesis 3:24; also Judges 3:22; 1 Samuel 17:7; Nahum 3:3.

Job 39:24. With rushing and raging he swallows the ground;i.e. in sweeping over the ground at full gallop, he swallows it up as it were; a figure which is current also among Arabic poets (see Schultens and Delitzsch on the passage). The assonance of רגז־רעש may be represented by “rushing and raging.”—And he does not stand still when the trumpet sounds.—Lit. “he does not show himself fixed, does not stay fixed, does not contain himself:” יַאֲמִין accordingly in its primitive sensuous meaning; not “he believes not” (Kimchi, Aben Ezra) [E. V. i.e. for joy; it is too good to be true]. As to קוֹל comp. Ewald, § 286, f [adverbial use of קול here=when the trumpet is loud]. As parallel in thought comp. beyond all other passages that of Virgil referred to above (Georg. III:83 seq.):

… . Turn, si qua sonum procul arma dedere,
Stare loco nescit, micat auribus et tremit artus
Collectumque fremens volvit sub naribus ignem.
Job 39:25. As often as the trumpet (sounds), he says, Aha! i. e., he neighs, full of a joyous eagerness for the battle. On בְּרֵיquotiescunque (lit. “in sufficiency”), comp. Ewald, § 337, c.—And from afar he smells the battle, the thunder (comp. Job 36:29) of the captains, and the shouting (the battle-cries of the contestants; comp. Judges 7:18 seq.). Similarly Pliny, N. H. VIII. Job 42 : præsagiunt pugnam: and of moderns more particularly Layard (New Discoveries, p330): “Although docile as a lamb, and requiring no other guide than the halter, when the Arab mare hears the war-cry of the tribe, and sees the quivering spear of her rider, her eyes glitter with fire, her blood-red nostrils open wide, her neck is nobly arched, and her tail and mane are raised and spread out to the wind,” etc. 

Job 39:26. The hawk, as the first example of birds of prey, distinguished by their strength, lightning-like swiftness, and lofty flight.—Doth the hawk fly upward by thy understanding?—נֵץ (the “high flyer”) Isaiah, according to the unanimous testimony of the ancient versions, the hawk, a significant bird, as is well known, in the Egyptian hieroglyphics, which is here introduced on account of its mysteriously note-worthy characteristic of taking its flight southwards at the approach of winter (Pliny, N. H. x8). For it is to this that the apocop. Imperf. Hiph. יַאֲבֶר (denominative from אֶבְרָה, “wing”) refers: assurgit, attollitur alis, not to the yearly moulting, which precedes the migration southward (Vulg.: plumescit; in like manner the Targ, Gregory the Great, Rosenm.). For this annual renewal of plumage (πτεροφυεῖν, see LXX, Isaiah 40:31) is common to all birds, and is predicated elsewhere in the Old Testament only of the eagle ( Psalm 103:5; Micah 1:16; Isaiah 40:31), not of the hawk.

Job 39:27-30. The eagle, as king of the birds, closing the series of native animals here described, in like manner as the lion, as king of the mammalia, had opened the series. נֶשֶׁר is in the Holy Scriptures of the Old Testament, like ἀετός in the New Testament (comp. Matthew 24:28; Luke 17:37), a. common designation of the eagle proper, and of the vulture: and the characteristic of carnivorousness which is here and often elsewhere referred to belongs in fact not only to the varieties of the vulture (such as the carrion-kite and lammergeyer), but also to the more common varieties of the eagle, such as the golden eagle and the osprey, which do not disdain to eat the carcasses of animals which have recently died. Comp. Winer’s Real-Wörter-Buch, under Adler.—Doth the eagle soar at thy command? lit. make high (יגביה, scil. עוף) his flight; comp. Job 5:7.—And build his nest on high? lit. “is it at thy command that he builds his nest on high?” Comp. Obadiah 1:4; Jeremiah 49:16; Proverbs 30:19.

Job 39:28. With the phrase שֶׁן־סֶלַע, lit. “tooth of the rock,” comp. the names Dent du midi, Dent-blanche, Dent de Moreles, etc. 

Job 39:30. And his young ones lap up blood.—[The gender throughout is masculine, not fem. as in E. V.] יְעַלְעוּ from עלע, an abbreviated secondary form of עִלְעֵל, Pilp. of עוּל, “to suck.” Possibly, however, we should read (with Gesen. and Olsh.) יְלַעְלְעוּ, from לעע לוּע=, deglutere. On the sucking of blood by the young eagles, comp. Ælian, H. anim. x. Job 14 : σαρκῶν ἤδεται βορᾶ καὶ πίνει αἶμα καὶ τὰ νεόττια ἐκτρέφει τοῖς αὐτοῖς.

7. Conclusion of the discourse, together with Job’s answer: Job 40:1-5.

Job 40:2. Will the censurer contend with the Almighty ? to wit, after all that has here been laid before him in proof of the greatness and wonderful power of God. Observe the return to Job 38:2, which this question brings about. רֹב Inf. absol. of רִיב (as in Judges 11:25) here in the sense of a future. The adoption of this construction in preference to the finite verb gives a meaning that is particularly forcible. Comp. the well-known sentence: mene incepto desistere victim? Also Ewald, § 328, a.—He who hath reproved God, let him answer it;i.e. let him reply to all the questions asked from Job 38:2 on.

Job 40:4. Behold, I am too base;i.e. to solve the problem presented, I am not equal to it.—I lay my hand on my mouth; i.e. I impose on myself absolute silence; comp. Job 21:5; Job 29:9.

Job 40:5. Once have I spoken, and I will not again begin, will no more undertake to speak; see on Job 3:2. “Once—twice,” as in Psalm 62:12, 11], are used only because of the poetic parallelism for “often;” comp. Gesenius, § 120 [§ 118], 5. The solemn formal retractation which Job here makes of his former presumptuous challenges of God marks the first stage of his gradual return to a more becoming position toward God. It is God’s purpose, however, to lead him forward from this first stage, consisting in true self-humiliation (in contrast to his former self-exaltation) to a still more advanced stage—even the complete melting down of his heart in sincere penitence. It is the realization of this purpose which Jehovah seeks in His second and last discourse. 

DOCTRINAL AND ETHICAL
1. As a magnificent specimen of physico-the-ological demonstration in poetic form, the present discourse of God, the first and longest which He delivers, is incomparable. With wonderful symmetry of treatment, it makes first the inanimate, and then the animate creation the theme of profound contemplation; each of these domains being treated with about the same fulness, and with a homologous arrangement of strophes (see Exegetical Remarks, No1), in order thus to impress Job with the highest admiration of the divine power, wisdom and goodness, as these attributes are revealed in the entire world of nature. The First Long Strophe ( Job 38:4-15) which makes the creation of the heavens, the earth, and the sea, the theme of contemplation serves to illustrate principally the divine omnipotence, together with the attributes most immediately related to it, eternity, infinity and omnipresence, or the divine being as transcending space and time. Towards the close of this strophe the attribute of justice is also drawn into the circle of contemplation, it being one chief object of the whole description to represent the Almighty God as being also just in His vast activities, always and everywhere just (see Job 40:13-15). The consideration of omnipotence is next followed by that of wisdom, together with the attribute of omniscience which stands most closely connected with it, the discussion having reference to the hidden heights and depths above and below the earth, from which the phenomena of the atmosphere and of light, proceed (Second Long Strophe, Job 38:16 seq.). Already toward the end of this description the attribute of God’s goodness emerges into view, as it is shown in the beneficent effects of the rain-showers ( Job 40:25-27). Afterwards in the third Long Strophe ( Job 40:28-38) this attribute retires again to the background, while the power manifested in the heavens, and the wisdom revealed in the atmosphere, occupy the foreground. All the more decidedly however in the last three Long Strophes, or in the zoological and biological description constituting the section which we have marked d ( Job 38:39 to Job 39:30), is the discourse again directed to the goodness of God, or to the Creator’s fatherly care, which is most intimately united with His power and Wisdom of Solomon, and which in the exercise of them takes the most particular interest in the life of His earthly animate creation. For all that is advanced in this section in the way of proof of the wonderful wisdom and all-penetrative knowledge of the Most High in the sphere of animal life, and of its ordinary as well as its extraordinary phenomena is subordinated to the teleological reference to His special providence, in view of which not one of His creatures is indifferent to Him. (Comp. Bochart’s Remarks on Job 39:1-4 : The knowledge here spoken of is not passive and speculative simply, but that knowledge which belongs to God, by which He not only knows all things, but directs and governs them, etc.). That which makes this survey of the most exalted attributes of God as reflected in the wonders of His creation especially impressive is the accumulation of so many examples and illustrations from the domain of physical theology, and the wonderful art with which they are elaborated in the minutest detail, together with the striking harmony and consistency which their arrangement exhibits, notwithstanding all the flow and freedom of the poetic sweep of thought. Not one of these illustrations from the great book of creation is absolutely new. Job himself has more than once in his discourses introduced brief reflective descriptions of nature similar in kind, and scarcely inferior in beauty ( Job 9:4-10; Job 12:7-10; Job 12:12-25; Job 26:5-14); even Eliphaz, Bildad, and Zophar have at least occasionally described, not without skill and taste, the divine power and Wisdom of Solomon, as they are revealed in the works of His creation; and Elihu near the close of his discourses dwelt on this theme at length, and with powerful effect. The grandeur and superiority of that which Jehovah here advances, in part confirming, in part going beyond those utterances of the former speakers, consists in the way in which, alike with artless simplicity, and with harmonious and connected order, He has accumulated such an array of the most manifold and luminous evidences of His majesty as revealed in the wonders of nature. Comp. Julius Fürst, Geschichte der biblischen Literatur, etc., II, p. Job 418: “The poet has here artistically combined the utmost polish of diction, the greatest abundance of natural pictures, the most thrilling and winning vividness in the succinct descriptions given of the wonders of creation; and the effect on Job must have been really overpowering. The reader also finds the discourse distinguished by tone and harmony, by power, acuteness, and clearness, by method, order, and plan, so that it presents itself as the most beautiful discourse in the Old Testament Scriptures. In this discourse, cast in the form of questions, Jehovah exhibits the animate and inanimate creation, the manifold channels in which the forces of nature secretly operate, its wonderful and mysterious phenomena, as they are held together in glorious order by His creative hand, as they are ruled by His nod. The eternal creative energy, which bears witness to a wisdom that is unsearchable, to a providential love, to a wise moral order of the universe, appears to the weak human spirit as an insoluble mystery, which has for its aim to put Job to shame. In this discourse, embracing six long strophes, each consisting for the most part of twelve verse-lines, the exhibition of the transcendent wonders of nature certainly imparts indescribable power to the contemplation of the greatness of the Creator. Every one must see however that these natural wonders, after we have explained them in their immediate foundations through our knowledge of natural laws, and after we have understood them from the general laws of nature, must be understood according to the effects which they produce. The next thing to be noticed is the poetic conception of the beauty of nature, the deep mental contemplation of the Cosmos, as it shows itself among all the civilized nations of antiquity; and then the poetry of nature found among the Hebrews, considered particularly as the reflex of monotheism. The characteristic marks of the Hebrew poetry of nature, as A. Von Humboldt strikingly observes in his Cosmos, are that “it always embraces the whole universe in its unity, comprising both terrestrial life and the luminous realms of space. It dwells but rarely on the individuality of phenomena, preferring the contemplation of great masses. The Hebrew poet does not depict nature as a self-dependent object, glorious in its individual beauty, but always as in relation and subjection to a higher spiritual power. The natural wonders here sung by the poet point to the invariableness, the amazing regularity of the operations of nature, i.e., to its laws, which lead us to adore supreme Wisdom of Solomon, power, and love, lead us in a word to religion. Finally, it is to be borne in mind that the century in which the poet lived was one of the earliest in which such questions were propounded, and sketches of nature made.”—Comp. the still more decided appreciation of the contents of our discourse as respects its natural theology and its æsthetic features in the book of Jos. L. Saalschütz, entitled Form und Geist der biblisch-hebräischen Poesie, Königsb, 1853, (Third Lecture: Biblisch-hebräische Naturanschau-ung und Natur-poesie); also Ad. Kohnt’s Alexander v. Humboldt und das Judenthum, Leipzig, 1871 (Fourth Part: Humboldt’s Stellung zur Bibel), also the striking observations of Reuss, in his Vortrag über das Buch Job towards the end), which show with peculiar beauty how that, notwithstanding the vast enlargement of our knowledge of nature in modern times, the larger number of the questions here addressed by Jehovah to Job, still remain as unanswerable as at the time when the poem was composed; the fact being that it is only the old formulas in respect to particular mysterious phenomena which have disappeared before a clearer and fuller knowledge, not the mysteries themselves, and that accordingly even to the naturalist of the present, God remains a hidden God. See further on this subject in the Doctrinal and Ethical Remarks on the following discourse of God ( Job 40-41).

2. Notwithstanding all the admiration which this first discourse of Jehovah evokes in view of the evidences here presented of its beauty, and in particular of the value of its contributions to natural theology, we might still continue in doubt respecting its congruity to the plan and connection of the poem as a whole. It might seem singular and incongruous: (1) That the discourse from beginning to end runs through a series of questions from God to Job, calculated to shame and humiliate the latter, when he has already ( Job 9:3) declared his shrinking from such a rigid inquisition, and his inability to answer even one in a thousand of such questions as the Most High might ask of him. (2) Fault might be found moreover with the contents of these questions, as exhibiting too little that is new, that has not already been touched upon, as being in too close agreement with what has been advanced by Job himself in respect to the greatness and wisdom revealed in the Cosmos, as being therefore too exclusively physical, i.e. as being too little adapted to produce a direct impression on the inward perversity and blindness of him who is addressed (an objection which has in fact been to some extent urged by some expositors and critics, as e. g. by de Wette, Knobel, Arnheim, etc.). The first of these objections, however, is directed against what is simply a misconception; for that declaration of Job in respect to his inability to answer God is made only incidentally, and in no wise conditions the final issue of the action of the poem. On the contrary Job had in the course of his discourses wished often enough that God might enter into a controversy with him. And, most of all, the questions which God puts to him, and of which he cannot answer one, are significantly related in the way of contrast to the last of the presumptuous challenges which Job had put forth. Whereas in Job 31:35 he had exclaimed: “Let the Almighty answer me!” God now fulfils this wish, although in quite another way than that which he had expected. He speaks to him out of the storm, not however by way of reply or self-vindication, but throughout asking questions, and so overwhelming the presumptuous fault-finder with a series of unanswerable queries, permanently silencing him, and compelling him at last to acknowledge his submission. At the same time the tendency of these divine questions is by no means to stun, to crush, to annihilate. Here and there it is true their tone borders on irony (see especially Job 38:21; Job 38:28; Job 39:1 seq.). It never, however, becomes harsh or haughty; on the contrary it is throughout affectionately condescending, lifting up at the same time that it humbles, gently administering instruction and consolation.—And as with this interrogative form of the discourse, so also is its natural theology thoroughly suited to the divine purpose in regard to Job. That self-humiliation, that silent submission to the divine will as being always and in every case wise, just and good, which was to be wrought in Job, how could it have been more suitably promoted than by pointing him to the visible creation, which already in and of itself is full, nay which overflows with facts adapted to vanquish all human pride and presumption? And especially may we ask in respect to that, presumptuous argument, on which Job had continually planted himself in opposition to God: “I have not transgressed; therefore my grievous suffering is absolutely inexplicable—may more, is unreasonable and unjust,”—how could the error and folly of that position have been more effectually demonstrated to him than by a reference to the numberless inexplicable and incomprehensible subjects which continually present themselves to us in the realms of nature, in its life, processes and events? how could the doubt respecting the logical and ethical grounds of the apparently harsh treatment to which God had subjected him, be more effectually disposed of than by bringing forward various phenomena of physical life on earth and elsewhere, each one of which stands before us as an amazing wonder, and as an eloquent witness of the unsearchableness of God’s ways, who in what He does is ever wise, and whose purpose is ever one of love? Comp. Delitzsch (II, p354): “From the marvellous in nature, he divines that which is marvellous in his affliction. His humiliation under the mysteries of nature is at the same time humiliation under the mystery of his affliction.” And a little before (p352): “Contrary to expectation, God begins to speak with Job about totally different matters from His justice or injustice in reference to his affliction. Therein already lies a deep humiliation for Job. But a still deeper one is God’s turning, as it were, to the abecedarium naturæ, and putting the censurer of His doings to the blush. That God is the almighty and all-wise Creator and Ruler of the world, that the natural world is exalted above human knowledge and power, and is full of marvellous divine creations and arrangements, full of things mysterious and incomprehensible to ignorant and feeble Prayer of Manasseh, Job knows even before God speaks, and yet he must now hear it, because he does not know it rightly; for the nature with which he is acquainted as the herald of the creative and governing power of God, is also the preacher of humility; and exalted as God the Creator and Ruler of the natural world is above Job’s censure, so is He also as the author of His affliction. That which is new therefore in the speech of Jehovah is not the proof of God’s exaltation in itself, but the relation to the mystery of his affliction, and to his conduct towards God in this his affliction, in which Job is necessitated to place perceptions not in themselves strange to him. He who cannot answer a single one of those questions taken from the natural kingdom, but, on the contrary, must everywhere admire and adore the power and wisdom of God—he must appear as an insignificant fool, if he applies them to his limited judgment concerning the Author of his affliction.”

HOMILETICAL AND PRACTICAL
In the homiletic treatment of this first discourse of Jehovah’s, it will be necessary of course to explain its position in the structure of the poem as a whole, and the significance of its contents for the solution of the problem of the book. All that pertains to this, however, will evidently possess only a subordinate practical value. For the practical treatment, on the contrary, it is of the highest importance suitably to set forth the value of the contents of the discourse for modern doubters, or those who after Job’s fashion find fault with divine providence; to show accordingly that the questions contained in it touching natural theology are still in a certain sense unanswerable, and that the mysteries to which allusion is made ever remain real mysteries, even to the greatest intellects in the world of science. In this connection use might be made, in the way of illustration and exemplification, of the many confessions which have been made by the greatest investigators of nature touching the incompleteness and limitation of all earthly knowledge and of all the discoveries which have hitherto been achieved in the department of natural science (especially the confessions of astronomers like Newton, Herschel, A. V. Humboldt, Laplace, and recently by Proctor [Other worlds than ours, Preface], and also by chemists and biologists, such as J. V. Liebig, Darwin, Laugel, etc.) The phenomena described in the first half of the discourse ( Job 38:4-38), derived from the consideration of the heavens and of atmospheric meteorology, being pre-eminently rich in convincing examples of the mystery and unsearchableness which characterize the divine procedure in the economy of nature, also admit evidently of being considered with particular thoroughness (as e.g., a point which obviously suggests itself—by calling attention in connection with such passages as Job 38:22 seq, Job 38:29 seq. to the fruitlessness, and indeed the hopelessness of the attempts hitherto made to reach the North Pole). The zoological and biological phenomena, on the other hand, which form the subject of the second half of the divine description, it will be better to present together in brief outline, in so far at least as the purpose of illustrating the incomprehensibility of the divine agency in creating and governing the universe is concerned. This second series of natural facts on the contrary are all the better suited to the basis of meditations on the fatherly love of God which remembers and cares for all His creatures, whether brutes or men.

Particular Passages
Job 38:4 seq. Brentius: The aim of this discourse is to show that no one has the right to accuse the Lord of injustice. The proof of this point is that the Lord alone is the Creator of all things, which with a certain amplification is illustrated from various classes of creatures. … From the history of these creatures God proves that it is permitted to no one to accuse Divine sovereignty of injustice, or to resist it; for of all creatures not one was the Lord’s counsellor, or rendered Him any aid in the creation of the world. He can without any injustice therefore dispose of all creatures according to His own will, and create one vessel to honor, another to dishonor, as it may please Him.—Oecolampadius: No other reason can be given than His own good pleasure why God did not make the earth ten times larger. He had the power to enlarge it, no less than to confine it within such narrow limits; He would have been able to make valleys, where there are mountains, and conversely, etc. But He is Lord, and it pleased Him to assign to things the length and depth and breadth which they now have.—Cramer: That God, who has from eternity dwelt in inaccessible light, has revealed Himself through the work of creation, receives its explanation out of the depth of His great goodness and mercy. When therefore we treat of God, of His works and mysteries, we must do it with beseeming modesty and reverence. … If even the book of nature transcends our ability to decipher it fully, how much more incomprehensible and mysterious will the book of Holy Scripture be for us.—von Gerlach: The fundamental thought of these representations which God here puts forth is that only He who can create and govern all things, who superintends everything and adjusts all things in their relation to each other, can also comprehend the connection of human destinies. Inasmuch however as feeble short-sighted man cannot understand and fathom the created things which are daily surrounding him, how can he assume to himself any part of God’s agency in administering the universe?

Job 38:16 seq. von Gerlach: Of the particular subject here referred to [scientific discoveries in the natural world], it is true that the later researches of mankind have accomplished much, only however to reveal new depths of this immeasurable creation. In seeking to penetrate into the meaning of these words, we are not to dwell on the literal features of each separate statement. It is a poetic and splendid description of the greatness and unsearchableness of God in creation, from the point of view which men then occupied, a description which retains its lofty internal truth, although the letter of it, regarded from the stand-point of our present knowledge of nature no longer seems as striking to us as the ancients. Indeed it may be said that this more thorough investigation of natural laws has itself vastly increased the number and greatness of such wonders as are set forth in this description for him who enters into the spirit of it.

Job 38:39 seq.; Job 40:1 seq. Cramer: The volume of natural history [das Thierbuch] which God here writes out for us, should be a genuine text-book to all the virtues.—Starke: If animals, whether strong or despicable, great or small, are embraced in God’s merciful providential care, we can regard their need as a silent appeal to the goodness of the Lord, and in this sense even the ravens cry to God when they cry out from hunger.

Job 39:27 seq. Vict. Andrea: From that which is here intimated (to wit, that other animals must sacrifice their life, in order to satisfy the blood-thirsty brood of an eagle) do we not see that the suffering of a simple creature might in God’s plan be designed to benefit other creatures of God?—So the death of a man may, through the terrifying effect which it has on others, often be a blessing to them. And how often is severe sickness, wholly irrespective of the end which the suffering may have for the patient himself, a most effective school of sympathy, yea, of the most self-sacrificing love for all who surround the sufferer. Very often such a sufferer, if he diligently strives to exhibit in his own person a pattern of resignation and praise to God, has been a rich source of light and blessing for those who are round about him! How short-sighted it is therefore for the sick to complain that their life is wholly without use, that they are only a burden to those who are about them, etc. In short the majesty of God has only to question Prayer of Manasseh, in order to bring into the dearest consciousness his narrow limitations.
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Verse 6
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 Job’s presumption, which has been carried to the point of doubting God’s justice:

Job 40:6-14
Job 40:6. Then answered the Lord unto Job out of the whirlwind, and said:

7 Gird up thy loins now like a man:

I will demand of thee, and declare thou unto me.

8 Wilt thou also disannul my judgment?

wilt thou condemn me that thou mayest be righteous?

9 Hast thou an arm like God?

or canst thou thunder with a voice like Him?

10 Deck thyself now with majesty and excellency,

and array thyself with glory and beauty.

11 Cast abroad the rage of thy wrath;

and behold every one that is proud, and abase him.

12 Look on every one that is proud, and bring him low;

and tread down the wicked in their place.

13 Hide them in the dust together:

and bind their faces in secret.

14 Then will I also confess unto thee

that thine own right hand can save thee.

2. Humiliating exhibition of the weakness of Job in contrast with certain creatures of earth, not to say with God; shown

a. by a description of the behemoth (hippopotamus):
Job 40:15-24
15 Behold now behemoth,

which I made with thee;

he eateth grass as an ox.

16 Lo now, his strength is in his loins,

and his force is in the navel of his belly.

17 He moveth his tail like a cedar:

the sinews of his stones are wrapped together.

18 His bones are as strong pieces of brass;

his bones are like bars of iron.

19 He is the chief of the ways of God:

He that made him can make his sword to approach unto him.

20 Surely the mountains bring him forth food,

where all the beasts of the field play.

21 He lieth under the shady trees,

in the covert of the reed, and fens.

22 The shady trees cover him with their shadow;

the willows of the brook compass him about.

23 Behold, he drinketh up a river, and hasteth not:

he trusteth that he can draw up Jordan in his mouth.

24 He taketh it with his eyes:

his nose pierceth through snares.

b. by a description of the leviathan (crocodile): Job 40:25–41:26 [E. V. Job 41:1-34]
E.V. [Heb.]

41. [40.]

1 25] Canst thou draw out leviathan with a hook?

or his tongue with a cord which thou lettest down?

2 26] Canst thou put a hook into his nose?

or bore his jaw through with a thorn?

3 27] Will he make many supplications unto thee?

will he speak soft words unto thee?

4 28] Will he make a covenant with thee?

wilt thou take him for a servant for ever?

5 29] Wilt thou play with him as with a bird?

or wilt thou bind him for thy maidens?

6 30] Shall the companions make a banquet of him?

shall they part him among the merchants?

7 31] Canst thou fill his skin with barbed irons?

or his head with fish spears?

8 (32) Lay thine hand upon him,

remember the battle, do no more.

(41)
9 1] Behold the hope of him is in vain:

shall not one be cast down even at the sight of him?

10 2] None is so fierce that dare stir him up;

who then is able to stand before Me?

11 3] Who hath prevented me that I should repay him?

whatsoever is under the whole heaven is mine.

12 4] I will not conceal his parts,

nor his power, nor his comely proportion.

13 5] Who can discover the face of his garment?

or who can come to him with his double bridle?

14 6] Who can open the doors of his face?

his teeth are terrible round about.

15 7] His scales are his pride,

shut up together as with a close seal.

16 8] One is so near to another,

that no air can come between them.

17 9] They are joined one to another,

they stick together that they cannot be sundered.

18 10] By his neesings a light doth shine,

and his eyes are like the eyelids of the morning.

19 11] Out of his mouth go burning lamps,

and sparks of fire leap out.

20 12] Out of his nostrils goeth smoke,

as out of a seething pot, or cauldron.

21 13] His breath kindleth coals,

and a flame goeth out of his mouth.

22 14] In his neck remaineth strength,

and sorrow is turned into joy before him.

23 15] The flakes of his flesh are joined together:

they are firm in themselves; they cannot be moved.

24 16] His heart is as firm as a stone;

yea, as hard as a piece of the nether millstone.

25 17] When he raiseth up himself the mighty are afraid:

by reason of breakings they purify themselves.

26 18] The sword of him that layeth at him cannot hold:

the spear, the dart, nor the habergeon.

27 19] He esteemeth iron as straw,

and brass as rotten wood.

28 20] The arrow cannot make him flee;

slingstones are turned with him into stubble.

29 21] Darts are counted as stubble;

he laugheth at the shaking of a spear.

30 22] Sharp stones are under him:

he spreadeth sharp-pointed things upon the mire.

31 23] He maketh the deep to boil like a pot;

he maketh the sea like a pot of ointment.

32 (24) He maketh a path to shine after him;

one would think the deep to be hoary.

33 25] Upon earth there is not his like,

who is made without fear.

34 26 He beholdeth all high things:

he is a king over all the children of pride.

3. Job’s answer: Humble confession of the infinitude of the divine power, and penitent acknowledgment of his guilt and folly:

Job 42:1-6
1 Then Job answered the Lord and said:

2 I know that Thou canst do everything,

and that no thought can be withholden from Thee.

3 “Who is he that hideth counsel without knowledge?”

therefore have I uttered that I understood not;

things too wonderful for me which I knew not;

4 Hear, I beseech Thee, and I will speak:

I will demand of Thee, and declare Thou unto me.

5 I have heard of Thee by the hearing of the ear;

but now mine eye seeth Thee:

6 Wherefore I abhor myself, and repent

in dust and ashes.

EXEGETICAL AND CRITICAL
1. That the omnipotent and infinitely wise activity of the Creator in nature is at the same time just, was in the first discourse of God affirmed for the most part only indirectly, or implicite. Only once, in Job 38:13-15, was this aspect of His character expressly presented, and then only incidentally. The second discourse of Jehovah is intended to supply what is still lacking as to this point, to constrain Job fully to recognize the justice of God in all that He does, and in this way to vanquish the last remainder of pride and presumption in his heart. It accomplishes this end by a twofold method of treatment. First by the direct method of severely censuring the doubt which Job had uttered as to the divine justice, and by vindicating God’s sole and exclusive claim to the power requisite for exercising sovereignty over the universe (first, and shorter part: Job 40:6-14). Next by the indirect method of attacking his pride through a lengthened description of two proud monster-beasts, mighty creations of God’s hand, which after all the amazing wonder which their gigantic power calls forth, are nevertheless only instruments in the hand of the Almighty, and must submit, if not to the will of Prayer of Manasseh, at least to the will of God, who crushes all tyrannous pride (second, and longer part: Job 40:15 to Job 41:26 [ Job 41:34]). This second part, which is again divided into two unequal halves-the shorter describing the behemoth- Job 40:15-24, the longer the leviathan, Job 40:25-41:26. [E. V, Job 41:1-34], falls back on the descriptive and interrogative tone of the first discourse of God; in contrast with which however it is characterized by an allegorizing tendency. It directly prepares the way for Job’s second and last answer, in which he renews the humble submission which he had previously made, and strengthens it by a penitent confession of his own sinfulness-The strophic arrangement of this second discourse of Jehovah is comprehensively simple and grand, corresponding to the contents, which are thoroughly descriptive, with a massive execution. It embraces in all five Long Strophes, of8–12verses each, not less than three of which are devoted to the description of the leviathan in Job 40:25–41:26, [E. V, Job 41.] These five Long Strophes include indeed shorter subordinate divisions, but not, strictly speaking, regularly constructed strophes-Against the modern objections to the authenticity of the episode referring to the behemoth and leviathan, see above in the Introd. § 9, II. (also the notice taken of the peculiar theory of Merx in the Preface).

2. First Division (Long Strophe): Severe censure of Job’s presumptuous doubt respecting the justice of the divine course of action: Job 40:6-14.

Job 40:6. Then answered Jehovah Job out of the storm, etc.-This intentional repetition of Job 38:1 is to show that God continues to present Himself to Job as one who, if not exactly burning with wrath towards him, would have him feel His mighty superiority. That here also, instead of מנ סעוה, the original text was מִנְהַסְּעָוָה, is evident from the Masorah itself. The absence of the art. ה, if it originally belonged here, is by no means to be explained, with Ramban, as designed to indicate that the storm was no longer as violent as before.

Job 40:7 precisely as in Job 38:3.

Job 40:8. Wilt thou altogether annul my right?-הֲאַף stands in a climactic relation to Job’s “contending” (רֹב) reproved in Job 40:2. “To break” (הפר) God’s right would be the same as “to abolish, annul” the same (comp. Job 15:4). Job was on the point of becoming guilty of this wickedness, in that he sought to substitute what he assumed to be right, his idea of righteousness, for that of God, so that he might be accounted righteous, and God unjust, (see the second member).

Job 40:9. Or hast thou an arm like God?-וְאִם interrogative, as in Job 8:3; Job 21:4; Job 34:17. The “arm” of God as a symbol of His power, comp. Job 22:8; so also the “thunder-voice” spoken of in the second member; comp. Job 37:2 seq-תַּרְעֵם, lit, “wilt, canst thou thunder? dost thou pledge thyself to thunder?”

Job 40:10. Then put on majesty and grandeur, as an ornament; clothe, deck thyself with these attributes of divine greatness and sovereignty (comp. Psalm 104:1 seq.; Job 21:6, 5]. The challenge is intended ironically, since it demands of Job that which is in itself impossible; in like manner all that follows down to Job 40:13 (comp. Job 38:21).

Job 40:11. Let the outbreakings of thy wrath pour themselves forth.-הֵפִֹץ, effundere, to pour forth, to cause to gush forth, as in Job 37:11; Proverbs 5:16. עַבְרוֹת, lit, “over-steppings,” are here the overflowings, or outbreakings of wrath; comp. Job 21:30; and for the thought, particularly in the second member, comp. Isaiah 2:12 seq. The fact that Jehovah ironically summons Job to display such manifestations of holy wrath and of stern retributive justice against sinners, conveys an indirect, but sufficiently clear and emphatic assurance of the truth that He Himself, Jehovah, governs the world thus rigidly and justly; comp. above, Job 38:13 seq.

Job 40:12. Look on all that is proud, and bring it low.-This almost verbal repetition of Job 40:11 b is intended to emphasize the fact that at the moment when God casts His angry glance upon the wicked, the latter is cast down; comp. Psalm 34:17, 16].-And overturn the wicked in their place, הָדַךְ, ἅπ. λεγ., “to throw down,” or perhaps “to tread down” (related to דּוּךְ). In the latter case the passage might be compared with Romans 16:20.-On תַּחְתָּם “in their place” [= “on the spot”], comp. Job 36:20.

Job 40:13. Hide them in the dust altogether;i.e., in the dust of the grave (hardly in holes of the earth, or of rooks, as though Isaiah 2:10 were a parallel passage).-Shut up fast (lit, “bind, fetter”) their faces in secret, i.e., in the interior of the earth, in the darkness of the realm of the dead; טָמוּן here substantially = שְׂאֹל Comp. the passage out of the Book of Enoch Job 10:5, cited by Dillmann: καὶ τὴν ὄψιν αὐτοῦ πώμασον, καὶ φῶς μὴ θεωρείτω.

Job 40:14. Then will I too praise thee, not only wilt thou praise thyself (comp. Job 40:8)-That thy right hand brings thee succor;i.e., that thou dost actually possess the power (the “arm,” Job 40:9) to put thy ideas of justice into execution with vigor; comp. the similar expressions in Psalm 44:4, 3]; Isaiah 59:18; Isaiah 63:5. This conclusion of the rebuke which Jehovah administers directly to Job’s insolent presumption, as though he only knew what is just, prepares at once the transition to the description which follows of the colossal animals which are introduced as eloquent examples of God’s infinite creative power, which for the very reason of its being such is of necessity united to the highest justice.

3. Second Division: The descriptions of animals, given for the purpose of humiliating Job by showing his weakness, and the absolute groundlessness of his presumptuous pride.

a. The description of the behemoth: Verses15–24.

Job 40:15. Behold now the behemoth.-Even Dillm, one of the most zealous opponents of the genuineness of the whole section, is obliged to admit that the connection with what precedes by means of הִנֵּהּ is an “easy” one. Moreover it is by no means one that is “purely external,” for the behemoth is brought to Job’s attention for the very purpose of illustrating the proposition that no creature of God’s, however mighty, can succeed against Him, can “with his right hand obtain for himself help against Him” (see Job 40:14 b). This is clearly enough indicated by the second member: which I have made with thee;i.e. as well as thee (עִם as though it were comparative, as in Job 9:26; comp. Job 37:18). Job is bid to contemplate his fellow-creature, the behemoth, far huger and stronger than himself, that he may learn how insignificant and weak are all created beings in contrast with God, and in particular how little presumptuous and proud confidence in external things can avail against Him (comp. the passage of Horace; Vis consilî expert mole ruit sua, etc.). The name בְּהֵמוֹת (which the ancient versions either misinterpreted as a plural [so the LXX.: θηρία], or left untranslated, as a proper name [Vulg, etc.]), in itself denotes, in accordance with the analogy of other plural formations with an intensive signification: “the great beast, the colossus of cattle, the monster animal.” The word Isaiah, however, a Hebraized form of the Egyptian p-ehe-mau, “the water-ox” (p=the, ehe=ox, mau or mou=water), and like this Egypt, word (besides which indeed the hieroglyphic apet is more frequently to be met with), and the Ital. bomarino, it signifies the Nile-horse, or hippopotamus. For it is to this animal that the whole description which follows refers, as is most distinctly and unmistakably shown by the association with another monster of the Nile, the crocodile: not to the elephant, of which it is understood by Thom. Aquinas, Oecolampadius, the Zürich Bib, Drusius, Pfeifer, Le Clerc, Cocceius, Schultens, J. D. Michaelis [Scott, Henry. Good refers the description to some extinct pachyderm of the mammoth or mastodon species. Lee, following the LXX, understands it of the cattle, first collectively, and then distributively]. The correct view was taken by Bochart (Hieroz. iii705 seq.), and after him has been adopted by the great majority of moderns. With the following vivid description of this animal’s way of living and form, beginning with the mention of his “eating grass” (supporting himself on tender plants, the reeds of the Nile, roots, etc.), may be compared Herod, ii69–71; Pliny viii25; Aben Batuta, ed. Defrem4, p426; among the moderns, Rüppell: Reisen in Nubien, 1829, p 52 seq.; and in particular Sir Sam. Baker in his travels, as in The Nile and its Tributaries, The Albert Nyanza, etc. (See extracts from these works, with striking illustrations of the hippopotamus in the Globus, Vol. XVII, 1870, Nos22–24) [Livingstone, Travels and Researches, p536].

Job 40:16. Lo now, his strength is in his loins, etc.-אוֹן as in Job 18:7; Job 18:12. שְׁרִירִים in b, a word found only here (derived from the root שׁר, “to wind, to twist,” which is contained also in שֹׁר, “navel,” as also in שֹׁרֶשׁ “root”), cannot signify, the “bones,” of which mention is first made in Job 40:18 (against Wetzstein in Delitzsch), but the cords, the sinews and muscles, which in the case of the hippopotamus (not, however, of the elephant) are particularly firm and strong just in the region of the belly.

Job 40:17. He bends his tail like a cedar;i.e. like a cedar-bough; the tert. comp. lies in the straightness, firmness and elasticity of the tail of the hippopotamus (which is furthermore short, hairless, very thick at the root, of only a finger’s thickness, however, at the end, looking therefore somewhat like the tail of the hog, but not at all like that of the elephant). יַחְפֹּץ, instead of being translated “he bends” (Targ.), may possibly be explained to mean “he stiffens, stretches out” (LXX, Vulg, Pesh.).-The sinews of his thighs are firmly knit together; or also “the veins of his legs” (by no means nervi testiculorum ejus, as the Vulg. and Targ. [also E. V.] render it). With יְשׂרָגוּ, “they are wrapped together, they present a thick, twig-like texture,” comp. שָׂרִגִים, “vine-tendrils” [the interweaving of the vine-branches being before the poet’s eye in his choice of the word. Del.].

Job 40:18. His bones are pipes of brass.-אֲפִיקִים here “pipes, tubes, channels,” as in Job 41:7; comp. נַחַל, Job 28:4. נְחוּשָׁה, a word peculiar to our book, instead of the form which obtains elsewhere, נְחשֶׁת (comp. further Job 20:24; Job 28:2; Job 41:19). Concerning מְטִיל, “staff, pole, Baruch,” probably the Semitic etymological basis of μέταλλον, comp. Delitzsch on the passage. In respect to the similes in both members of the verse, comp. Song of Solomon 5:15 a.

Job 40:19. He is a firstling of God’s ways;i.e. a master-piece of His creative power (comp. Genesis 49:3). רֵאשִׁית can all the more easily dispense with the article here, seeing that it denotes only priority of rank (as in Amos 6:1; Amos 6:6; comp. also בְּכוֹר in Job 18:13, and often), not of time (as e.g. in Proverbs 8:22; Numbers 24:20). In respect to “God’s ways” in the sense of the displays of His creative activity in creating and governing the universe, comp. Job 26:14. The whole clause refers to the immense size and strength of the hippopotamus, which, at least in length and thickness, if not in height, surpasses even the elephant, and overturns with ease the ships of the Nile, vessel, crew and cargo. In reality therefore there is no exaggeration in the statement; and only an exegetical misapprehension of it, and an idle attempt at allegorizing it (stimulated in the present instance by the resemblance to Proverbs 8:22) could have influenced the Jewish Commentators, and those of the ancient Church, to find in this designation of the behemoth as a “firstling of God’s ways” a symbolic representation of Satan (comp. Book of Enoch, 60, 6 seq.; many Rabbis of the Middle Ages; the Pseudo-Melitonian Clavis Scripturœ Sacræ [in Pitra, Spicileg. Salesm. Vol. II.], Eucherius of Lyons in his Formulæ maj. et minores [Idem, Vol. III, p400 seq.], Gregory the Great, and most of the Church Fathers on the passage; Luther also in his marginal gloss on the passage, Brentius [see below, Doctrinal and Ethical Remarks-The same view is taken moreover by Wordsworth, who explains: “It seems probable that Behemoth represents the Evil One acting in the animal and carnal elements of man’s own constitution, and that Leviathan symbolizes the Evil One energizing as his external enemy. Behemoth is the enemy within us; Leviathan is the enemy without us”].-It only remains to say, that there is nothing surprising in the fact that here, in a discourse by God, He should speak of Himself in the third person; comp. above Job 39:17; Job 38:41.-He who made him furnished to him his sword, viz. his teeth, his two immense incisors (which according to Rüppell in l. c. grow to be twenty-six French inches long), with which as with a sickle (a ἅρπη, Nicander, Theriac. 566; Nonnus, Dionysiac. 26) he mows down the grass and green corn-blades. הָעשֹׁוֹ stands for הָעשֵֹׁהוּ, “He who hath made him, his Creator” (the article being used as demonstrative; comp. Gesenius § 109 [§ 108, 2, a]), and יַגֵשׁ elliptically for יַגֵשׁ לוֹ, “brought near to him, furnished to him.” The emendation suggested by Böttcher and Dillmann-חֵעָשׁוּ instead of הָעשֹׁוֹ: “which was created [lit. plur. ‘which were created’] so as to attach thereon a sword” (יַגֵשׁ as Jussive)-is unnecessary, as is also Ewald’s rendering of הִגִּישׁ in the sense of “to blunt, to make harmless.”

Job 40:20 gives a reason for Job 40:19 b:For the mountains bring him forth food.-יְבוּל=בּוּל, produce, fruit, vegetation. The clause is not intended to describe the hippopotamus as an animal that commonly or frequently grazes on the mountains (in point of fact it is only in exceptional instances that he ascends the mountains or high “grounds, when the river-banks and the grounds immediately around them have been eaten up). It only intends to say that entire mountains, vast upland tracts, where large herds of other animals abide, must provide for him his food (see b).

Job 40:21 states where the hippopotamus is in the habit of staying: He lies down under the lotus-trees, in the covert of reeds and fens (comp. Job 8:11)-צֶאֱלִים, plur. of צִאְל, or of צֶאֱלָה (a word which occurs also in the Arabic), are not the lotus-flowers, i.e., the water-lilies (Nymphæa Lotus) [so Conant], but the lotus-bushes, or trees (Lotus silvestris s. Cyrenaica), a vegetable growth frequently found in the hot and moist lowlands of Egypt, Cyrenaica, and Syria, with thorny branches, and a fruit like the plum. On b comp. the description of the hippopotamus given by Ammianus Marcellinus (XXII:15): Inter arundines celsas et squalentes nimia densitate hæc bellua cubilia ponit.

Job 40:22. Lotus-trees cover him as a shade.-צִלְלוֹ (resolved from צִלּוֹ, like גֶּלְלוֹ, Job 20:7, from גִּלּוֹ) is in apposition to the subject, with which it forms at the same time a paronomasia. Another paronomasia occurs between יְסֻכֻּהוּ and יְסֻבֻּהוּ in b.

Job 40:23. Behold, the river shows violence; he trembles not; lit, “he does not spring up, is not startled. הֵן at the beginning of this clause has, as in Job 12:11; Job 23:8, substantially the force of a conditional particle. עָשַׁק here without an object: “to exercise violence, to act violently,” (differing from Job 10:3) a word which strikingly describes a river wildly swelling and raging [sweeping its borders with tyrannous devastation. E. V, following the Vulg. absorbebit fluvium (Targ. “he doth violence to the river”) gives to עשק a meaning not warranted]. He remains unconcerned (lit. “he is confident”) when a Jordan rushes (lit. “bursts through, pours itself forth,” גִּיחַ as in Job 38:8) into his mouth. The Jordan, (יַרְדֵּן without the Art.) is used here in an appellative sense of a river remarkable for its swiftly rushing course, not as a proper name, for hippopotami scarcely lived in the Jordan. There is nothing strange in this mention of the Jordan in order vividly to illustrate the description, the same being a river well known to Job, and also to his friends. It certainly cannot be urged as an argument for the hypothesis that the author of this section is not the same with the author of the remainder of the book (against Ewald and Dillmann). [“The reason why the Jordan is the river particularly here used as an illustration Isaiah, I suppose, because not unlikely, rising as it does at the foot of the snow-clad Lebanon, it was liable to more sudden and violent swellings than either the Euphrates or the Nile. It Isaiah, in fact, more of a mountain torrent than either, and probably in its irruptions it drove away in consternation the lions and other wild beasts, located in the thickets on its banks.” Carey. Comp. Jeremiah 12:5 and Jeremiah 41:19].

Job 40:24. Before his eyes do they take him, pierce through his nose with snares.-The position and tone of the words forbid one taking this verse as an ironical challenge: “Let one just take him!” or as a question: “Shall, or does any one take him,” etc.? Instead of בְּעֵֹנָיו (i.e., “while he himself is looking on, under his very eyes;” comp. Proverbs 1:17), we must at least have read הַבְּעֵינָיו. Moreover instead of the 3 d Pers. we should rather have looked for the 2 d, if either of the above constructions had been the true one (comp. the questions in Job 40:25 seq.) [ Job 41:1 seq.]. The clause accordingly is to be taken, with the ancient versions, and with Stickel, Umbreit, Ewald, Dillmann [Conant] as descriptive of something which actually takes place, and hence as referring to the capture of the river-horse. By the ancients in like manner as by the Nubians of to-day this was accomplished by means of harpoons fastened to a long rope. It is either to this harpoon-rope, or to a switch drawn through the nose after the capture has been effected that the word מוֹקֵשׁ in b refers. It can hardly mean a common trap (Delitzsch [“let one lay a snare which, when it goes into it, shall spring together and pierce it in the nose”]).-Why does God close the description of the hippopotamus with a reference to its capture? Evidently because He wishes thereby to emphasize the thought that this animal is wholly and completely in His power, that all its size and strength are of no avail to it, and that when God determines to deliver it into the hands of men, its pride is humbled without fail. Whereas on the other hand the description of the leviathan which follows contains no such reference to its capture, but sets forth throughout only the difficulty, or indeed the impossibility of becoming its master by the use of ordinary strength and cunning; this indicates an advance over what goes before.

4. Continuation, b. First part of the description of the leviathan: Job 41:1-11 [Heb. Job 40:25-41:3]: the untamableness and invincibility of the leviathan-Dost thou draw out the leviathan with a net? [or as E. V, Gesen, Fürst, etc., “with a hook”]. The name לִוְיָתָן denotes here neither the mythical dragon of heaven, as in Job 3:8 (see on the passage), nor the whale, as in Psalm 104:26, but the crocodile, whose structure and mode of life are in the following description depicted with fidelity to the minutest particular (comp. the evidence in detail in Bochart, Hieroz. III, 737 seq.). In and of itself לויתן is the generic name of any monster capable of wreathing itself in folds, in like manner as תַּנִּין (comp. τείνω) may denote any monster that is long stretched out. But as the latter name is become the prevalent designation of the whale, (see on Job 7:12), so the name leviathan seems to have attached itself from an early period to the crocodile, that particularly huge and terrible amphibious monster of Bible lands, for which animal there was no special name appropriated in the primitive Hebrew, as it was not indigenous to Palestine, or at all events was but rarely found in its waters (traces indeed are not absolutely wanting of its having existed in them at one time: see the remarks of Robinson in respect to the “coast-river Nahr ez Zerka, or Maat-Temsâh [“crocodile-waters”], and also in respect to the city Crocodilon, not far from Cesarea, in his “Physical Geography,” etc., p191). The name leviathan does not involve the Hebraizing of an Egyptian name of the crocodile, (analogous to that of pe-ehe-mou in behemoth). By so much the more probable is it that in the interrogative תִּמְשֹׁךְ “drawest thou” (without הֲ, see Ew, § 324, a), the poet intends an allusion to the well-known Egyptian name of the animal, which in Copt, is temsah, in modern Arab, timsah (Ew, Del, Dillm, etc).-Dost thou with a cord press down his tongue? i.e., when, liks a fish, be has bitten the fishing-hook, dost thou, in pulling the line, cause it to press down the tongue? The question is not (with Schult, Hirzel, Delitzsch, etc.) to be rendered: “Canst thou sink a line into his tongue [or “his tongue into a line”]? a rendering which is indeed verbally admissible, but which yields an idea that is not very intelligible. This member expresses, only with a little more art, the same thought as the first. It is not at all necessary to assume (with Ewald, Dillmann and other opponents of the genuineness of the present section), that the poet represents the capture of the crocodile as absolutely impossible, thus contradicting the fact attested by Herodotus, II, 7, that the ancient Egyptians caught this animal with fishing-hooks. That which the ironical question of God denies is simply the possibility of overcoming this animal, like a harmless fish, with ordinary craft or artifice, not the possibility of ever capturing it-There is nothing to forbid the assumption that instead of the Egyptian crocodile (or at least along with it) the author had in view a Palestinian species or variety of the same animal, which is no longer extant, and that this Palestinian crocodile, just because it was rarer than the saurian of the Nile, was in fact held to be impossible of capture, (comp. Delitzsch II, p366, n2). It Isaiah, generally speaking, a very precarious position to question the accuracy of our poet’s statements even in a single point: compare e.g., the perfectly correct mention in this passage of the tongue of the crocodile, with the ridiculous assertion of Herodot. (II:68), Aristotle, and other ancients, that the crocodile has no tongue.

Job 41:2, 40:26]. Canst thou put a rush-ring into his nose, and bore through his jaw (or, “his cheek”) with a hook?-i.e.. canst thou deal with him as fishermen deal with the fish captured by them, piercing their mouths with iron hooks in order afterwards to thrust through them rush-cords (σχοίνους), or iron rings (the fishermen of the Nile use the latter to this day, see Bruce, Travels, etc.), and to lay the fish thus tied together in the water?

Job 41:3, 40:27.] Will he make many supplications to thee, etc, i. e., will he speak thee fair, in order to retain his freedom? The question which follows in Job 41:28 enlarges upon this thought, with a somewhat different application. “For a servant for ever” is here equivalent to “for a tamed domestic animal” (comp. Job 39:9).

Job 41:5, 40:29]. Wilt thou play with him as with a bird?-שִׂחַק בְּ differently from Psalm 104:26, where it signifies to play in something. By the “bird” here spoken of is meant neither the “golden beetle” (which in the language of the Talmud is called “bird of the vineyard”), nor the grasshopper (comp. Lewysohn, Zool. des Talmud. § 364). We are rather to compare with it the sparrow of Catullus: Passer, deliciæ meæ puellæ, and, as in that poem, we are to understand by the נערות “female slaves;” scarcely the “little daughters” of the one who is addressed (as Dillmann thinks, who takes pains to exhibit here a new reason for suspecting the genuineness of this section).

Job 41:6, 40:30]. Do fishermen-partners trade in him? [do they divide him among the Canaanites?]חַבָּרִים (different from חֲבֵרִים, Isaiah 44:11) are fishermen as members of a guild, or as partners in a company associated together for the capture of fish; comp. Luke 5:7; Luke 5:10, יִכְרוּ with עַל as in Job 6:27, “to make bargains for anything, to traffic with it;” not “to feast upon anything, to make a banquet,” as the phrase is rendered by the LXX. (ἐνσιτοῦνται), Targum [E. V.], Schult, Rosenmüller, etc.; for כָּרָה “to banquet” ( 2 Kings 6:23) agrees neither with the construction with עַל, nor the mention of the “Canaanites,” i.e., the Phenician merchants ( Isaiah 23:8; Zechariah 14:21; Proverbs 31:24) in the second member. [Gesenius, Conant, etc., less simply take כָּרָה in its more usual sense, “to dig,” i.e., dig pits, lay snares for. Merx. reads יִכְּרוּ from כרר, and translates: The animal, against which hunters go in troops].

Job 41:7, 40:31]. Not only is the crocodile unsuited to be an article of commerce, but. coated as he is with scales, he is equally unsuited to be the object of an exciting harpoon-hunt. With שֻׂכּוֹת, “pointed darts,” comp. the Arab, sauke, which signifies both “thorn” and “spear.”

Job 41:8, 40:32]. Remember the battle, thou wilt not do it again-i. e., shouldst thou presume to fight with him (זְכֹר, not Infinit. dependent on תּוֹסַף, but Imperat. consecut, comp. Ew, § 347, b), thou wilt not repeat the experiment (תּוֹסַף pausal form for תּוֹסֶף, see Ew, § 224, b). Needless violence is done to this verse also, if (as by Dillmann) the attempt be made to deduce from it the idea of the absolute impossibility of capturing and conquering the crocodile. Let it be borne in mind that the words are addressed to a single individual.

Job 41:9 [ Job 41:1], Behold, every hope is disappointed; lit. “behold, his hope is disappointed,” that viz. of the man who should enter into a contest with the monster (the use of the suffix accordingly being similar to that of Job 37:12). Even at the sight of him one is cast down; lit. as a question: “is one cast down?” etc.; i.e., is it. not the fact that the mere sight of him is enough to cast one down with terror? On מַרְאָיו, which is not plur.. but sing, comp. Gesenius, § 93 [§ 91], 9, Rem.

Job 41:10 [ Job 41:2], None so fool-hardy that he would stir him up.-רֹא is not, without further qualification, אֵין (Hirz.), but the lacking subj. is to be supplied out of the next member, and the whole clause is exclamatory: “not fierce (fool-hardy, rash) enough, that he should rouse him up!” Respecting אַכְזָר, (comp. Job 30:21. And who will take his stand before Me?-i.e., appear against Me as Mine adversary; התיצב here in another sense than in Job 1:6; Job 2:1. According to some MSS. and the Targ. the text should be לְפָנָיו, referring to the crocodile: and who will stand before him?” But this would destroy the characteristic fundamental thought of the verse, which consists in a conclusio a min. ad majus: “If no one ventures to stir up that creature which I have made, how much less will any one dare to contend with Me, the Almighty Creator?”

Job 41:11, 3]. Who gave to me first of all that I must requite it?-i. e., who would dare to appear against me as my accuser or my enemy, on the ground that he has perchance given me something, and is thus become my creditor? ( Romans 11:35). As to the second half of the verse which gives the reason for the question, in which God claims all created beings as His property, comp. Psalm 50:10 seq.; on תַּחַת כָּל־הַשָּׁמַיִם see Job 28:24; on the neuter הוּא see Job 13:16; Job 15:9.-The general thoughts advanced in Job 41:2 b, and Job 41:3 are a suitable close to what is said of the invincibility of the crocodile, as a mighty illustration of God’s creative power, so that we are required neither to transpose the passage (as e.g., by placing it after Job 40:14), nor to deem it out of place here, between the description of the leviathan’s untamableness, and that of his bodily structure (against Dillmann).

5. Conclusion: c. Second part of the description of the leviathan: The bodily structure and mode of life characteristic of the leviathan, the king of all proud beasts: Job 41:12-34, 4–20].

Job 41:12, 4]. I will not keep silent as to his members (בַּדִּים, see Job 18:13). So according to the K’thibh לֹא אַחֲרִישׁ; the K’ri לוֹ אח׳ would give the idea in the form of a question: “as to him should I pass his limbs in silence?” which as being a little more difficult is to be preferred. In no case does the clause deserve to be called “a prosaic and precise announcement of the subject to be treated of,” such as would seem to be “not very suitable” in a discourse delivered by God (Dillmann): the idea of the ancients touching what might be suitable and in taste, and what might not be Song of Solomon, were quite different from our modern notions. Nor as to the fame of his powers (so Vaihinger strikingly); lit. “nor of the word of his powers” i.e., of their kind and arrangement (Ewald), how the case stands with respect to them; comp. דָּבָר in Deuteronomy 15:2; Deuteronomy 19:4. In the final clause וְחִין עֶרְכּוֹ the word עֶרֶךְ is in any case equivalent to “disposition, structure” (Aq.: τάξις), and הִין seems to be a secondary form of חֵן= come-liness, gracefulness, with which the tenor of this description which follows well agrees, setting forth as it does not only that which is fearful, but also that which is beautiful and elegant in the structure of the leviathan. For this reason it is unnecessary either with Ewald to identify the word with הִין, “measure” (dry measure), or with Dillmann to amend the text (to עֵין? or חֹסֶן?)

Job 41:13-17, 5–9]: The upper and foreside [face] of the crocodile-Who has uncovered the face of his garment?i.e., no one can uncover, lift up the upper side (פָּנִים as in Isaiah 25:7) of his scaly coat of mail; this lies on his back with such tenacity that it cannot be removed, nor broken. [Others, Ewald, Schlott, etc., explain פָּנִים of the anterior part of his garment, or armor, that which pertains to the head or face; but this would be less natural, and would involve tautology-the. “opening of the jaws” being referred to again in the next ver.].-Into his doable jaws who enters in?-Lit, “into the double of his jaws;” רֶסֶן here accordingly in a different sense from Job 30:11 [where it means “bridle,” the meaning which E. V. gives to it here]. The fact mentioned by Herod. II, 68, and confirmed by modern observations, to wit, that a little bird, the plover, (Charadrius Ægyptius, in Herod, τροχίλος) enters the open jaw of the crocodile, in order to look for insects there, need not be deemed unknown to our author; only we are not to insist on his having such an incident in mind in the passage before us.

Job 41:14, 6]. The doors of his face-who has opened them?i.e., his jaws, his mouth, the aperture of which reaches back of the eyes and ears (comp. the well-known picture, taken from the Description de l’Egypte, and introduced into several pictorial works on zoology, e.g., into Klotz and Glaser’s Leben und Eigenthümlichkeiten der mittleren und niederen Thierwelt, Leipzig, 1869, p15, representing the mouth of a crocodile wide open, with a Charadrius in it).-Round about his teeth is terror; comp. Job 39:20. The crocodile has thirty-six long, pointed teeth in the upper jaw, and thirty in the lower, the appearance of which is all the more terrible that they are not covered by the lips.

Job 41:15, 7]. A pride are the furrows of the shields (comp. Job 40:18), referring to the arched bony shields, of which the animal has seventeen rows, all equally large and square in form. [According to this interpretation אֲפִיקֵי means first channels, and then the shields bounded by those channels. Others (Gesenius, Conant, etc.) take it as an adj. = robusta (robora) scutorum].-Fastened together like a closely, fitting seal; or, construing חותם צר not as appositional, but as instrumental accusative (according to Ewald, § 297, b): “fastened together as with a closely-fitting seal” [so E. V.]. How this is to be understood is shown by the two verses which follow; in which comp, as to the phrase, אישׁ באחיהו, Gesen, § 124, [§ 122], Rem4; as to the verbs דבקִ and יתלכד, Job 38:30; Job 38:38.

Job 41:18-21, 10–13]. The sneezing and breathing of the crocodile-His sneezing flashes forth light (תָּהֶל, abbreviated from תָּהֵל, Hiph. of הלל, comp. Job 31:26); i.e., when the crocodile turned toward the sun with open jaws is excited to sneezing (which in such a posture happens very easily, see Bochart III, 753seq.), the water and slime gushing from his mouth glisten brilliantly in the sunbeams. As Delitz. says truly: “This delicate observation of nature is here compressed into three words; in this concentration of whole, grand thoughts and pictures, we recognize the older poet.”-And his eyes are as eyelids of the dawn ( Job 3:9); i.e., when with their red glow they glimmer in the water, before the animal’s head becomes visible above the surface of the water. This cat-like sparkle of the crocodile’s eyes was observed from an early period, and is the reason why in the ancient Egyptian hieroglyphics two crocodiles’ eyes became the hieroglyph for the dawn, according to the express statement of Horus, Hierogl. I, Job 68: ἐπειδὴ πρὸ παντὸς σώματος ζώου οἱ ὀφθαλμοὶ ἐκ τοῦ βύ̓θου ἀναφαίνονται.

Job 41:19, 11]. Out of his mouth proceed torches;i.e., not literal torches, but streams of water shining like torches, when the animal emerging out of the water breathes violently-Out of his nostrils goes forth smoke, like a seething pot with reeds [lit, “like a kettle blown and reeds”]; i.e., like a heated kettle standing over a crackling and strongly smoking fire of reeds (Ewald, Böttcher, Delitzsch, Dillm.) [Conant]. The common rendering is: “as a seething pot and caldron;” but אַגְמוֹן is scarcely to be taken to signify something else here than above in Job 40:26 [ Job 41:2]; “caldron” would be אַגָּן, Arab, iggane. With the description before us, as well as with the still more strongly hyperbolical description in the verse which follows, comp. the description of Bochart, l. c.: Turn spiritus diu pressus sic effervescit et erumpit tam violenter, ut flammas ore et naribus videatur evomere. Also what the traveler Bartram (in Rosenmüller’s Alterth., p250) relates of an alligator in Carolina, that a thick smoke streamed out of its distended nostrils, with a noise which made the earth shake. [Schlottmann calls attention to the close parallelism between Job 41:18-19 and Job 41:20-21].

Job 41:22, 14]. On his neck dwells (lit, “passes the night, lodges,” יָלִין as in Job 17:2) strength, and despair danceth hence before him. תָּדוּץ, leaps, springs up suddenly. Both members of the verse refer to the crocodile suddenly emerging out of the water, and terrifying men or beasts, and particularly to the violent movements of its neck or head, which are sufficient to overturn ships, etc. [“The trepidation, the confused running to and fro of one who is in extreme anguish (comp. יתחטאו Job 41:17) is compared to the dancing of one who is crazed, and this is attributed to the דאבה as the personification of the anguish.” Schlott-E. V, less suitably: “and sorrow is turned into joy before him”].

Job 41:23, 15] seq, describe the lower and hinder parts of the animal-The flanks [מפלי, the flabby pendulous parts of the body, especially the belly] of his flesh are closely joined together, are fixed fast upon him, are not moved; i.e., they do not shake with the motions of the body, being thickly lined with strong scales, smaller however than those on the back. יָצּוּק, pass. partic. of יצק, differing accordingly from Job 28:2; Job 29:6.

Job 41:24, 16]. His heart is firmly cast as a stone, firmly cast as a nether millstone, [not as E. V, “as a piece of the nether millstone,” for פלח, as that which is split off, or produced by cleavage, refers to the whole stone; hence elsewhere ( Judges 9:53; 2 Samuel 24:6), פֶלַח רֶֹכֶב for the upper millstone]. It was necessary that the nether millstone should be particularly hard, because it has to bear the weight and friction of the upper stone; comp. the Biblical Archæologies and Dictionaries, under the word “Mill.” Besides the physical hardness of the crocodile’s heart (in respect to which comp. Arist. De partib. animal. 3, 4), the poet here has in view the firmness of his heart in the tropical or ethical sense, i.e., the courage and fierceness of the beast, as the following verses show clearly enough.

Job 41:25, 17]. At his rising up heroes tremble.-אֵילִים, or, as many MSS. read אֵלִים “mighty ones,” from אוּל “to be thick, strong:” comp. Exodus 15:15 with Ezekiel 31:11; Ezekiel 32:21. מִשֵּׂתוֹ, contracted from מִשְּׂאֵתוֹ, cannot mean here “before his majesty” ( Job 13:11; Job 31:23), but simply: “at his rising, when he raises himself up.”-From terror they miss their aim. מִשְּׁבָרִים, lit, “from brokenness [breakings];” not however “from wounds.” Jerome correctly: tẹrriti (comp. Isaiah 65:14). הִתְחַטֵּא, lit, “they miss,” i.e., “their mark” (to wit, here, the slaying of the monster). [Gesenius, Conant, etc., “they lose themselves for terror,” spoken of a person in astonishment and terror missing his way in precipitate flight-Fürst: “they disappear, i.e., they cannot hold out.”-E. V, under the influence of the Vulg. and Targ. “by reason of breakings they purify themselves,” which hardly yields an intelligible meaning].

Job 41:26, 18]. If one reaches him with the sword, lit, he who reaches him with the sword, it doth not hold, i.e., the sword, (lit, “it does not get up”), it glances off without effect from the scaly armor of the beast. As to the construction comp. Ewald, § 357, c; on the use of בְּלִי with the finite verb, which occurs only here, Ew, § 322, a. In the second member, which introduces three additional subjects to the verb תָּקוּם, this בְּלִי is to be again supplied: “nor spear, dart, and armor.”-According to the testimony of the ancient versions it would seem that שִׁרְיָה must be rendered as a synonym of שִׁרְיוֹן, “coat of mail,” although the context, and a comparison with the Arab, sirwe, or surwe, “arrow,” would favor rather the meaning “missile,” either the harpoon, or some peculiar kind of arrow. For מַסָּע the definition “sling-stone” has the support of the Targ, while the LXX and the Vulg. associate the word with the preceding חֲנִית in the sense of hasta missilis.

Verses27–29 19–21] describe more at length the ineffective rebound of ordinary human weapons from the armor of the leviathan, together with the animal’s fearlessness in encountering all assaults by means of such weapons. Respecting נְחוּשָׁה in Job 41:19, b, comp. on Job 40:18. רִקָּבוֹן in the same member is a poetic form for רָקָב ( Job 13:28). The “son of the bow,” Job 41:20 a is the arrow, as the “ son of the flame “ in Job 5:7 meant the spark of fire. The “turning to stubble,” Job 41:20 b is of course to be taken only in the subjective sense of becoming as it were stubble.

Job 41:29, 21]. Clubs are accounted (by him) as chaff; lit. “a club;” תּוֹתַח, as a generic term, is construed with the plur. On b (רַעַשׁ and כִּידוֹן), comp. Job 39:23-24.

Job 41:30, 22] continues the description of the under side of the body begun in Job 41:23, 16]. His under parts are pointed shards; lit. “the sharpest of shards,” חַדּוּדֵי הָרֶשׁ; on this mode of expressing the superlative, which occurs also in Job 30:6, comp. Gesen, § 112 [§ 110], Rem1. The comparison of the scales on the under side of the crocodile, and especially on his tail, with pointed sherds, is found also in Aelian, H. N. 10, 24. He spreadeth a threshing sledge upon the mire; i.e., by means of those same pointed scales, which leave a mark on the soft mire, like that made by the iron spikes of a threshing-sledge (comp. Isaiah 28:27).

Job 41:31, 23]. He maketh the deep to boil like a pot.-On הִרְתִּיחַ, “to cause to seethe, to boil and foam violently,” comp. Job 30:27. The “deep” [מְצוּלָה), i.e., literally, the deep of the sea. (=יָם) is a word which can also be applied to a great river, like the Nile; comp. Isaiah 19:5; Nahum 3:8. The Bedouins to this day call the Nile bahr. “sea,” it being quite like a sea when it overflows its banks. He maketh the sea (comp. Job 14:11) like a pot of ointment, i.e., as respects its bubbling and foaming. An Egyptian sea may here be assumed, standing in connection with the Nile, or perhaps one of the seas of the Jordan, if the author took a Palestinian crocodile as the object of his description. The figure of the pot of ointment can hardly allude to the strong odor of musk which the crocodile emits when playing in the water (Bochart, Del.) seeing that the poet is describing here only the visible effects of his tumbling and rushing in the water.

Job 41:32, 24]. After him he maketh the path to shine, by means of the bright white trail which he leaves behind him on the surface of the water, and which in b is compared to the silver bright whiteness of hoary hair (שֵׂיבָה), in the same way that the classic poets speak of a πολιὴ ἅλς (Il. I:350; Od. IV:405), or of a canescere (incanescere) of the waves (Catull. Epithal. Pelei; Manilius, Astron.: Ut freta canescunt, sulcum ducente carina, etc.).

Job 41:33, 25] seq.: Conclusion of the whole description, repeating the affirmation of the invincibility of the leviathan as a proud tyrant in the animal kingdom. There is not upon the earth one who commands him; lit. “there is not upon the dust (comp. Job 19:25) dominion over him,” comp. Zechariah 9:10. So correctly the Targ, Pesh, and most of the moderns, while the LXX, Vulg, [E. V.], Umbreit, Delitzsch, [Lee, Noyes, Merx] translate: “on earth there is not his like.” By itself מָשְלוֹ could certainly be thus rendered; but the second member-“he who is made (הֶעָשׂוּ comp. Job 15:22) [Green, § 172, 5] for no-fear” (or “for, into a fearless creature,” לִבְלִי־חָת)-favor rather the meaning given above.

Job 41:34, 26]. He looks on all that is high; i.e., looks it boldly in the face, without fearing or turning back before it (comp. Job 40:11). He is king overall the sons of pride, i.e., over all the huge, proudly stalking beasts of prey (comp. Job 28:8), he is therefore a tyrant in the midst of the animal kingdom, to whom the larger quadrupeds must submit, especially in consequence of the violent blows which he inflicts with his tail (Bochart, p767; Oken, Allgem. Naturgesch., VI, 654seq.).

6. Job’s answer and penitent confession: Job 42:1-6.

Job 42:2. Now I know that Thou canst do all things-now that in these two animal colossi Thou hast set before me the most convincing proofs of Thine omnipotence, and at the same time of the constant justice of Thy ways. And that no undertaking (no thought, or purpose, which Thou dost undertake to carry out; מְּזִמָּהsensu bono, comp. זִמָּה Job 17:11) is forbidden to Thee (lit. “cut off”) [rendered inaccessible, impracticable]. To these thoughts, which God has the power to execute without condition or any limitation whatever, belongs, in the very first rank, the appointment of severe sufferings for men who, apparently, are innocent. This Job here recognizes as the normal result of the operations of the All-wise, All-merciful, and Righteous God in His government of the world, being just as truly the result of His operations as the terrible forms and activities of the behemoth and leviathan.

Job 42:3. “Who is this that obscureth counsel without knowledge?” thus, namely hast thou rightly spoken to me. The words of God at the beginning of the first discourse ( Job 38:2), are cited here verbally; and from this divine verdict, as one that cannot be assailed nor abrogated, the inference which follows is immediately drawn: thus have I judged, without understanding, what was too wonderful for me, without knowing;i.e., the judgments which I have heretofore pronounced respecting my sufferings as unmerited and unreasonably cruel, were uttered without understanding or knowledge. To the idea, complete in itself, conveyed by הִגַּדְתִּי, “I have judged (uttered),” an object is emphatically added in the following member, so that the notion of judging passes over into that of deciding or passing judgment upon something.

Job 42:4 contains another expression, cited both from the first discourse of Jehovah ( Job 38:3), and from the introduction to the second ( Job 40:7), here however preceded and strengthened by the short introductory clause: “Hear, I pray thee, and I will speak,” and for this reason to be regarded as only a free citation, to which Job then appends the observation contained in Job 42:5. This verse (4) is not therefore to be regarded as an independent entreaty on the part of Job to Jehovah, framed however in imitation of the words of Jehovah in the passages referred to (as Rosenm, Stick, Hirz, Hahn, Del. [Scott, Noyes, Barnes] think). The meaning is: “Thou hast demanded of me to make my answer to Thee, as in a judicial trial; my answer can be none other than that which now follows ( Job 42:5-6). [To the view that this is the language of humility on the part of Job, seeking for further instruction from God, Carey objects: “(1) That Job does not ask God any particular question on which he requires information. (2) That on the supposed view the first clause, “Hear now, and I will speak,” would be the formula of an opening address, leading one to expect that that address was to be of some length, at least, whereas no such address does actually follow. (3.) That the words themselves would be too arrogant for Job to use in his present humbled state of mind. (4.) That as Job 42:3 is manifestly a citation from Job 38:2, and as the words in this present verse occur in Job 38:3, they may reasonably be supposed to be a citation also. (5.) On the supposition of their being a citation, a more natural, and, at the same time, a more pregnant sense is obtained”].

Job 42:5. I have heard of thee by the hearing of the ear.-“According to (לְ, as, e.g., in Job 28:22; Psalm 18:45) the hearing of the ear,” i.e., on the basis of a knowledge which was mediate only, and therefore incomplete, the opposite information resting on the firm basis of immediate perception, observation, or experience; comp. Psalm 48:9. But now mine eye hath seen thee-i.e., not externally, or corporeally, but intuitively, by means of that intellectual faith-perception which, in the visible manifestations of creation, beholds the Creator Himself; comp. the νοούμενα καθορᾶται of Romans 1:19; also above on Job 38:1.

Job 42:6. Therefore do I recant-lit. “I reject [repudiate],” that, viz., which I have heretofore said”; the object omitted, as in Job 7:16; Job 36:5. The LXX, Symm, and Vulg. read אֶמָּאֵם: “I reject, blame, accuse myself” (Luth.) [E. V.: “abhor myself”], which gives substantially the same sense with the Masoretic reading (for Böttcher’s rendering of this Niphal-“I despair”-finds no conclusive support in Job 7:5), but is by no means of necessity to be substituted for the same. And I repent (am sorry, נִחַמְתִּי, Niph.) in dust and ashes-i.e., like one in deep mourning, one who feels himself completely broken and humbled; comp. Job 2:8; Job 2:12. And so Job returns, as it were, to his heap of ashes, the symbol of his voluntary submission under the mighty hand of God. He perfectly resumes that patient resignation to the will of God, out of which he had allowed himself to be provoked by the accusation of the friends, in that he recognizes the divine decree of suffering as one that has been inflicted on him not unjustly, and holds his peace, until the sentence of the Most High, pronouncing His blessing upon him, again exalts the upright penitent.

DOCTRINAL AND ETHICAL
1. The progress which this second discourse of God, taken in connection with Job’s confession of penitence, marks in the inward development of the poem, is in general clear. The destruction and punishment of the proud self-exaltation of the presumptuous censurer of God’s ways, which had constituted the aim and issue of the first discourse (see on Job 40:5), must be followed by the entire overthrow of the presumption in Job’s heart, in consequence of which he had not deeply and earnestly enough perceived his sinfulness, had doubted whether the severe visitation which had come upon him was deserved, and had thus assailed God’s justice. In addition to the complete humiliation of Job it was necessary still further to produce in him entire contrition, the voluntary confession of his guilt; and this is exactly what this second discourse aims at and accomplishes. It accomplishes this, as may be seen from the first part, which is in the form of a direct rebuke ( Job 40:7-14), by the ironical challenge addressed to Job, to take the government of the world into his own hand, and to judge the proud transgressors on the earth (see Job 40:10 seq.). This is a challenge which shows an advance beyond the series of ironical questions in the first discourse, in that it imputes to him who is addressed not merely the exercise of a high, wonderful, and all-embracing divine knowledge, but rather of an omnipotent activity resembling that of God, the ruler of the universe. God now no longer says, “knowest thou?” or “canst thou?” but “do it! seat thyself on my judicial throne!” and the stronger irony which flashes forth from such appeals must in the nature of things be accompanied by a stronger power to cause shame to him who is addressed, so that the last remnant of presumption in his heart is swept away. “By thus thinking of himself as the ruler and judge of the world, Job is obliged to think of the cutting contrast between his feebleness and the divine rule, with which he has ventured to find fault; at the same time, however, he is taught that-what he would never be able to do-God really punishes the ungodly, and must have wise purposes when He does not, as indeed He might, let loose at once the floods of His wrath” (Del.). In other words: Job, brought to the lowest depths of shame, must, by that challenge, be made sensible of two things in one, the omnipotence and the inflexible justice of the divine government of the world. He is compelled to see that there cannot be, and least of all in the administration of the Most High, a “bare omnipotence,” disjoined from justice and love.

2. So far the purpose of this discourse is clear. But is the second part of it, which is characterized by disproportionate length, and in which nature, or rather, more particularly, the animal world, is described, in accordance with this purpose? Are we, with a number of critics (see Introd. § 9) to reject this part of the book as not genuine? Or, instead of resorting to this violent operation, favored as it is by nothing in the historic transmission of the text, are we, by more profoundly fathoming the meaning and aim of this wonderful description of animals, to exhibit its original organic connection with its surroundings? Obviously there is little to be gained from such ingenious, and yet at bottom, superficial remarks as that of Herder: “Behemoth and Leviathan are the pillars of Hercules at the end of the book, the Non plus ultra of another world;” and just as little from the flat and shallow physical theology of the vulgar rationalism, which represents the poet as finding in these “prodigies of the amphibious world” ( Job 40:9) the hippopotamus and the crocodile, “the power, Wisdom of Solomon, and goodness of God” (see, e.g., Wohl-farth on the passage), or from the downright allegorizing of the Church Fathers, who in the leviathan and also in behemoth found the devil, with whom also Luther is in accord, when he says; “By behemoth is meant all the large monster beasts, and by leviathan all the large monster fishes. But under these names he describes the power and might of the devil, and of his servants, the ungodly multitude in the world.”[FN1] On the other side, the opinion favored by most moderns, that the hippopotamus and crocodile, like the animal pictures grouped together in the first discourse of Jehovah (Second Part, Job 38:39 seq.), are designed to illustrate the greatness and wonderful glory of God’s creative energy, and so to present impressive pictures of created existence mirroring the omnipotence of God-this opinion is far from furnishing a perfectly satisfactory explanation of the poet’s purpose in describing so earnestly and elaborately these two animals, and in this way dissipating completely the doubt which has been raised touching the genuineness of this section of the book. That which alone can help us to a correct appreciation of the poet’s purpose is the truth, flowing from the view of nature presented throughout the revealed Scriptures of the Old and New Testaments, that the entire animal world is a living text-book, a mirror of morals, now warning, now encouraging and shaming us, a gallery of pictures, ethical and parenetic, collected for men by God Himself; and that in particular the animals distinguished for ferocity and size are awe-inspiring examples for us, symbols, as it were, or pictorial embodiments of the Divine Wrath. Novatian, in his work on the Jewish legislation touching food (De cibis Judaicis), says: In animalibus mores depinguntur humani et actus et voluntates; and most of the Church Fathers express themselves in substantial agreement with this view in respect to the more profound ethical and symbolical significance of the animal world. Song of Solomon, e.g., Clement of Alexandria, among whose utterances on this subject (Pædag. III:11; Strom. II, p389 C; 405 D, etc.), that which he has said respecting the sphinx (Strom. V, p561 C) deserves to be mentioned here as being of special significance: “the human half of this creature teaches us that God is to be loved, the animal (τὸ υηρίον) that He is to be feared.” Comp. also Irenæus (Adv. hær. V:8), Tertullian (Adv. Marc. II:18; IV:24; De Resurr. carn. 52), Origen (Homil. VII. in Levit.), Gregory of Nyssa (Opp. T. I, p165, 166), Chrysostom (Homil. in Genes. XII.), and Jerome, who (Comm. in Isaj. l. VI. c14, p259, Vall.) sets forth with peculiar vividness the ethical significance of animals, especially of the poisonous and ravenous sort: Mores igitur hominum in diversis animantibus monstrantur, sicut Pharisæi et Sadducæi propter nequitiam appellantur genimina viperarum et propter dolos Herodes vulpus dicitur, etc.[FN2] That this ethico-symbolical, or, if you please, ethico-allegorical, conception of the animal world is most deeply rooted in the Sacred Scriptures, and especially in the Old Testament, scarcely requires to be more particularly proved. We need only refer to the many passages where godless men, who have sunk beneath their proper dignity, are described as “beasts” (בְּהֵמָה), such as Psalm 49:13 [ Psalm 49:12], Psalm 49:21 [ Psalm 49:20]; Psalm 73:22; Jeremiah 5:8; Daniel 4:12 seq.; comp. also Psalm 32:9; 2 Kings 19:28; Titus 1:12, etc. Is it likely that our passage, which, with the most penetrating sympathy, describes two species of wild beasts, whose ferocity and strength make them dangerous, setting forth their physical constitution and mode of life, was composed without any reference to this deeper symbolical significance of the animals for man? Because it has nothing in common with that archetypal ideal significance which belongs to those royal beasts which appear in Ezekiel’s description of the cherub, the lion, the eagle, and the ox, is it therefore devoid of all and every profounder meaning, and entitled simply to the claim of being a broad, detailed, poetic description of natural objects, without any religious and ethical purpose? If the passage did not itself repeatedly call attention to the deeper meaning of that which is described, we might possibly entertain in regard to it that depreciative opinion which regards it as not genuine. But after the repeated intimations which itself conveys-especially in Job 40:19; Job 41:19; Job 2 [ Job 2:10], Job 2:3 [ Job 2:11], Job 2:14, 2:22], Job 2:17, 2:25]-concerning the presumptuous pride and the tyrannical ferocity of the two animals described, it is scarcely to be doubted that, according to the clearly defined and firmly maintained purpose of the poet, these are to be regarded as symbols not merely of the power, but also of the justice of God; or, in other words, that the divine attribute of which the poet desires to present them as the vivid living mirror and manifesting medium is omnipotence in the closest union with justice (more particularly with punitive justice, or wrath), or omnipotence in its judicial manifestations. These two pictures from the animal world are designed to hold up before Job the truth that all pride and presumption shown by God’s creatures towards Him, the Creator, can avail nothing; and that there is nothing in the creation so powerful and fearful, or even so invincible to Prayer of Manasseh, but that it is compelled to serve the wise and exalted purposes of God in governing the world. They are intended to teach him “how little capable of passing sentence upon the evil-doer he Isaiah, who cannot even draw a cord through the nose of the behemoth, and who, if he once attempted to attack the leviathan, would have reason to remember it so long as he lived, and would henceforth let it alone” (Delitzsch).-To go further in the direction of a symbolical and allegorical explanation of the two monsters, and to find in them emblems of the world-power which is hostile to God, but which is powerless as against Him, would not be advisable. At least the description contains no sort of intimation, pointing more definitely to such an emblematic application to any historical empires or nations; and the pre-eminently significant and instructive passage at the close of the discourse in which the leviathan is described as “king overall the proud,” gives us to understand clearly enough what is the deeper meaning which the poet wishes to put in the very foreground of his description. [See further the very striking remarks on the view of the animal kingdom conveyed by these descriptions, in their “contradiction to those oriental dreams which made the animal creation an occasion of offense to the languid, oriental devotee,” and their “accordance with those juster views of the economy of the animal system which modern science has lately brought itself to approve,” in Isaac Taylor’s Śpirit of the Hebrew Poetry, Ch. VIII.]

HOMILETICAL AND PRACTICAL
It will not be found difficult in the homiletic treatment of this discourse rightly to apprehend and profitably to apply both the fundamental parenetic thought which it presents (as distinguished from that of the first discourse of Jehovah), and the allegorical vesture and illustrative treatment which it receives in the second longer part. The older practical expositors indeed do not furnish much help, because they wander for the most part into the extreme of unhealthy allegorical exaggerations, just as the modern scientific exegesis, in the majority of its representatives, strays into the opposite extreme of a superficial, barren, literal interpretation. A few hints deserving attention may be introduced here from the older as well as the more recent expositions of the discourse.

Job 40:7 seq. Brentius: Thus doth the Lord say to Job: Is my judgment, by which I either afflict the pious, or declare all men to be liars, to be made void and of no effect by thy opinion? Does it behoove me to be unrighteous, in order that thy righteousness may be established? Thou art righteous indeed, and to this thou hast my own testimony (in Job 2), but thou art not therefore at liberty to calumniate God’s judgments in the afflictions which He sends-Cramer: Those who ascribe to themselves any righteousness before God proceeding from their own powers, they do nothing else than condemn God, and attempt to annul His sentence, as though He had no authority and power to Judges, and to condemn them ( Romans 3:4)!-Starke: God seeks to remind Prayer of Manasseh, not once simply, but again and again, of the sins which he has committed, and to work in him thorough conviction, in order that his repentance may be sincere ( Matthew 23:37).-Wohlfarth: As God repeatedly challenges Job to convict Him, the author of his lot, if he can, so does the Lord in His works and word call upon us to do the same. And if we do not succumb to the power of sorrow on account of our sufferings, if on the contrary we hearken to the voice of divine truth which everywhere surrounds us, we shall be constrained to acknowledge that the sufferings of the pious are always under God’s oversight, and that, so far from making the friend of virtue wholly unfortunate, it is absolutely certain that Hebrews, the Almighty and Holy One, guards innocence, and that if He will not deliver it here, He will recompense it hereafter for the pain which it has endured here below.

Job 40:15 seq. Cocceius: It will be easy, if we wish to follow Scripture, to resolve into an allegory those things which are here spoken to Job, both in general and in detail (!), and from the physical object described to learn a notable lesson. For it is a remarkable feature of God’s plan that He makes the most savage of men subserve the good of the Church, so that although they may not love God from the heart, nor understand the truth, they will nevertheless, notwithstanding their own wisdom and judgments be thereby condemned, embrace the pious, hear cheerfully the word of truth, take pleasure in the reputation of the faithful, … so that now with the whole world raging against the truth of the doctrine of Christ, it is a great and blessed dispensation that many vain, proud, fierce, pleasure-loving men are so softened that they will endure the doctrine and reproofs of Christ’s peaceful ministers, and wish to be esteemed among Christ’s, without being such, etc.-V. Gerlach: That which this second discourse of God shows to Job is this, that justice and omnipotence are inseparable, and that in order to establish his righteousness, man must have as much power as God himself. … If any creature feels that in itself it is powerless, it thereby confesses at the same time that it is not righteous, but is in a moral, as well as a natural sense, dependent. For righteousness is nought else than that which the Almighty has established as the law after which the world is governed; In order now to make this principle clear to Job’s perception, God does not stop in His discourse with that which He says to Job with a view to his humiliation and reconciliation; but in like manner as in the series of natural wonders presented in the previous discourse, the Lord exhibits His surpassing Wisdom of Solomon, so by these two most powerful beasts, which man is unable to subdue, He exhibits His power, in order to prove that Prayer of Manasseh, who is not able to tame these animals, is still less able to carry out his will in the government of the world, and to humble beneath himself the pride of the unrighteous.

Job 41:1 seq. H. Vict. Andreä: If in what is said of the leviathan we find it expressly set forth how utterly powerless in his own strength is man as compared with him, we are naturally led to regard this leviathan as a type of the evil, and of the human misery connected with it, which existing on the earth as they do in accordance with the divine decree and permission, present in the world without so mighty a power adverse to humanity, that the individual Prayer of Manasseh, even when in his own person he is able, as in fact is the case, inwardly to release himself from their hold upon him by dint of a living faith, he is nevertheless, as regards his external participation in the evil which has come through sin into the world subject to the evil and the misery, and seeks in vain to become their master. At the close ( Job 41:33, 26]), God points as with the finger to the pride of the leviathan, and characterizes him as king of all the “children of self-exaltation,” whose servants they make themselves through their own pride. … Thus, at least in general, does that “accuser [murderer] of men from the beginning” ( John 8:44), in harmony with the antecedent scenes in heaven mentioned in the prologue, present himself to us here at the close as a highly expressive figure, nay as the right key to the interpretation of Job’s own history, as well as of the entire history of humanity.

Job 42:1-6. v. Gerlach: Job, in repeating here the words of God in His first address to him, acknowledges to his own shame the truth of that which God had held up before him. God’s incomprehensible wisdom and omnipotence have convinced him that the ways of His providence also are inscrutable-Vilmar. (Past-theol. Blätt XI, 70): By Elihu’s discourses and God’s judicial manifestation, and then by the repentance which is in this way produced within him, Job is brought back to the stand-point at first occupied by him (comp. Job 2:10), and the close of the book in general must be brought back rigidly to this initial point. The bodily disease remains at first unrelieved, but the sting which by the intervention of the three friends it had inflicted on the sufferer, is plucked out of his soul. In a sense that is absolutely proper the book forms a περίοδος; after long wandering the resignation to God which marks the beginning of the book reappears in the resignation of its close. And after that the inward disease has been overcome, the outward is also healed by God.

Footnotes:
FN#1 - Concerning Luther’s predecessors in this Satanological allegoristic interpretation (which of late H. V. Andrea has again attempted to revive up to a certain point, see Homiletic Remarks below-but which the representation of Satan in the prologue clearly shows to be inadmissible), see above on Job 40:19, and comp. G. M. Dursch, Symbolik der Christichen Religion, Vol. II, (1859), p 344 seq. [Wordsworth also adopts this allegoristic interpretation, and applies in detail to Satan the description of both behemoth and leviathan.]

FN#2 - Among later advocates of the same idea, comp, e.g., Peter Damiani, Opusc. 52; de bono religiosi status et variarum animantium tropologiis; Pierre Viret. Metamorphose Chrestienne, Genève, 1561; Joh. Bapt. Porta († 1561), De physiologia humana; Jac. Böhme. Gnadenw. VII:3, 4; V:20, etc.; John Bunyan, in his Autobiography [Works, Vol. I, p28, Newhaven, 1831]; also G. H. v. Schubert, Geschichte der Seele, 4th Ed, p 732 seq.; Lotze, Mikro kosmos. II. p108 seq; also my Theol. Naturalis, I. p537 seq.; 541seq.
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Verses 7-17
HISTORICAL CONCLUSION
Job 42:7-17
1. Glorious vindication of Job before his friends: Job 42:7-10
7And it was Song of Solomon, that, after the Lord had spoken these words unto Job, the Lord saidto Eliphaz the Temanite, “My wrath is kindled against thee, and against thy two friends: for ye have not spoken of me the thing that is right, as my servant Job hath 8 Therefore take unto you now seven bullocks and seven rams, and go to my servant Job, and offer up for yourselves a burnt offering; and my servant Job shall pray for you: for him will I accept: lest I deal with you after your folly in that ye have not spoken of me the thing which is right, like my servant Job 9 So Eliphaz the Temanite and Bildad the Shuhite and Zophar the Naamathite went, and did according as the Lord commanded them: the Lord also accepted Job 10 And the Lord turned the captivity of Job, when he prayed for his friends: also the Lord gave Job twice as much as he had before.

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

11Then came there unto him all his brethren and all his sisters, and all they that had been of his acquaintance before, and did eat bread with him in his house; and they bemoaned him and comforted him over all the evil that the Lord had brought upon him: every man also gave him a piece of money, and every one an ear-ring of gold 12 So the Lord blessed the latter end of Job more than his beginning.

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

12b For he had fourteen thousand sheep, and six thousand camels, and a thousand yoke of oxen, and a thousand she asses 13 He had also seven sons and three daughters 14 And he called the name of the first, Jemima; and the name of the second, Kezia; and the name of the third, Keren-happuch 15 And in all the land were nowomen found so fair as the daughters of Job: and their father gave them an inheritance 16 among their brethren. After this Job lived an hundred and forty years, and saw his sons, and his sons’ sons, even four generations 17 So Job died being old and full of days.

EXEGETICAL AND CRITICAL
1. The inward restoration of Job, his deliverance from the errors which had beclouded his heart and his knowledge, and his penitent submission under God’s righteous and gracious will, is immediately followed by his outward restoration and redemption, This comes to pass in immediate connection with the sharp rebuke which God visits upon them because of their unreasonably harsh condemnation of Job, and also in connection with the brotherly intercession which Job offers in their behalf, thus heaping coals of fire on their head. The brilliant vindication, which the sorely understood man thus enjoys, is accompanied by the not less brilliant restoration of his external prosperity, as the result of which he is permitted even in this life, sooner therefore and more gloriously than he had dared to hope, to behold God as his Redeemer, and to taste in all its fulness His rewarding grace and taste in all its fulness His rewarding grace and mercy. As this conclusion of the whole matter carries us back, in respect to the facts, to the Introduction ( Job 1:1 seq.), so also does the external form of the introductory narrative here reappear; the lofty poetic style gives place again to simple prose, as the only medium suitable to the simple but weighty facts, in which the hero’s destiny is accomplished.

2. The vindication of Job, together with the divine rebuke of the three friends: Job 42:7-10. And it came to pass, after that Jehovah, etc.אַחַר אֲשֶׁר=אַהַר, and so conjunctional, as in Leviticus 14:43. God addresses Eliphaz in particular, as the spokesman, and leader of the three, who shaped their opinions. For ye have not spoken of me that which is right, as my servant Job. נְכוֹנָה signifies not that which is subjectively true, i.e., honest, upright (Ewald, Hirzel, Schlottmann), but that which is objectively true, right (directum), comp. the ἀληθές of the LXX.). In respect to this objective truth, pertaining to facts, the friends in their speeches had either erred or kept silence, inasmuch as they had persistently refused to recognize Job’s essential innocence, his freedom from sins of the graver sort, and had assiduously endeavored to brand him as a heinous sinner. Job, on the contrary, had maintained that which was objectively true, comparatively at least, and in substance, inasmuch as he had retained the consciousness of his innocence, and the sense of God’s nearness in the heat of his trials. God accordingly solemnly recognizes him as “His servant” (comp. Job 1:8; Job 2:3), and fulfils literally the wish uttered by Job ( Job 16:21) that he would “do justice to a man before God and his friends.”

Job 42:8. And now take unto you seven bullocks and seven rams.—The same kind and number of animals for sacrifice as in Numbers 23:1; comp. also the use of the number seven above in Job 1:2; and see Introd, § 2, near the end. On אֵלִים, defectively written for אֵילִים, comp. Ewald, § 15, b.—עוֹלָה בַּעַדְכֶם, “a burnt-offering for you,” i, e., to atone for you; comp. Job 1:5.—Only to him will I have regard—lit. “only (כִּי אִם, comp. Ewald, § 356) his person will I lift up, will I regard favorably,” comp. Genesis 19:21. Job’s essential innocence, purity, and irreproachableness could not be more strongly declared and confirmed, in opposition to the petty suspicions of the friends than by thus commissioning him to be a priestly mediator and interceder in behalf of the three who had incurred the divine disfavor, and by thus directly verifying what Eliphaz had promised him in Job 22:30 (comp. also Abraham’s intercession for Abimelech: Genesis 20:7; Genesis 20:17).—That I visit not upon you the folly: lit. “that I may not do (fulfil) for you folly,” i.e. the punishment of your folly; נְבָלָה here means “reward, punishment of the folly,” in like manner as חַטָּאת or עַוֹן signifies the penalty of sin.—For ye have not spoken in respect to me that which is right, like my servant Job.—Some MSS. exhibit both here and in the 7 th verse, where the same words occur, the reading: “against my servant Job” (בְּעַבְדִּי instead of כְּֽעַבְדִּי); and so the Sept. also here: κατὰ τοῦ θεράποντός μου Ἰώβ. This change of the text is manifestly, however, an intentional correction in both cases.

Job 42:9. Then went Eliphaz, etc. The ו, which is wanting before צֹפַר, is supplied by some MSS, but without any necessity; see Ewald, § 349 a, 2. [Schultens on the contents of the ver.—stupenda conversio rerum!]

Job 42:10. And Jehovah turned the captivity of Job.—Thus are Job’s past sufferings described, in accordance with the representation which he himself has often given of them as a state of captivity or imprisonment; comp. Job 7:12; Job 13:27, etc.; also the familiar Pauline expression: “I, a prisoner in the Lord” ( Ephesians 3:1; Ephesians 4:1, etc.) Taken by itself, this phrase שׁוּב שְׁבוּת signifies neither here nor elsewhere, where it occurs (as in particular in the Messianic promises of many prophets) “to turn the imprisonment of any one,” but only “to turn the turning, to cause an unfortunate turn of affairs to be succeeded by a fortunate one, which puts an end to the former.” So Symmachus on this passage: ἐπέστρεψε τὴν ἀποστροφὴν τοῦ ’Ιώβ; and so also the remaining versions outside the Targum. It might therefore be translated: “and Jehovah turned the misery of Job.” When he prayed for his friends.—So correctly Delitzsch, Dillmann, etc.—not “because he prayed” (as commonly explained), or “in return for his praying” (Hirzel). For בְּ before הִתְפַּלְלוֹ can express only the idea of simultaneousness (“while, during”); and there is deep significance in the fact that the moment when his disease departs from him is the very moment when, as regards his friends, he completely forgives and forgets, notwithstanding they had so grievously injured him. The original text properly reads in the sing.: “for his friend” (בְּעַד רֵעֵהוּ), which sing, however, is to be understood generally, as in Job 16:21; comp. Job 12:4.—And Jehovah increased all that Job had twofold;לִמִשְׁנֶה, comp. Isaiah 61:7, and the still stronger word πολλαπλασίονα (referring indeed to the eternal recompense hereafter) in Luke 18:30. The description which follows sets forth how this doubling of his former possessions (which of course is not to be pressed throughout with literal exactness) was carried out in detail.

3. The restoration and (partial) doubling of Job’s former prosperity ( Job 42:11-17). Job 42:11 and Job 42:12 a narrate first of all the restoration of his former honor, authority and dignity.—Then came there unto him all his brethren, etc.; all those persons accordingly, of whose cold, heartless withdrawal from him he had reason to complain so bitterly in his misery; comp. Job 19:13 seq. (from which passage also the term יֹדְעָיו, used here, is derived).—And they gave him each a kesita, and each a ring of gold.—to wit, a ring for the ear or the nose (נֶזֶם), which according to Exodus 32:3 was a favorite ornament of both men and women; comp. Genesis 24:22. The קְשִׂיטָה is a piece of gold of the patriarchal age, which, besides this passage, is mentioned only in Genesis 33:19 and Joshua 24:32, signifying according to the ancient Versions a “lamb,” but according to the later, and perhaps the better founded etymology a “piece weighed out.” Its value, it would seem, was four times that of the shekel (comp. Genesis 33:19 with Job 23:10). At any rate it is a gold coin representing a higher value than the shekel of a later period, and hence not very accurately translated by Luther a “beautiful groschen” [nor with sufficient precision by E. V. “a piece of money”]. F. Münter’s Prog. über d. Kesitah (Copenhagen, 1824), in which a Cyprian coin, with a lamb engraved on it, is erroneously identified with the old Hebrew Kesitah, presents a view that is antiquated, and to be used only with caution. [Carey also favors the view that it was a weight in the form of a lamb, like the bull’s heads of Egypt, and the lions and ducks of Nineveh. So also the Art. “Money” in Smith’s Bib. Dic.], In respect to the custom of bestowing presents when making a visit (either of congratulation or condolence), comp. Winer’s Realwörterb. Art. “Geschenke” [Smith’s Bib. Dic. “Gifts”].—And Jehovah blessed the latter end of Job more than his beginning.—אַחֲרִית—רֵאשִׁית, the earlier, the later period; comp. Job 8:7.

Job 42:12 b–17 describe the doubling of Job’s former earthly possessions, to wit, in cattle (comp. Job 42:12 b with Job 1:3), and also the restitution made to him in children.

Job 42:13. And there were to him seven sons and three daughters.—In this respect accordingly there was no doubling; nevertheless according to the Old Testament view deceased children were not regarded as absolutely lost (see 2 Samuel 12:23), so that this new blessing of children which Job now enjoys is still to be regarded as signifying more than the simple restoration of the earlier good. The pausal form שִׁבְעָנָה is not to be treated as an error of transcription for שִׁבְעָה (Hirz, Olsh.), but with Ewald, § 269, c, as an obsolete substantive שִׁבְעָן, with an unaccented feminine ending.

Job 42:14. And the one they called [or, was called] Jemima, etc.—The subject of וַיִּקְרָא is indefinite, “one, they.” The names here mentioned accordingly are not such as were given to the daughters by the father himself, but appellations which the people of their acquaintance bestowed upon them on account of their beauty. Of these three names יְמִימָה seems to signify the “dove,” or “pure as the dove” (possibly the “dove-eyed;” comp. Song of Solomon 1:15; Song of Solomon 2:14; Song of Solomon 4:1), unless we follow the ancient versions, and bring the word into connection with יָמִים, “days,” Arab. יְמָמָא, explaining it to mean “pure, bright as the day” (comp. Diana from dies). קְצִיעָה = cassia, is in any case “fine as the essence of cassia,” she who was “as if woven out of the fragrance of cinnamon” (Del, with a reference to Song of Solomon 1:8). The third was called קֶרֶן הַפּוּךְ “paint-horn, box of ointment,” on account of her graceful nature and action, which served to heighten her natural beauty; hence the charming one, who spread her charm all about her. In respect to קֶרֶן “box, jar,” comp. 1 Samuel 16:1; 1 Samuel 16:13. On the painting of oriental women, see 2 Kings 9:30; Jeremiah 4:30; Ezekiel 23:40; also Rosenmüller, Morgenland, IV:269 seq.; Hartmann, Das Ideal weiblicher Schöheit, p35 seq, 307 seq [Smith’s Bib. Dic. Art. “Paint”].

Job 42:15. And their father gave to them their inheritance in the midst of their brethren.—This act of Job’s, which was strictly at variance with the regulations of the Mosaic law (see Numbers 27:8 seq.), but which has its parallel in certain family customs of the Arabs, rather than in practices specifically Hebrew, was intended to make it possible for the daughters to continue to live among their brothers even after their marriage; it is mentioned accordingly as a sign of the brotherly and sisterly concord which prevailed among these later children of Job as among the earlier (comp. Job 1:4).—The masc. endings are used in לָהֶם and אֲחֶיהֶם (referring in each case to the daughters), as in Job 39:3.

Job 42:16. And Job lived after this a hundred and forty years.—How long he had lived before this does not appear from what precedes. The LXX. arbitrarily represent him as being seventy years old at the time when his sore trial befals him, as is evident from their rendering of this passage: ὲ̓ζησεν δὲ Ιὼβ μερὰ τὴν πληγὴυ ὲ̓τη ἑκατόν ἑβδομήκοντα· τὰ δὲ πάντα ζῆ ἐτη διακόσια τεσσαράκοντα (so at least the Vatican text, while the Cod. Alex. and various other MSS. and Ed.’s add an ὀκτώ to the latter number, thus placing the πληγή in Job’s seventy-eighth year, and representing his entire age as being two hundred and forty-eight years). [“As we do not know how old he was when his affliction came upon him, we cannot precisely determine the age at which he died; but as he had previously to his affliction a family of ten children all grown up, he could not have been less than sixty or seventy years. And as in other respects God gave him twice as much as he had before, so perhaps also in this. The half, then, of one hundred and forty gives us seventy, and the two periods united make two hundred and ten, an age which unquestionably places Job in patriarchal times.” Carey].—And saw his children, and children’s children, through four generations.—Instead of וַיַּרְא the K’ri exhibits the unusual form וַיִּרְאֶה, preferred probably on account of its fuller musical tone (comp. 1 Samuel 17:42; Ezekiel 18:14). As parallels in thought, comp. Genesis 1:23; Proverbs 17:6; Psalm 128:6; Tobit 9:11.

Job 42:17. And Job died old and sated with life.—The same formula is found in Genesis in recording the end of Abraham’s life, and of Isaac’s ( Genesis 25:8; Genesis 35:29). Delitzsch strikingly: “The style of primeval history, which we here everywhere recognize, is retained to the last words.”

4. The Alexandrian Version presents after Job 42:17 the following long addition (see the same in the original, together with the more important variations in Stier and Theile’s Polyglotten-Bibel, III:1, 604seq.): “It is written however that he will rise again with those whom the Lord raises up. This man [Job] is described in [lit, interpreted out of”] the Syriac Book [Bible] (i.e., is described according to the account of the Hebrew Holy Scripture[FN3]) as living in the land of Ausis [Uz], on the borders of Idumea and Arabia; but his name before was Jobab. And he took an Arabian wife, and begat a son whose name was Ennon. But he himself was the son of his father Zare, one of the sons of Esau, and of his mother Bosorrha (Bozra), so that he was the fifth from Abraham. And these were the kings who reigned in Edom, over which land he also ruled; first, Balac, the son of Beor, and the name of his city was Dennaba (Dinhaba); but after Balac Jobab, who is called Job; and after him Asom (Chusham), who was governor out of the country of Thæman; and after him Adad (Hadad), the son of Barad, who destroyed Midian in the plain of Moab; and the name of his city was Gethaim. And the friends who came to him were Eliphaz, a son of Sophan, of the sons of Esau, king of the Themanites; Bildad, son of Ammon, the son of Chobar, sovereign of the Sauchæans (Shuhites), Sophar, king of the Minæans (Naamites). Theman, son of Eliphaz, ruler of Idumea. This one is described by [interpreted out of] the Syrian [i.e., Hebrew] Bible, as living in the land of Ausis [Uz], on the borders of the Euphrates; but his name aforetime was Jobab; but his father was Zareth, from the rising of the sun (the East).”

Here evidently we have to do with an interpolation, compiled with a good deal of confusion and recklessness out of the statements of our book and those of Genesis 36. (especially Genesis 42:10; Genesis 42:15; Genesis 42:32-36), either by Hellenistic Jews, or possibly even by Christian hands (as Hirzel infers from the allusion to the resurrection in the introductory words). No sort of value attaches to it, and it was rejected accordingly even by Origen (Ep. ad. African.) and Jerome. Neither was it introduced into the Greek versions of Aquila and Symmachus, nor into that of Theodotion except in part, and so it has always been excluded from the authorized Latin version of the Bible.

DOCTRINAL AND ETHICAL
It has been justly remarked (Del. II:392) that a New Testament writer would have closed our book in some other way than with the recital of an abundant temporal recompense, such as finally befel the great sufferer, of an earthly restoration and an indemnification in material possessions, and the prolongation of his life on earth; for it is certainly true that the New Testament regards the recompense of affliction and sore tribulations as belonging to the hereafter, and always points those who suffer for Christ and the Gospel to a future reward in heaven (comp. Matthew 5:3; Matthew 5:10-12; Matthew 19:29; Mark 10:29-30; Revelation 7:14, etc. It would, however, be a one-sided inference from the conclusion of the book as it stands to regard it as ministering to an external, abstract, temporal theory of retribution. Just as decidedly to be rejected as one-sided is the theory adopted by several modern expositors (comp. Introd. § 4 a), that the purpose of the book is just the opposite, to controvert—namely, the Mosaic theory of retribution, and that the contents of the epilogue, for that reason, contradict the poem proper, and that the genuineness and authenticity of the former are accordingly to be questioned (Introd. § 8). That Job, after enduring to the end a trial of suffering of inexpressible severity should be rewarded with prosperity in this life, that he should not only receive a most brilliant vindication, and be again honored, but also be most abundantly indemnified, this Isaiah, first of all, a feature of the book which is characteristic of the Israelitish nationality, which is in harmony with the spirit of the Old Testament people of God (a feature which may be compared with that truly German depth of feeling and freshness of life which is impressed on the well-known bright conclusion of the Gudrun). It is in the next place a feature which harmonizes with the spirit of the Old Testament revelation itself, which is most deeply grounded in that Revelation, in which the faith of believers before the coming of Christ in the unchangeable wisdom and righteousness of God’s dealings, found one of its most glorious witnesses. This close of the narrative, indeed, has nothing to say of that which took place in heaven after Job’s victorious struggle of faith; neither does it undertake to furnish any prophetic descriptions of Job’s own entrance into the communion of the holy and the blessed in the life beyond. All the more fresh and true to nature, however, are the colors with which it pictures the restored earthly prosperity of the sufferer, and it visibly refrains from causing the wishes and hopes which Job had frequently uttered (especially in chaps17,19) for a vindication from God in the future life to be transcendently surpassed and eclipsed by the splendor of that which in part he enjoyed here on earth. Without this conclusion, the heart’s need of Old Testament believers would have found no true satisfaction; the issue of the conflict of doubt, excited by the peculiarly severe and hard to be understood visitation of Job, would have remained more or less undecided; those children of God who were limited to the anticipatory and typical fides Veteris Testamenti would not have been able to derive from the book perfect and true consolation. Nevertheless it remains no less true that the consolation ministered by the book, according to its inmost essence, is not different from the consolation of the children of God under the New Testament. The Book of Job is a genuine “Cross and Comfort Book” for us who are Christians, as well as for Old Testament believers, as surely as that it teaches unconditional submission to God’s holy will, and childlike resignation to His merciful Fatherly love as the only true source of religious blessedness and real peace of soul, and presents in Job the example of a sufferer, whose suffering has a twofold aim, on the one side to prove his innocence, on the other to tempt, i.e., to reveal his inmost secret sinfulness, who accordingly has a twofold typical significance as sufferer, being typical of Christ, who through suffering was perfected as Mediator and High-Priest of the New Covenant, and typical also of Christians, whose sufferings, like those of Job, ever present the double aspect of probational and castigational visitations of God.

HOMILETICAL AND PRACTICAL
In the homiletic treatment of the epilogue, special attention should be devoted to the thought last emphasized, to wit, the character of Job’s suffering, as intended both for probation, and also for chastisement or purification. The most suitable opportunity for presenting this thought will be in connection with the rebuke of the friends, which Jehovah proceeds to administer immediately after that true and complete repentance has been wrought in Job ( Job 42:7-10). For it is at this point that Job’s comparative innocence is definitely declared on the one hand, at the same time that it is only where Job has been humbled in sincere heartfelt penitence, that he is solemnly pronounced righteous by God,—nay more—that it is only when in fervent brotherly love he intercedes for his opponents that his bodily suffering is removed (see on Job 42:10), wherein it is most clearly intimated that sin is to be included as one cause of his suffering. It is t this description of Job’s justification, which furnishes occasion for a concise recapitulation of the fundamental ideas of the whole dialogue, (especially of the discourses of Elihu and of God), that the practical expositor should most of all give his attention, while what is said concerning the restitution and doubling of Job’s external possessions need occupy only a secondary place.

Particular Passages
Job 42:7 seq. Brentius: The three friends spoke ill, Job well; while at the same time Job argued ill, the friends well. For the friends thought wickedly, when from the affliction they decided that God was angry, and Job wicked, although they discourse excellently concerning the omnipotence and wisdom of God. Job on the other hand speaks well when he continually affirms that afflictions had befallen him not because he had deserved them, and that they were not evidences of his wickedness, and of an angry God. But he speaks ill when he impugns God’s decree, and blasphemes God. Now since Job has a good cause as against the friends, although he sins in the management of his cause, while the friends are at fault touching the merits of his cause, the Lord pronounces sentence for Job against the friends; for He had previously rebuked his blasphemies.—V. Gerlach: Inasmuch as Job, although guilty of speaking foolishly, nevertheless gave utterance to his sense of the contradiction which tortured him, in that he retained the consciousness of his fellowship with God in the midst of his feeling of God’s wrath, he was nearer the solution of the enigma than the friends.

Job 42:10 seq. Brentius: You now see by the fact itself what is the issue of trial; for God inflicts nothing on any one in order that He may destroy him, but that He may restore much more; “Ye have heard of the patience of Job, and have seen the end of the Lord,” etc. ( James 5:11).—Starke: God causes the temptation of His saints to work a good end ( 1 Corinthians 10:13); He lays a burden on us, but He helps us again, ( Psalm 66:10 seq.; Psalm 68:20). After the trial comes the revival; after the cry of distress the gracious hearing; after the sowing in tears the reaping in joy ( Psalm 126.; Tobit 3:22) … (on Job 42:11); As the swallows depart before the winter, but return again with the summer, so is it with the friendship of men. When tribulation has been endured to the end, and when days of prosperity and abundance of riches return, friends immediately make their appearance ( Sirach 6:8; Sirach 12:8 seq.).—V. Gerlach: It was necessary that Job should be purified inwardly from a mercenary spirit, from self-righteousness, and selfishness in its more refined forms. This having been accomplished, he now appears in possession of honor and riches, a conspicuous memorial of God’s recompensing love, recognizing all that he receives and enjoys as from God, and honoring Him far above His gifts. His life accordingly ends, having received its full completion; there remains in it nothing more that is obscure or inexplicable; it is full of promise for all God’s struggling ones under the Old Dispensation; it is a type of the Perfectly Holy One, who humbled Himself to the death of the Cross, who, although a Song of Solomon, yet learned obedience by the things which He suffered, and who has therefore received a name which is above every name—that Jesus Christ may be Lord to the glory of God the Father.

AMEN
Footnotes: 
FN#3 - We find a help to the right explanation of the singular words οὗτος (sc. Ἰὼβ) ἑρμηνεύεται ἐκ τῆς Συριακῆς βίβλου in a remark of Olympiodorus in the Catena Patr. Græc. in l. Job, coll. Niceta, Lond, Job 1637: Συριακὴν νῦν τὴν τῶν ‘Εβραίων διάλεκτον καλεῖ. From this it appears that οὗτος refers not so much to the book of Job (Ddlm.), but also to the person of the hero, and that ἑρμηνεύεσθαι ἐκ is used in the sense of “being related, or described by.”

